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PREFACE

W h e n  I originally conceived the idea of the work, of which 
the first part is now laid before the public in a third and 
enlarged edition, my intention merely was to explain the 
strange rule of the priesthood or sacred kingship of Nemi 
and with it the legend of the Golden Bough, immortalised 
by Virgil, which the voice of antiquity associated with 
the priesthood. The explanation was suggested to me by 
some similar rules formerly imposed on kings in Southern 
India, and at first I thought that it might be adequately set 
forth within the compass pf a small volume. But I soon 
found that in attempting to settle one question I had raised 
many m ore: wider and wider prospects opened out before 
me ; and thus step by step I was lured on into far-spreading 
fields of primitive thought which had been but little explored 
by my predecessors. Thus the book grew on my hands, and 
soon the projected essay became in fact a ponderous 
flreatise, or rather a series of separate dissertations loosely 
linked together by a slender thread of connexion with my 
original subject. W ith each successive edition these disserta
tions have grown in number and swollen in bulk by the 
accretion of fresh materials, till the thread on which they 
are strung at last threatened to snap under their weight. 
Accordingly, following the hint of a friendly critic, I 
decided to resolve my overgrown book Into its elements, 
and to publish separately the various disquisitions o f which
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it is composed. The present volumes, forming the first 
part of the whole, contain a preliminary ̂ enquiry into the 
principles * of Magic and the evolution of the Sacred*, 
Kingship in general. They will be followed shortly 
by a volume which discusses the principles of Taboo in, 
their special application to sacred or priestly kings. The 
remainder of the work will Jbe mainly devoted to the myth 
and ritual of the Dying God, and as the subject is large and 
fruitful, my discussion of it will, for the sake of convenience, 
be divided into several parts, of which one, dealing with 
some dying gods of antiquity in Egypt and Western Asia, has 
already been published under the title of Adonis, A ttisy Osiris.

But while I have thus sought to dispose my book in its 
proper form as a collection of essays on a variety of distinct, 
though related, topics, I have at the same time preserved its 
unity, as far as possible, by retaining the original title for 
the whole series of volumes, and by pointing out from time 
to time the bearing of my general conclusions on the particular 
problem which furnished the starting-point of the enquiry. 
It seemed to me that this mode of presenting the subject 
offered some advantages which outweighed certain obvious 
drawbacks. By discarding the austere form, without, I hope, 
sacrificing the solid substance, of a scientific treatise, I thought 
to cast my materials into a more artistic mould and so 
perhaps to attract readers, who might have been repelled by 
a more strictly logical and systematic arrangement of the 
facts. Thus, I put the mysterious priest of Nemi, so t& 
say, in the forefront of the picture, grouping the other 
sombre figures of the same sort behind him in the back
ground, not certainly because I deemed them of less moment 
but because the picturesque natural surroundings of the 
priest of Nemi among the wooded hills of Italy, the vdry 
mystery which enshrouds him, and not least the haunting 
magic of Virgil’s verse, all combine to shed a glamour on , 
the tragic figure Vith the Golden Bough, which fits him to
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stand as the centre cif a gloomy canvas. But I trust that 
the high relief into which he has thus been thrown in my 

#pages will not lead my readers either to overrate his historical 
importance by comparison with that of some other figures 
which stand behind him in the shadow, or to attribute to my 
theory of the part he played a greater degree of probability 
than it deserves. #Even if it shbuld appear that this ancient 
Italian priest must after all be struck out from the long roll of 
men who have masqueraded as gods, the single omission would 
not sensibly invalidate the demonstration, which I believe I 
have given, that human pretenders to divinity have been 
far commoner and their credulous worshippers far more 
numerous than had been hitherto suspected. Similarly, 
should my whole theory of this particular priesthood collapse 
— and I fully acknowledge the slenderness of the foundations 
on which it rests— its fall would hardly shake my general 
conclusions as to the evolution of primitive religion and 
society, which are founded on large collections of entirely 
independent and well-authenticated facts.

Friends versed in German philosophy have pointed out 
to me that my views of magic and religion and their relations 
to each other in history agree to some extent with those of 
Hegel. The agreement is quite independent and to me 
unexpected, for I have never studied the philosopher’s 
writings nor attended to his speculations. As, however, we 
have arrived at similar results by very different roads, the 
partial coincidence of our conclusions may perhaps be 
taken to furnish a certain presumption in favour of their 
truth. To enable my readers to judge of the extent of the 
coincidence, I have given in an appendix some extracts from 
Hegel's lectures on the philosophy of religion. The curious 
may compare them with my chapter on Magic and Religion, 
which was written in ignorance of the wiews of my illustrious 
predecessor. j ,

W ith regard to the history o f the !|acred kingship which
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I have outlined in these volumes, I desire to repeat a 
warning which I have given in the text. While I have 
shewn reason to think that in many communities sacred 0 
kings have been developed out of magicians, I am far 
from supposing that this has been universally true. 
The causes which have determined the establishment of 
monarchy have no doubt varied greatly in different countries 
and at different times: I make no pretence to discuss 
or even enumerate them all : I have merely selected one 
particular cause because it bore directly on my special 
enquiry; and I have laid emphasis on it because it seems to 
have been overlooked by writers on the origin of political 
institutions, who, themselves sober and rational according to 
modern standards, have not reckoned sufficiently with 
the enormous influence which superstition has exerted in 
shaping the human past. But I have no wish to exaggerate 
the importance of this particular cause at the expense of 
others which may have been equally or even more influential. 
No one can be more sensible than I am of the risk of 
stretching an hypothesis too far, of crowding a multitude of 
incongruous particulars under one narrow formula, of reducing 
the vast, nay inconceivable complexity of nature and history 
to a delusive appearance of theoretical simplicity. It 
may well be that I have erred in this direction again and 
again ; but at least I have been well aware of the danger of 
error and have striven to guard mysel/ and my readers 
against it. How far I have succeeded in that and the othe¥ 
objects I have set before me in writing this work, I must 
leave to the candour of the public to determine.

J. G. f r X z e r .
Cambridge,

$/4 D ecem ber i g i o .



PREFACE TO THE FIRST EDITION 
OF THE GOLDEN BOUGH

For some time I have been preparing a general work on 
primitive superstition and religion. Among the problems 
which had attracted my attention was the hitherto unex
plained rule of the Arician priesthood ; and last spring it 
happened that in the course of my reading I came across 
some facts which, combined with others I had noted before, 
suggested an explanation of the rule in question. As the 
explanation, if correct, promised to throw light on some 
obscure features of primitive religion, I resolved to develop 
it fully, and, detaching it from my general work, to issue it 
as a separate study. This book is the result.

Now that the theory, which necessarily presented itself 
to me at first in outline, has been worked out in detail, I 
cannot but feel that in some places I may have pushed it 
too far. I f this should prove to have been the case, I will 
readily acknowledge and retract my error as soon as it is 
brought home to me. Meantime my essay may serve its 
purpose as a first attempt to solve a difficult problem, and 
to bring a variety of scattered facts into some sort of order 
and system.

A  justification is perhaps needed o f the length at which I 
have dwelt upon the popular festivals observed by European 
peasants in spring, at midsummer, and at harvest. It can 
hardly be too often repeated, since ft is not yet generally 
recognised, that in spite of their fragmentary character the
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popular superstitions and customs of the peasantry are by far 
the fullest and most trustworthy evidence we possess as to 
the primitive religion of the Aryans* Indeed the primitive o 
Aryan, in all that regards his mental fibre and texture* Is 
not extinct He is amongst us to  this day. The great * 
intellectual and moral forces which have revolutionised the 
educated world have scarcely affected the peasant In his 
inmost beliefs he is what his forefathers were in the days 
when forest trees still grew and squirrels played on the 
ground where Rome and London now stand.

Hence every enquiry into the primitive religion o f the 
Aryans should either start from the superstitious beliefs and 
observances of the peasantry, or should at least be constantly 
checked and controlled by reference to them. . Compared 
with the evidence afforded by living tradition, the testimony 
of ancient books on the subject of early religion is worth 
very little. For literature accelerates the advance of thought 
at a rate which leaves the slow progress o f opinion by word 
of mouth at an immeasurable distance ♦ behind. Two or 
three generations of literature may do more to change 
thought than two or three thousand years of traditional life. 
But the mass of the people who do hot read books remain , 
unaffected by the mental revolution wrought by literature ; 
and so it has come about that in Europe at the present 
day the superstitious beliefs and practices which have been 
handed down by word of mouth are generally of a far more 
archaic type than the religion depicted in the most ancient 
literature of the Aryan race.

It is on these grounds that, in discussing the meaning 
and origin of an ancient Italian priesthood, I have devoted 
so much attention to the popular customs and superstitious 
of modern Europe. In this part of my subject I bavem ade 
great use of the works of the late W. Mannhardt, without 
which, indeed, my book could scarcely have been written. 
Fully recognising the truth of the principles which I have

xii PREFACE TO THE FIRST EDITION  /



imperfectly stated, Mannhardt set himself systematically 
to collect, compare, and explain tlie living superstitions of,

* the peasantry. O f this wide field the special department 
which he marked out for himself was the religion of the

* woodman and the farmer, in other words, the superstitious 
beliefs and rites connected with trees and cultivated plants 
By oral enquiry, and by printed questions scattered broad
cast over Europe, as well as by ransacking the literature of 
folk-lore, he collected a mass of evidence, part of which he 
published in a series of admirable works. But his health, 
always feeble, broke down before he could complete the 
comprehensive and really vast scheme which he had planned, 
and at his too early death much of his precious materials 
remained unpublished. His manuscripts are now deposited 
in the University Library at Berlin, and in the interest of 
the study to which he devoted his life it is greatly to be 
desired that they should be examined, and that such por
tions of them as he has not utilised in his books should 
be given to the world.

Of his published works the most important are, first, two 
tracts, Roggenwolf und Roggenhund> Danzig, 1865 (second 
edition, Danzig, 1866), and Die Kornddtnonen, BerRn, 1868. 
These little works were put forward by him tentatively, in 
the hope of exciting interest in his enquirie*s and thereby 
securing the help of others in pursuing them. But, except 
from a few learned societies, they met with very little atten
tion. Undeterred by the cold reception accorded to his 
efforts he worked steadily on, and in 1875 published his 
thief work* Der Baumkultus der Germanen und ihrer Nadi* 
b&rst&mme. This was followed in 1877 by Antike Wald* 
undFeldkulte. His Mythologische Fotschung$n} a posthumous 
work, appeared in 1884. ;

Much as I owe to Mannhardt, If owe * still more to my 
Professor W. Robertson Smitj|f 'M y interesj ih the 

'history o f society was first ed ited  by the works of
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Dr. E. B. Tylor, which opened up a mental vista undreamed 
of by me before. But it is a long step from la lively interest4 
in a subject to a systematic study of it; and that t look# 
this step is due to the influence of my friend W. Robertson 
Smith. The debt which I owe to the vast stores of his 
knowledge, the abundance and fertility of his ideas, and his' 
unwearied kindness, can scarcely be overestimated. Those 
who know his writings may form some, though a very in
adequate, conception of the extent to which I have been 
influenced by him. The views of sacrifice set forth in his 
article “ Sacrifice ” in the Encyclopaedia Britannicay and 
further developed in his recent work, The Religion o f  the 
Semites, mark a new departure in the historical study of 
religion, and ample traces of them will be found in < this 
book. Indeed the central idea of my essay— the conception 
of the slain god— is derived directly, I believe, from my 
friend. But it is due to him to add that he is in no way 
responsible for the general explanation which I have offered 
of the custom of slaying the god. He has read the greater 
part of the proofs in circumstances which enhanced the 
kindness, and has made many valuable suggestions which 
I have dsually adopted ; but except where he is cited by 
name, or where the views expressed coincide with those of 
his published works, he is not to be regarded as necessarily 
assenting to any of the theories propounded in this book.

The works of Professor G. A. Wilken of Leyden have 
been of great service in directing me to the best original 
authorities on the Dutch East Indies, a very important field 
to the ethnologist. To the courtesy of the Rev. Walter 
Gregor, M. A., of Pitsligo, I am indebted for some interesting 
communications which will be found acknowledged in their 
proper places. Mr. Francis Darwin has kindly allowed m e » 
to consult him on some botanical questions. The manuscript 
authorities to which I occasionally refer are answers to a * 
list of ethnological questions which I am circulating. Most
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of them will, i  hope, be published in the Journal of the. 
*Anthropological:iInstitute.

f  The drawing of the Golden Bough which adorns the 
cover is from the pencil of my friend Professor J. H. 
Middleton. The constant interest and sympathy which he 
has shewn in the progress of the book have been a great 
help and encouragement tp me in writing it.

The Index has been compiled by Mr. A. Rogers, of the 
University Library, Cambridge.

J. G. FRAZER.

: * % PREFACE TO THE FIRST EDITION, w

Trinity College, Cambridge, 
itk  March 1890.





PREFACE TO THE SECOND EDITION 

OF THE GOLDEN BOUGH

T h e  kind reception accorded by critics and the public to 
the first edition of The Golden Bough has encouraged me to 
spare no pains to render the new one more worthy of their 
approbation. While the original book remains almost entire, 
it has been greatly expanded by the insertion of much fresh 
illustrative matter, drawn chiefly from further reading, but 
in part also from previous collections which I had made, 
and still hope to use, for another work. Friends and corre
spondents, some of them personally unknown to me, have 
kindly aided me in various ways, especially by indicating 
facts or sources which I had overlooked and by correcting 
mistakes into which I had fallen. I thank them all for 
fiieir help, of which I have often availed myself. Their 
contributions will be found acknowledged in their proper 
places. But I owe a special acknowledgment to my friends 
the Rev. Lorimer Fison and the Rev. John Roscoe, who 
have sent me valuable notes on the Fijian and Waganda 
customs respectively. Most of Mr. Fison’s notes, I believe* 
are incorporated in my book. O f Mr. Roscoe’s only a small 
selection has been given ; the whole series, embracing a 
general account of the customs and beliefs of the Waganda, 
will be published, I hope, in the Journal o f the Anthropo
logical Institute. Further, I ought to add that Miss Mary 
E. B. Howitt has kindly allowed me to inake some extracts 
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jfrotn  ̂a work by her bn Australian folklore and legends 
which I was privileged to read in manuscript.

I have seen no reason to withdraw the explanation of0 
the priesthood of Aricia which forms the central theme o f 
my book. On the contrary, the probability of that explana
tion appears to me to be greatly4 strengthened by some 
important evidence which has come to light since my theory 
was put forward. Readers of the first edition may remember 
that I explained the priest o f A ricia— the K in g o f the 
Wood— as an embodiment of a tree-spirit, and inferred 
from a variety o f considerations that at an earlier period 
one of these priests had probably been slain every year in 
his character o f an incarnate deity. But for an undoubted 
parallel to such a custom of killing a human god annually 
I had to go as far as ancient Mexico. Now from the 
Martyrdom o f St. Dasius, unearthed and published a few 
years ago by Professor Franz Cumont of Ghent {Analecta 
Bollandiana, xvi. 1897), it is practically certain that in 
ancient Italy itself a human representative of Saturn— the 
old god of the seed— was put to death every year at his 
festival of the Saturnalia, and that though in Rome itself 
the custom had probably fallen into disuse before the 
classical era, it still lingered on in remote places down at 
least to the fourth century after Christ. I cannot but 
regard this discovery as a confirmation, as welcome as it 
was unlooked for, of the theory of the Arician priesthood 
which I had been led independently to propound. °

Further, the general interpretation which, following 
W. Mannhardt, I had given o f the ceremonies observed by 
our European peasantry in spring, fit midsummer, and at 
harvest, has also been corroborated by fresh and striking 
analogies. If we are right, these ceremonies were originally 
magical rites designed to cause plants to grow, cattle to thrive, 
rain to fall, and the sun to shine. Now the remarkable 
researches o f Professor Baldwin Spencer and Mn F. J. Gillen
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PREFACE TO THE SECOND EDITION xlx
*- * * 
among the native tribes of Central Australia have proved that
these savages regularly perform magical ceremonies for the 

^express purpose of bringing down rain and multiplying* the 
plants and animals on which they subsist, and further that 
these ceremonies are most commonly observed at the approach 
of the rainy season, which in Central Australia answers to 
our spring. Here then, at the other side of the world, we find 
an exact counterpart of those spring and midsummer rites 
which our rude forefathers in Europe probably performed 
with a full consciousness of their meaning, and which many 
of their descendants still keep up, though the original in
tention of the rites has .been to a great extent, but by no 
means altogether, forgotten. The harvest customs of our 
European peasantry have naturally no close analogy among 
the practices of the Australian aborigines, since these savages 
do not till the ground. But what we should look for in 
vain among the Australians we find to hand among the 
Malays. For recent enquiries, notably those of Mr. J. L. 
van der Toorn in Sumatra and of Mr. W. W. Skeat in the 
Malay Peninsula, have supplied us with close parallels to the 
harvest customs of Europe, as these latter were interpreted 
by the genius of Mannhardt. Occupying a lojver plane of 
culture than ourselves, the Malays have retained a keen 
sense of the significance of rites which in Europe have sunk 
to the level of more or less meaningless survivals.

Thus on the whole I cannot but think that the course of 
subsequent investigation has tended to confirm the general 
principles followed and the particular conclusions reached in 
this book. At the same time I am as sensible as ever of the 
hypothetical nature of much that is advanced in it. It has 
been my wish and intention to draw as sharply as possible 
the line of demarcation between my facts and the hypotheses 
by which I have attempted to colligate them. Hypotheses 
are necessary but often temporary* bridges built to connect 
isolated facts. If my light bridges should sooner or latei
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break down or be superseded by more solid structures, I 
hope that my book may still have its utility and its interest 
as a repertory of facts.

But while my views, tentative and provisional as they 
prpbably are, thus remain much what they were, there is one 
subject on which they have undergone a certain amount of 
change, unless indeed it might be more exact to say that I 
seem to see clearly now what before was hazy. I mean the 
relation of magic to religion. When I first wrote this book 
I failed, perhaps inexcusably, to define even to myself my 
notion of religion, and hence was disposed to class magic 
loosely under it as one of its lower forms. I have now 
sought to remedy this defect by framing as clear a defini
tion of religion as the difficult nature of the subject and 
my apprehension of it allowed. Hence I have come to 
agree with Sir A. C. Lyall and Mr. F. B. Jevons in recog
nising a fundamental distinction and even opposition of 
principle between magic and religion. More than that, I 
believe that in the evolution of thought, magic, as repre
senting a lower intellectual stratum, has probably everywhere 
preceded religion. I do not claim* any originality for this 
latter view. It has been already plainly suggested, if not 
definitely formulated, by Professor H. Oldenberg in his able 
book Die Religion des Veda> and for aught I know it may 
have been explicitly stated by many others before and since 
him. I have not collected the opinions of the learned on’ 
the subject, but have striven to form my own directly frofii 
the facts. And the facts which bespeak the priority of magic 
over religion are many and weighty. Some of them the 
reader will find stated in the following p ages; but the full 
force of the evidence can only be appreciated by those who 
have made a long and patient study of primitive superstition. 
I venture to think that those who submit to this drudgery 
will come more and more to the opinion I have indicated. 
That all my readers should agree either with my definition
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of religion or with the inferences I have drawn from it is 
not to be expected. But I would ask those who dissent 

. from my conclusions to make sure that they mean the same 
thing by religion that I do ; for otherwise the difference 
between us may be more apparent than real.

A s the scope and purpose of my book have been 
seriously misconceived by some courteous critics, I desire 
to repeat in more explicit language, what I vainly thought 
I had made quite clear in my original preface, that this is 
not a general treatise on primitive superstition, but merely 
the investigation of one particular and narrowly limited 
problem, to wit, the rule of the Arician priesthood, and 
that accordingly only such general principles are explained 
and illustrated in the course of it as seemed to me to throw 
light on that special problem. If I have said little or 
nothing of other principles of equal or even greater import
ance, it is assuredly not because I undervalue them in com
parison with those which I have expounded at some length, 
but simply because it appeared to me that they did not 
directly bear on the question I had set myself to answer. 
No one can well be more sensible than I am of the im
mense variety and complexity of the forces which have 
gone* towards the building up of religion ; no one can 
recognise more frankly the futility and inherent absurdity 
of any attempt to explain the whole vast organism as the 
product of any one simple factor. If I have hitherto 
touched, as I am quite aware, only the fringe of a great 
subject— fingered only a few of the countless threads that 
compose the mighty web,— it is merely because neither my 
time nor my knowledge has hitherto allowed me to do 
more. Should I live to complete the works for which I 
have collected and am collecting materials, I dare to think 
that they will clear me of any Suspicion of treating the 
early history of religion from a single narrow point of view, 
But the future is necessarily uncertain, and at the best
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many years must elapse before I can execute in full the 
plan which I have traced out for myself. Meanwhile I am 
unwilling by keeping silence to leave some of my readers 
under the impression that my outlook orf so large a subject 
does not reach beyond the bounds of the present enquiry. 
This is my reason for noticing the misconceptions to which 
I have referred. I take leave to add that some part of my 
larger plan would probably have been completed before now, 
were it not that out of the ten years which have passed 
since this book was first published nearly eight have been 
spent by me in work of a different kind.

There is a misunderstanding of another sort which I 
feel constrained to set right. But I do so with great reluct
ance, because it compels me to express a measure of dissent 
from the revered friend and master to whom I am under 
the deepest obligations, and who has passed beyond the 
reach of controversy. In an elaborate and learned essay 
on sacrifice (L 9 Annie Sociologiquey Deuxi&me Ann£e, 1897-,  
1898), Messrs. H. Hubert and M. Mauss have represented 
my theory of the slain god *as intended to supplement and 
complete Robertson Smith’s theory of the derivation of 
animal sacrifice in general from a totem sacrament. On 
this I have to say that the two theories are quite inde
pendent of each other. I never assented to my friend's 
theory, and so far as I can remember he never gave me a 
hint that he assented to mine. M y reason for suspending, 
my judgment in regard to his theory was a simple one. 
A t the time when the theory was propounded, and for 
many years afterwards, I knew of no single indubitable case 
of a totem sacrament, that is, of a custom of killing and 
eating the totem animal as a solemn rite. It is true that 
in my Totemism% and again in the present work, I noted a 
few cases (four in all) of solemnly killing a sacred animal 
which, following Robertson Smith, I regarded as probably 
a totem. But none even of these four cases included the



eating of the sacred animal by the worshippers, which was 
an essential part of my friend’s theory, and in regard to all 
of them it was not positively known that the slain animal 
was a totem. Hence as time went on and still no certain 
case of a totem sacrament was reported, I became more and 
more doubtful of the existence of such a practice at all, and 
my doubts had almost hardened into incredulity when the 
long-looked-for rite was discovered by Messrs. Spencer and 
Gillen in, full force among the aborigines of Central Australia, 
whom I for one must consider to be the most primitive 
totem tribes as yet known to us. This discovery I wel
comed as a very striking proof of the sagacity of my 
brilliant friend, whose rapid genius had outstripped our 
slower methods and anticipated what it was reserved for 
subsequent research positively to ascertain. Thus from 
being little more than an ingenious hypothesis the totem 
sacrament has become, at least in my opinion, a well- 
authenticated fact. But from the practice of the rite by a 
single set of tribes it is still a long step to the universal 
practice of it by all totem tribes, and from that again it is 
a still longer stride to the deduction therefrom of animal 
sacrifice in general. These two steps I am not yet pre
pared to take. No one will welcome further evidence of 
the wide prevalence of a totem sacrament more warmly 
than I shall, but until it is forthcoming I shall continue to 
agree with Professor E. B. Tylor that it is unsafe to make 
the custom the base of far-reaching speculations.

To conclude this subject, I will add that the doctrine 
of the universality of totemism, which Messrs. Hubert and 
Mauss have implicitly attributed to me, is one which I have 
never enunciated or assumed, and that, so far as my know
ledge and opinion go, fhe worship of trees and cereals, 
which occupies so large a space in these volumes, is neither 
identical with nor derived from a system of totemism. It 
is possible that further enquiry $nay lead me to regard as
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probable the universality of totemism and the derivation 
from it of sacrifice and of the whole worship both of platits 
and animals. I hold myself ready to follow the evidence 
wherever it may lead ; but in the present state of our know
ledge I consider that to accept these conclusions would be, 
not to follow the evidence, but very seriously to outrun it, 
In thinking so I am happy to be at one with Messrs. Hubert 
and Mauss.

When I am on this theme I may as well say that I am 
by no means prepared to stand by everything in my little 
apprentice work, Totemism. That book was a rough piece 
of pioneering in a field that, till then, had been but little 
explored, and some inferences in it were almost certainly 
too hasty. In particular there was a tendency, perhaps not 
unnatural in the circumstances, to treat as totems, or as 
connected with totemism, things which probably were neither 
the one nor the other. If ever I republish the volume, as 
I hope one day to do, I shall have to retrench it in some 
directions as well as to enlarge it in others.

Such as it is, with all its limitations, which I have tr$ed 
to indicate clearly, and with all its defects, which I leave to 
the critics to discover, I offer my book in its new form as  ̂
a contribution to that still youthful science which seeks to 
trace the growth of human thought and institutions in those 
dark ages which lie beyond the range of history. The , 
progress of that science must needs be slow and painfu]^ for 
the evidence, though clear and abundant on some Aides, 18  ̂
lamentably obscure and scanty on others, so that the cautious 
enquirer is every now and then brought up sharp on the 
edge of some yawning chasm across* which he may be quite 
unable to find a way. A ll he can do in such a case is to 
mark the pitfall plainly on his chart and to hope that others 
in time may be able to fill it up or bridge it over. Y et the 
very difficulty and novelty of the investigation, coupi^  with 
the extent of the intellectual prospect which sudd<|j^f opens
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up before us whenever the mist rises and unfolds the far 
horizon, constitute no small part of its charm. The position 
o f the anthropologist of to-day resembles in some sort the 
position of classical scholars at the revival of learning. To 
these men the rediscovery of ancient literature came like a 
revelation, disclosing to their wondering eyes a splendid 
vision of the antique world, such as the cloistered student 
of the Middle Ages never dreamed of under the gloomy 
shadow of the minster and within the sound of its solemn 
bells. To us moderns a still wider vista is vouchsafed, a 
greater panorama is unrolled by the study which aims at 
bringing home to us the faith and the practice, the hopes 
and the ideals, not of two highly gifted races only, but of all 
mankind, and thus at enabling us to follow the long march, 
the slow and toilsome ascent, of humanity from savagery to 
civilisation. And as the scholar of the Renaissance found 
not merely fresh food for thought but a new field of labour 
in the dusty and faded manuscripts of Greece and Rome, so 
in the mass of materials that is steadily pouring in from 
many sides— from buried cities of remotest antiquity as well 
as from the rudest savages of the desert and the jungle— we 
of to-day must recognise a new province of knowledge which 
will task the energies of generations of students to master. 
The study is still in its rudiments, and what we do now 
will have to be done over again and done better, with fuller 
knofr|6dge and deeper insight, by those who come after us. 
f o  recifr to a metaphor which 1 have already made use of, 
we o f this age are only pioneers hewing lanes and clearings 

"in the forest where others will hereafter sow and reap.
But the comparative study of the beliefs and institutions 

o f mankind is fitted to be much more than a means of satis
fying an enlightened curiosity and o f furnishing materials 
for the researches of the learned. Well handled, it may 
become & powerful instrument to expedite progress if it lays 
bare weak spots in the foundations on which modern



society is built— if it shews that much which we are wont 
to regard as solid rests on the sands of superstition rather 
than on the rock of nature. It is indeed a 'melancholy and 
in some respects thankless task to strike at the foundations 
of beliefs in which, as in a strong tower, the hopes and 
aspirations of humanity through long ages have sought a 
refuge from the storm and stress of life. Y e t sooner or 
later it is inevitable that the battery of the comparative 
method should breach these venerable walls, mantled over 
with the ivy and mosses and wild flowers of a thousand 
tender and sacred associations. A t  present we are only 
dragging the guns into position : they have hardly yet 
begun to speak. The task of building up into fairer and 
more enduring forms the old structures so rudely shattered 
is reserved for other hands, perhaps for other and happier 
ages. W e cannot foresee, we can hardly even gue§s, the 
new forms into which thought and society will run in the 
future. Y et this uncertainty ought not to induce us, from 
any consideration of expediency or regard for antiquity, to 
spare the ancient moulds, however beautiful, when these are 
proved to be out-worn. Whatever comes of it, wherever 
it leads us, we must follow truth alone. It is our only 
guiding star : hoc signo vinces.

T o  a passage in my book it has been objected by a' 
distinguished scholar that the church-bells of Rome cannot 
be heard, even in the stillest weather, on the shores of the 
Lake of Nemi. In acknowledging my blunder and leaving 
it uncorrected, may I plead in extenuation of my obduracy 
the example of an illustrious writer ? In Old Mortality we 
read how a hunted Covenanter, fleeing before Claverhouse's 
dragoons, hears the sullen boom of the kettledrums of th e , 
pursuing cavalry borne to him on the night wind. When 
Scott was taken to task for this description, because the 
drums are not beaten by cavalry at night, he replied in 
effect that he liked to hear the drums sounding there, and
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that he would let them sound on so long as his book might 
last. In the same spirit I make bold to say that by the 
Lake of Nemi I love to hear, if it be only in imagination, 
the distant chiming of the bells of Rome, and I would fain 
believe that their airy music may ring in the ears of my 
readers after it has ceased to vibrate in my own.

J. G. FR A ZER .
Cambridge, 

iHth September 190a!
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C H A P T E R  I

THE KING OF THE WOOD

“  The still glassy lake that sleeps 
Beneath Arte la's trees—

Those trees in whose dim shadow 
The ghastly priest doth reign,

The priest who slew the slayer,
And shall himself be slain.”

M a c a u l a y .

§ I. D iana and Virbius

WHO does not know Turner's picture of the Golden Bough ? The lake 
The scene, suffused with the golden glow of imagination in ofNem1, 
which the divine mind of Turner steeped and transfigured 
even the fairest natural landscape, is a dream-like vision of 
the little woodland lake of Nemi— “ Diana's Mirror," as it was 
called by the ancients. No one who has seen that calm 

, water, lapped in a green hollow of the Alban hills, can ever 
forget it The two characteristic Italian villages which 
slumber on its banks, and the equally Italian palace whose 
terfaced gardeqf descend steeply to the lake, hardly break 

, the stillness and even the solitariness of the scene. Dian 
^herself might still linger by this lonely shore, still haunt 
these woodlands wild.

In antiquity this sylvan landscape was the scene of a its tn̂ e 
strange and recurring tragedy. In order to understand it 

. aright we must try to form in our minds an accurate picture 
of the place where it happened ; for, as we shall see later on, 
a subtle lin.k subsisted between the natural beauty of the 
spot and the dark crimes which uflder the mask of religion * 
were bften perpetrated there, crimes which after the lapse of
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The Alban 
lulls.

The
sanctuary 
of Diana 
Nemo- 
rensis.

sp many ages still lend a touch of melancholy to these quiet 
woods and waters, like a chill breath of autumn on one of 
thpse bright September days “ while not a leaf seems faded.” 

The Alban hills are a fine bold group of volcanic 
mountains which rise abruptly from the Campagna in full 
view of Rome, forming the last spur sent out by the 
Apennines towards the sea. Two of the extinct craters are 
now filled by two beautiful waters, the Alban lake and its 
lesser sister the lake of Nemi. Both lie far below the
monastery-crowned top of Monte Cavo, the summit of the 
range, but yet so high above the plain that standing on 
the rim of the larger crater at Castel Gandolfo, where the 
Popes had their summer palace, you look down on the one 
hand into the Alban lake, and on the other away across the 
Campagna to where, on the western horizon, the sea flashes 
like a broad sheet of burnished gold in the sun.

The lake of Nemi is still as of old embowered in woods, 
where in spring the wild flowers blow as fresh as no doubt 
they did two thousand springs ago. It lies so deep down 
in the old crater that the calm surface of its clear water is 
seldom ruffled by the wind. On all sides but one the banks, 
thickly mantled with luxuriant vegetation, descend steeply to 
the water’s edge. Only on the north a stretch of flat ground 
intervenes between the lake and the foot of the hills. This
was the scene of the tragedy. Here* in the very heart of 
the wooded hills, under the abrupt declivity now crested by 
the village of Nemi, the sylvan goddess Diana had an old 
and famous sanctuary, the resort of pilgrims from all parts 
of Latium. It was known as the sacred grove of Diana 
Nemorensis, that is, Diana of the Wood, qf, perhaps iribre 
exactly, Diana of the Woodland Glade.1 Sometimes the 
lake and grove were called, after the nearest town, the lake

1 Stiictly speaking, nemus is a 
natural opening or glade in a forest. 
Thus Lucan says (Pharsal. i. 453 sq.) 
that the Druids inhabited ** deep glades 
in sacred groves far from the haunts of 
men” (“ nemora alta remotis incolitis 
lucis ” ), as the words are rendered by 
Haskins in his edition, who compares 
Propertius v. 9. 24, “  lucus ubi umbroso 
fccerat orbe nemus,** But commonly 
nemus means no more than a wood or

grove. See for example Lucan, Pharsal, 
iii. 396, “ procumbunt nemora et speh 
liantur robora silvae.** At Nemi the 
sacred grove {lucus) formed part of the 
woodlands {nemus), as we learn from 
Cato, quoted by Priscian, Inst, iv. 21 
(vol. t  p. 129, ed. M. Hertz), "  lucum 
Dianium in nemore A ricino”  etc. As 
to the thick woods of Nemi in antiquity 
see Ovid, Fasti, iii. 263 sq ,; td,x 
Metam, xv. 485.
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and grove of Aricia.1 But the town, the modern Ariccia, 
lay three miles away at the foot of the mountains, and 
separated from the lake by a long and steep deScent. A  
spacious terrace or platform contained the sanctuary. On 
the north and east it was bounded by great retaining walls 
which cut into the hillsides and served to support them. 
Semicircular niches sunk in the walls and faced with columns 
formed a series of chapels, which in modern times have 
yielded a rich harvest of votive offerings. On the side of 
the lake the terrace rested on a mighty wall, over seven 
hundred feet long by thirty feet high, built in triangular 
buttresses, like those which we see in front of the piers of 
bridges to break floating ice. A t present this terrace-wall 
stands back some hundred yards from the lake ; in other 
days its buttresses may have been lapped by the water. 
Compared with the extent of the sacred precinct, the temple 
itself was not large; but its remains prove it to have been 
neatly and solidly built of massive blocks of peperino, and 
adorned with Doric columns of the same material. Elaborate 
cornices of marble and friezes of terra-cotta contributed to 
the outward spleqdour of the edifice, which appears to have 
been further enhanced by tiles of gilt bronze.2

1 Cato, loc. cii. ; Ovid, Fasti, vi. 
7 5 6 ; Statius, Sylvae, iii. 1. 5 6 ; 
Philostratus, Vit. Apollon, iv. 36. A  
loose expression o f Appian (Bellum  
Civile, v. 24) has sometimes given rise 
to the notion that there was a town 
called Nemus. But this is a mistake. 
See E. Desjardins, Essai sur la Topo
graphic du Latium  (Paris, 1854), p. 214, 
and on the other side, A. Borman n, 
A ltitalische Chorqgraphie (Halle, 1852), 
PP; *35

2  The site was excavated in 1885 
and *886 by Sir John Savile Lumley, 
now /Lord Savile, who was then English 
ambassador at Rome. Further excava
tions were conducted in 1886-1888 by 
Signor Luigi Boccanera, and again in 
1895 by Signor Eliseo Borghi. See 

N otizie degli Scavi, 1885, pp. 159 sq., 
192 $q*> 2*7 sq,f 254 sq.% 3*7-321, 
344, 428 sq, 9 478 sq. / id. 1887, pp. 
*3-25* 120 sq.t 195-198; id. 1888* 
pp. 193 sq., 39* *0 .* id. 1889, pp.

20-22 ; id. 1895, PP* 106-108, 206, 
232, 324, 424-438; Bulletino del- 
!  Instituto d i Corrispondenza Archeo- 
logica, 1885, pp. 149-157, 225-242; 
R. Lanciani, in the Athenaeum, 
October 10, 1885, pp. 477 sq. ; R . P. 
Pullan, in Archaeologia: MiscellaneouS 
Tracts relating to A ntiquity, 1. (1887) 
pp. 58-65; O. Rossbacb, in Verhand- 
lungen der vierzigsten Versammlung 
deutscker Philologcn und Schulmhnner 
in  Gorlitz (Leipsic, 1890), pp. 147* 
164 5 G. H. Wallis, Illustrated Cata
logue o f Classical Antiquities from  the 
Site o f the Temple o f Diana9 N em i, 
Italy  (preface dated 1893). The 
temple measured 30 metres in length 
by 15.90 in breadth (Notizie degli 
Scavi, 1885, P- 193)* h  had columns 
on either side of the pronaos (Vitruvius, 
iv. 7; 4). A  few votive offerings found 
on the site in earlier times are described 
in Graevius’s Thesaurus Antiquitatum  
Romanarum, xii. col. 752-757*
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The great wealth and popularity of the sanctuary in 
antiquity are attested by ancient writers as well as by 
the remains which have come to light in modern times. 
In the civil war its sacred treasures went to replenish the 
empty coffers of Octavian,1 who well understood the useful 
art of thus securing the divine assistance, if not the divine 
blessing, for the furtherance of his ends. But we are not 
told that he treated Diana on this occasion as civilly as his 
divine uncle Julius Caesar once treated Capitoline Jupiter 
himself, borrowing three thousand' pounds* weight of solid 
gold from the god, and scrupulously paying him back with 
the same weight of gilt copper.2 However, the sanctuary at 
Nemi recovered from this drain on its resources, for two 
centuries later it was still reputed one of the richest in 
Italy.8 Ovid has described the walls hung with, fillets and 
commemorative tablets ;4 and the abundance of cheap votive 
offerings and copper coins, which the site has yielded in our 
own day, speaks volumes for the piety and numbers, if not 
for the opulence and liberality, of the worshippers. Swarms 
of beggars used to stream forth daily from the slums of 
Aricia and take their stand on the long slope up which 
the labouring horses dragged well-to-do pilgrims to the 
shrine; and According to the response which their whines 
and importunities met with they blew kisses or hissed curses 
after the carriages as they swept rapidly down hill again.5

For the inscriptions of Nemi and 
Aricia see Corpus Inscriptionum Loti- 
narum, xiv. Nos. 2156-2226, 4x80- 
4210, 4268 *4275a; W. Henzen, in 
Hermes, vi. (1872) pp. 6-135 G. 
Tomassetti, in Museo Italiano di A nti• 
chith Classica, ii. (1888) coll. 481 sqq. 
Among these inscriptions the many 
dedications to Diana serve to identify 
the site beyond a doubt. The evidence 
of ancient writers is collected by Clu- 
verius, Italia Antiqua, ii. pp. 920- 
935. See also H. Nissen, Italische 
Landeskunde, i i  (Berlin, 1902) pp. 
588-592 5 and for the topography, Sir 
W. Cell, The Topography of Rome and 
its Vicinity (London, 1834), i. pp. 
182-191, ii. pp. 112*117.

1 Appian, Bcllum Civile, v. 24.
8 Suetonius, DtvusJulius, 54, Serv

ing his own gods thus, he naturally 
felt, no, compunction at relieving the 
barbarous Gaulish gods of their little 
savings (Suetonius, #.).

8 Appian, loc. cit, ^
4 Fasti, iii. 267 sq.
8 Tuvenalf*So/. iv. ^17 sq. ; Persius, 

Sat, Vi. 56, with the scholiast’s note 5 
Martial, Epigr, ii. 19. 3, xii. 32. 10. 
Persius calls this part of the road the 
slope of Virbius. Juvenal and Martial 
call it the Arician slope. But the 
former was probably the correct name, 
for at J*ome also there was a 
“ slope of Virbius” on the Esquiline, 
near a sanctuary of Diana (Livy, i. 48. 
6). The double coincidence with 
Aricia is probably significant, as has 
been acutely pointed out by Mr. A. B. 
Cook {Classical Review, zvh (1902)
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Even peoples and potentates of the East did homage to the 
lady of the lake by setting up monuments in her sanctuary; 
and within the precinct stood shrines of the * Egyptian 
goddesses Isis and Bubastis, with a store of gorgeous 
jewellery.1

The retirement of the spot and the beauty of the land- Roman 

scape naturally tempted some of the luxurious Roman Nemi*1 
nobles to fix their summer residences by the lake.2 Here 
Lucius Caesar had a house to which, on a day in early 
summer, only two months after the murder of his illustrious 
namesake, he invited Cicero to meet the assassin Brutus.3 
The emperors themselves appear to have been partial to #a 
retreat where they could find repose from the cares of state 
and the bustle of the great city in the fresh air of the lake 
and the stillness of the woods. Here Julius Caesar built 
himself a costly villa, but pulled it down because it was not 
to his mind.4 Here Caligula had two magnificent barges, 
or rather floating palaces, launched for him on the lake;6 
and it was while dallying in the woods of Nemi that the 
sluggard Vitellius received the tidings of revolt which woke 
him from his dream of pleasure and called him to arms.3 
Vespasian had a monument dedicated to his honour in the

!>. 380, n. 3). We shall return to this 
later on. As to Virbius, we shall hear 
more of him presently.

1 W. Henzen, in Hermes, vi. (1872) 
pp. 6-12; Corpus Jnscriptionum Lati- 
narum, xiv., Nos. 2215, 2216, 22x8.

2 At the place called S. Maria, in
the commune of Nemi, there have been 
found remains of a magnificent villa of 
the first or second century, built in 
terraces just .above the lake and
adorned with variegated marbles,
frescoes, and works of art. See
Notieie degli Scavi, 1888, pp. 194-
196, 393 sq, .The place is near the 
month of the andent emissary, below 
the village of Genzanp $ the vineyards 
beside the lake are here Uttered with 
fragments of fine marbles. In January 
1901 I visited the site in the company 
of Mr. St. Chur Baddeley, who has 
kindly famished me with some notes 
on the subject

* Cicero, A d  Attuum , xv. 4. 5.

4 Suetonius, Divus Julius, 46. 
From a letter of Cicero to Atticus 
(vi. x. 25) we infer that the house was 
building in 50 B.c.

5 Some of the timbers and fittings of
these vessels were fished up from the 
bottom of the lake in 1895. Especially 
remarkable are the beautiful bronze 
heads of lions and wolves with moor
ing-rings in their mouths. Caligula’s 
name (c . caksaris . avg  . Ger
man ic i) is stamped on the leaden 
water-pipes, and the style of the bronzes 
is that of the first century. See 
Notieie degli Seem, 1895, pp. 361-396, 
461-474; J. C. G. Boot, in Verslagm 
en Medcdcclingtn der kon.Akademie van 
IVetmscAappen, Afdeeling Letterkunde, 
IIL Reeks, x ii deel (Amsterdam, 
t&9 $% pp. 278-285; R. Lanciani, 
New Tales of Old Rome (London,- 
1901$ pp. 205-214. ^

•  jftufitus, Histor. ill. 36.
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grow by the senate and people of Aricia: Trajan con
descended to fill the chief magistracy of the town ; and 
Hadrian Indulged his taste for architecture by restoring a 
structure which had been erected in the precinct by a prince 
of the royal house of Parthia.1

Such, then, was the sanctuary of Diana at Nemi, a 
fitting home for the “ mistress of mountains, and forests 
green, and lonely glades, and sounding rivers,” as Catullus 
calls her.2 Multitudes of her statuettes, appropriately clad 
in the short tunic and high buskins of a huntress, with the 
quiver slung over her shoulder, have been found on the 
spot Some of them represent her with her bow in her 
hand or her hound at her side.8 Bronze and iron spears, 
and images of stags and hinds, discovered within the pre
cinct,4 may have been offerings of huntsmen to the huntress 
goddess for success in the chase. Similarly the bronze 
tridents, which have also come to light at Nemi, were 
perhaps presented by fishermen who had speared fish in the 
lake, or maybe by hunters who had stabbed boars in the 
forest.6 The wild boar was still hunted in Italy down 
to the end of the first century of our era ; for the younger 
Pliny tells us how, with his usual charming affectation, he 
sat meditating and reading by the nets, while three fine 
boars. fell into them.6 Indeed, some fourteen-hundred 
years later boar-hunting was a favourite pastime of Pope

1 Corpus Inscriptionum Latinarum, 
xiv., Nos. 2213, 2216, 4191. Hadrian 
also had a monument in the grove dedi
cated to him by the senate and people 
of Aricia {Notizie degli Scavi, 1895, 
pp. 430 sq.). A  bust of Caesar and a 
statue of Tiberius have been found on 
the spot. See G. H. Wallis, Illus
trated Catalogue, p. 3 1 ;  O. Rossbach, 
in Verk andlungen der vierzig. Ver- 
samml. aeutscker Philologen, p. 159.

2 Catullus* xxxiv. 9 sqq.
2 BuUetino dell 9 Instituto di Corri- 

spondenza Arckeologica, 1885, PP* 22  ̂
sq.y Notizie degli Scavi, 1887, pp. 24, 
195; id. 1888, p. 393; O. Ross
bach, in Verhandl. d. vierzig. Ver- 
summl. deutscher Philologen, pp. 150 
note, 161 ; G. H. Wallis, Illustrated 
Catalogue, pp. 4, 15, 34 sq.

4 Notizie degli Scavi, 1887, p. 195;

id. 1888, p. 393 ; Bulletino di Carr. 
Archeol. 1885, p. 2305 O. Rossbach, 
op. cit., pp. 150 note, 151 note, 163;
G. H. Wallis, Illustrated Catalogue, 
pp. 35, 40, Greek hunters dedicated 
spears and javelins to Pan (Antkolqgia 
Palatina, vi. 57, 177). Compare W.
H. D. Rouse, Greek Votive Offerings 
(Cambridge, 1902), p. 71.

* W. Helbig, in Bulletino dell9 Inst, 
di Corr. Archeol. 1885, pp. 231 sq. ; 
Notizie degli Scavi, 1887, p. 195 5 id. 
1888, p. 393. Helbig observes that 
the ancients sometimes used tridents in 
boar-hunts.

6 Pliny, Epist. i. 6. In the second 
century of our era the mountains and 
oak woods of Greece harboured num
bers of wild boars. See Pausanias, i. 
32. 1, iii. 20. 4, v. 6. 6, vii. 26. 10, 
viii. 23. 9, ix. 23. 7.
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Leo the Tenth.1 * * A frieze of painted reliefs in terra-cotta, 
which was found in the sanctuary at Nemi, and may 
have adorned Diana’s temple, portrays the goddess in 
the character of what is called the Asiatic Artemis, with 
wings sprouting from her waist and a lion resting its paws 
on each of her shoulders* A few rude images of cows, 
oxen, horses, and pigs dug up on the site may perhaps 
indicate that Diana was here worshipped as the patroness Diana 
of domestic animals as well as of the wild creatures of thdJJJ^j^ 
wood.8 In like manner her Greek counterpart Artemis was of cattle, 
a goddess not only of game but of herds. Thus her 
sanctuary in the highlands of north-western Arcadia, between 
Clitor and Cynaethae, owned sacred cattle which were driven 
off by Aetolian freebooters on one of their forays.4 * When 
Xenophon returned from the wars and settled on his estate 
among the wooded hills and green meadows of the rich 
valley through which the Alpheus flows past Olympia, he 
dedicated to Artemis a little temple on the model of her 
great temple at Ephesus, surrounded it with a grove of all 
kinds of fruit-trees, and endowed it not only with a chase 
but also with a sacred pasture. The chase abounded in 
fish and game of all sorts, and the pasture sufficed to rear 
swine, goats, qxen, and horses ; and on her yearly festival 
the pious soldier sacrificed to the goddess a tithe both of 
the cattle from the sacred pasture and of the game from 
the sacred chase.6 Again, the people of Hyampolis in 
Phocis worshipped Artemis and thought that no cattle 
throve like those which they dedicated to her.6 Perhaps 
then the images of cattle found in Diana’s precinct at Nemi 
wete offered to her by herdsmen to ensure her blessing on 
their herds. In Catholic Germany at the present time the Analogy at 
great patron of cattle, horses, and pigs is St. Leonhard, and 
models of cattle, horses, and pigs are dedicated to him, some- Germany, 
times in order to ensure the health and increase of the flocks 
and herds through the coming year, sometimes in order to

1 W. Roscoe, Life and Pontificate
of Leo the Tenth? iv. 376.

* O. Rossbach, op. cit. pp. 157 sq .;
G. H. Wallis, Illustrated Catalogue,
PP* 3> 31* with the plate facing p. 43.

* BulUHno delP Inst. di Corr.

A reheat i8$s, p. 153 > G. H. Wallis, 
Illustrated Catalogue, p. 33.

4 Polybius, Hist. iv. 18 and 19.
4 Xenophon, Anabasis, v. 3. 4-13.
• ftllis&ntas, x. 35, 7.
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obtain the recovery of sick animals,1 * * And, curiously enough, 
like Diana of Aricia, St. Leonhard is also expected to help 
women fa travail and to bless barren wives with offspring.* 
Nor do these points exhaust the analogy between S t 
Leonard and Diana of Aricia; for likl the goddess the 
saint heals the sick; he is the patron of prisoners, as she 
was of runaway slaves; and his shrines, like hers, enjoyed 
the right of asylum.8 ’ * .

So to the last, in spite of a few villas peeping out here 
and there from among the trees, Nemi seems to have re
mained in some sense an image of what Italy had been in 
the far-off days when the land was still sparsely peopled 
with tribes of savage hunters or wandering herdsmen, when 
the beechwoods and oakwoods, with their deciduous foliage, 
reddening in autumn and bare in winter, had not yet begun, 
under the hand of man, to yield to the evergreens of the 
south, the laurel, the olive, the cypress, and the oleander, 
still less to those intruders of a later age, which nowadays 
we are apt to think of as characteristically Italian, the 
lemon and the orange.4 * * *

However, it was not merely in its natural surroundings 
that this ancient shrine of the sylvan goddess continued to 
be a type or miniature of the past. Down to the decline of 
Rome a custom was observed there which seems to trans
port us at once from civilisation to savagery. In the 
sacred grove there grew a certain tree round which at any 
time of the day, and probably far into the night, a grim 
figure might be seen to prowl. In his hand he carried a 
drawn sword, and he kept peering warily about him as if

1 R. Andree, Votive und Weike- 
gaben des Katkolischen Volks in Siid- 
deutsckland (Brunswick, 1904), pp. 
37« 50, 152 W -

* R. Andree, op. (it. p. 41.
8 R. Andree, op. (it. pp. 41-50.
4 See V. Hehn, Kulturpflanten und

Haustiere in threw iibergang aus
Asien7 (Berlin, 1902), pp. 520 sq. :
“ In the course of history the flora 
of the Italian peninsula assumed more 
and more a southern character. When
the first Greeks landed in lower Italy 
the forests consisted predominantly of

deciduous trees, the beeches reached 
lower down than now, when they are 
confined to the highest mountain 
regions. Centuries later in the land
scapes on the walls of Pompeii we see 
nothing but evergreen trees, the Lauras 
nobilis, the olive, the cypress, the 
oleander; in the latest times of the 
empire and in the Middle Ages the 
lemon-trees and orange-trees appear, 
and since the discovery of America 
the magnolias, the agaves, and the 
Indian figs. There can be no question 
that this revolution has been wrought 
mainly by the hand of man.**



DIANA AND VIRBIUS 9

at every Instant he expected to be set upon by an enemy.1 
He was a priest'and a murderer; and the man for whom 
he looked was "sooner or later to murder him and hold the 
priesthood in his stead. Such was the rule of the sanctuary.
A  candidate for the priesthood could only succeed to office 
by slaying the priest, and having slain him* he retained 
office till he was himself slain by a stronger or a craftier.
>’•* The; post which he held by this precarious tenure carried The priest 

with it the title of king; but surely no crowned head ever ^slayer, 
lay uneasier, or was visited by more evil d̂reams, than his.
For year in year out, in summer and winter, in fair weather 
and in foul, he had to keep his lonely watch, and whenever 
he snatched a troubled slumber it was at the peril of his life.
The least relaxation of his vigilance, the smallest abatement 
of his strength of limb or skill of fence, put him in jeopardy ; 
grey hairs might seal his death-warrant. His eyes probably 
acquired that restless, watchful look which, among the 
Esquimaux of Bering Strait, is said to betray infallibly 
the shedder of blood ; for with that people revenge is a 
sacred duty, and the manslayer carries his life in his hand.2 
To gentle and pious pilgrims at the shrine the sight of 
him might well seem to darken the fair landscape, as 
when a cloud suddenly blots the sun on a bright day. The 
dreamy blue of Italian skies, the dappled shade of summer 
woods, and the sparkle of waves in the sun, can have accorded 
but ill with that stern and sinister figure. Rather we picture 
to ourselves the scene as it may have been witnessed by a 
belated wayfarer on one of those wild autumn nights when 
the dead leaves are falling thick, and the winds seem to 
sin§f the dirge of the dying year. It is a sombre picture, 
set to melancholy ipusic— the background of forest shewing 
black and jagged against a lowering and stormy sky, the 
sighing of the wind in the branches, the rustle of the 
withered leaves under foot, the lapping of the cold water 
on the shore, and in the foreground, pacing to and fro, now 
in twilight and now in gloom, a dark figure with a glitter

 ̂ ofr ianw del, vepwKov&p * E. W. Nelson, “  The Eskimo
r&t torloiffw, trotfiot dfidvecdai, is about Bering Strait,”  Eighteenth 
Strabo’s description (v. 3. 12), who Annual Retort of the Bureau of 
may have seen him “  pacing there Amerietm Ethnology, Part L  (Wash- 
alone.”  ington, 1899) p. 293.
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of steel at the shoulder whenever the pale moon, riding 
clear of the cloud-rack, peers down at him through the 
matted boughs.

The strange rule of this priesthood has no parallel in 
classical antiquity, and cannot be explained from it. To find 
an explanation we must go farther afield. No one will 
probably deny that such a custom savours of a barbarous 
age, and, surviving into imperial times, stands* out in striking 
isolation from the polished Italian society of the day, like a 
primaeval rock rising from a smooth-shaven lawn. It is the 
very rudeness and barbarity of the custom which allow us a 
hope of explaining it. For recent researches into the early 
history of man have revealed the essential similarity with 
which, under many superficial differences, the human mind 
has elaborated its first crude philosophy of life. Accordingly, 
if we can shew that a barbarous custom, like that of the 
priesthood of Nemi, has existed elsewhere ;' if we can detect 
the motives which led to its institution ; if we can prove that 
these motives have operated widely, perhaps universally, in 
human society, producing in varied circumstances a variety 
of institutions specifically different but generically alike; if 
we can shew, lastly, that these very motives, with some of 
their derivative institutions, were actually at work in classical 
antiquity ; then we may fairly infer that at a remoter age the 
same motives gave birth to the priesthood of Nemi. Such 
an inference, in default of direct evidence as to how the priest
hood did actually arise, can never amount to ^demonstration. 
But it will be more or less probable according to the degree 
of completeness with which it fulfils the conditions I have 
indicated. The object of this book is, by meeting these 
conditions, to offer a fairly probable explanation of the 
priesthood of Nemi.

I begin by setting forth the few facts and legends which 
have come down to us on the subject According to one 
story the worship of Diana at Nemi was instituted by Orestes, 
who, after killing Thoas, King of the Tauric Chersonese (the 
Crimea), fled with his sister to Italy, bringing with him the 
image of the Tauric Diana hidden in a faggot of sticks. 
After his death his bones were transported from Aricia to 
Rome and buried in front of the temple of Saturn, on the
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Capitoline slope, beside the temple of Concord, The bloody 
ritual which legend ascribed to the Tauric Diana is familiar 
to classical readers ; it is said that every stranger who landed 
on the shore was sacrificed on her altar. But transported 
to Italy, the rite assumed a milder form. Within the sanc
tuary at Nemi grew a certain tree of which no branch might 
be broken. Only a runaway slave was allowed to break off, 
if he could, one of its boughs. Success in the attempt The Kiog 
entitled him to fight the priest in single combat, and if he 
slew him he reigned in his stead with the title of King of 
the Wood (Rex Nemorensis). According to the public 
opinion of the ancients the fateful branch was that Golden 
Bough which, at the Sibyl’s bidding, Aeneas plucked before 
he essayed the perilous journey to the world of the dead.
The flight of the slave represented, it was said, the flight of 
Orestes; his combat with the priest was a reminiscence of 
the human sacrifices once offered to the Tauric Diana. This 
rule of succession by the sword was observed down to 
imperial times ; for amongst his other freaks Caligula, think
ing that the priest of Nemi had held office too long, hired 
a more stalwart ruffian to slay him ; and a Greek traveller, 
who visited Italy in the age of the Antonines, remarks that 
down to his time the priesthood was still the prize of victory 
in a single combat.1

1 Servius on Virgil, Aen. vi. 136, 
“  Licet de hoc ramo hi qui de sacris 
Proserpina* scripsisse dicuniur, quid- 
dam esse mystuum adfirmenty pub lie a 
tamen opinio hoc habet. Orestes post 
occisum regem Thoantem”  etc. ; id, on 
Virgi^ Aen. ii. 116 ; Valerius Flaccus, 
Argonaut* ii. 304 sq. ; Strabo, v. 3. 
1 2 ; Pausanias, ii. 27. 4 ;  Solinus, ii. 
11?  Suetonius, Caligula, 35. The 
custom of breaking the branch, and its 
supposed connexion with the Golden 
Bough of Virgil, are recorded by Ser
vius alone (on Virgil, Am . vi. 136). 
For the title “  King of the Wood ” see 
Suetonius, L cl; and compare Statius, 
Sylv. iii. 1. 55 sq.—
**Jamque dies aderat, profugis cum 

regibus aptum
Fumed Aricinum Triviae nemus ” ; 

Ovid, Fasli, iii, 271 sq.—

“  Regna tenmt fortesque manu, pedi- 
basque fugaces ;

E t perit exemplo postmodo quisque 
* suo '*;

Ars am. i. 259 sq.—

** Ecce suburbanae templum nemorale 
Diana*,

Partaque per gladios regna nocente 
manu **;

Valerius Flaccus, Argon, ii. 304
“  Jam nemus Egeriaetjam te cict alius 

at alba
Juppiter et soli non mitts Aricia 

regi."
An archaic Greek relief, found in 1791 
near the outlet of the lake, in the Valle- 
riccia, has been sometimes thought to 
portray the combat between a priest 
and a candidate for the office. But



fr^ 13 THE KING OF THE WOOD CHAP.

Oiki. > s> O f the worship of Diana at Nemi some leading features 
oTtbe* can still be made out From the votive offerings which have 
warship of been found on the site, it appears that she was conceived of 
Nemi! ** especially as a huntress, and further as blessing men and 

women with offspring, and granting expectant mothers an 
import- easy delivery.1 Again, fire seems to have played a foremost 
?nherf firC ^art *n ker r*tual* For during her annual festival, held on 
ritual the thirteenth of August, at the hottest time of the year, her 

grove shone with a multitude of torches, whose ruddy glare was 
reflected by the lake ; and throughout the length and breadth 
of Italy the day was kept with holy rites at every domestic 
hearth.2 Bronze statuettes found in her precinct represent 
the goddess herself holding a torch in her raised right hand ;8 
and women whose prayers had been heard by her came 
crowned with wreaths and bearing lighted torches to the 
sanctuary in fulfilment of their vows* Some one unknown

the subject is rather the murder of 
Aegisthus by Orestes in presence of 
Clytaemnestra and Electra. See Sir 
W. Gell, Topography of Rome, ii. 1x6 
sq. ; O. Jahn, in Archaologische Zei- 
tung, vii. (1849) coll. 113-118; Bau- 
meister’s Denkmdler\ p. 1112; O. Ross- 
bach, op. cit. pp. 148 sq. ; R. Lanciani, 
New Tales o f Old Home, p. 204.

1 Thus there have been found many 
models of the organs of generation, 
both male and female, including 
wombs 5 figures of women with infants 
on their laps or on their arms; and 
couples seated side by side, the woman 
pregnant or carrying a child. See 
Bulletino delV Inst. di Corrisp. Archeo- 
logical 1885, pp. 183 sq. 5 Notizie degli 
Scam, 1885, pp. 160, 254; id. 1895, 
p. 424; O. Rossbach, op. cit. p. 160; 
G. H. Wallis, Illustrated Catalogue, 
pp. 4, 15, 17. Another group repre
sents a woman just after delivery, sup
ported by the midwife, who holds the 
child in her lap. See Graevius, The
saurus Antiquitatum Romanarumy xii. 
col. 808. As to the huntress Diana, 
see above, p. 6.

2 Statius, Syhae, iii. 1. 52-60; 
Gratius Faliscus, Cynegeticon, i. 484 sq. 
As to the date we know from the 
calendars (W. Warde Fowler, The 
Roman Festivals of the Republict p.

198) and from Festus (p. 343 ed. 
Mtlller; compare Plutarch, Quaest. 
Rom. 100) that the festival of Diana 
on the Aventine at Rome fell on 
the Ides, that is, the 13th of August 
Further, the Ides of August was held 
as the birthday of Diana at Lanuvium 
(Corpus Inscriptionum Latinarum, xiv., 
No. 2 112; G. Wilmanns, Exempla 
Inscriptionum Latinarum, No. 319; 
C. G. Bruns, Fontes Juris Romani>7 ed. 
O. Gradenwitz, p. 389 ; H . Dessau, In- 
scriptiones Latinae Selectae9 No. 7212). 
Moreover, Martial (xii. 67. 2) and 
Auspnius (De ftr iis  Romanis, 5 sq9̂  
speak of the Ides of August *as Diana's 
day. Hence we may safely conclude 
that the Hecateias idus which $tatius 
(l.c.) mentions as the date of the fes
tival of Diana at Nemi were no other 
than the Ides of August, all the more 
that the poet describes the time as the 
hottest of the year. Compare G. 
Wissowa, Religion und Kultus der 
Romer (Munich, 1902), p. 201.

2 O. Rossbach, op. cit. pp. 150 note, 
161. A  coin of P. Clodius Turrinus 
(43 B.C.) portrays Diana with a long 
torch in either hand. See E. Babelon, 
Monnaies de la Ripublique Remains 
(Paris, 1885), i. 355.

4 Ovid, Fastif iii. 269 sq. 5 Proper
tius, iii. 24. (30) 9 sq.t ed, Paley.
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dedicated a perpetually burning lamp in a little shrine at 
Nemi for the safety of the Emperor Claudius and his family.1 
The terra-cotta lamps which have been discovered in the 
grove2 * may perhaps have served a like purpose for humbler 
persons. If so, the analogy of the custom to the Catholic 
practice of dedicating holy candles in churches would be 
obvious.8 Further, the title of Vesta borne by Diana at Diana as 
Nemi4 * points clearly to the ̂ maintenance of a perpetual VeRta' 
holy fire in her sanctuary. A large circular basement at 
the north-east corner of the temple, raised on three steps and 
bearing traces of a mosaic pavement, probably supported a 
round temple of Diana in her character of Vesta, like the 
round temple of Vesta in the Roman Forum.6 Here the 
sacred fire would seem to have been tended by Vestal 
Virgins, for the head of a Vestal in terra-cotta was found on 
the spot,® and the worship of a perpetual fire, cared for by 
holy maidens, appears to have been common in Latium 
from the earliest to the latest times.7 Thus we know that 
among the ruins of Alba the Vestal fire was kept burning 
by Vestal Virgins, bound to strict chastity, until the end 
of the fourth century of our era.8 There were Vestals at

1 Notizii degli Scavi, 1888, p. 193
sq ,; O. Rossbach, op. cit. p. 164.

* Bulletino delP Inst. di Corrisp.
Archcologica, 1885, p. 157 j Notizie 
degli Scavi, 1888, p. 393; G. H. 
Wallis, Illustrated Catalogue, pp. 24-26.

8 On the dedication of burning lamps 
and candles in antiquity, see M. P. 
Nilsson, Griechische Feste (Leipsic,
1906), p. 345, note 5. As to the de
rivation of the Catholic from the old 
heathen custom, see R. Andree, Votive 
und Weikcgaben des Katholisch.cn Volks 
in Siiddeutsckland (Brunswick, 1904), 
p. 77-

0 Corpus Inscriptionum LcUinarum, 
xiv., No. 2213 ; G. Wilmanns, Exem- 
pla Inscriptionum Latinarum, No. 
1767; H. Dessau, Inscriptions Latinac 
Selector No. 3243.

• Notizic degli Scorn, 1885, p. 478; 
O. Rossbach, op. cit. p. 158; G. H. 
Wallis, Illustrated Catalogue, pp. 9 sq. 
The true character of this circular 
basement was first pointed out by Mr. 
A, B, Cook (Classical Review, xvi.

(1902) p. 376). Previous writers had 
taken it for an altar or a pedestal. 
But the mosaic pavement and the 
bases of two columns which were 
found in position on it exclude the 
hypothesis of an altar and cannot easily 
be reconciled with that of a pedestal, 
for which, moreover, it appears to be too 
large. A  rain-water gutter runs round 
it and then extends in the direction of 
the larger temple. As to the temple * 
of Vesta at Rome see J. H. Middleton, 
The Remains of Ancient Rome, i. 
297 sq .; O. Richter, Topographic der 
Siadt Rom2 (Munich, 1902), pp. 88 
sq .; G. Boni, in Notitie degli Scavi, 
May 1900, pp. 159 sqq.

6 G. H. Wallis, Illustrated Cata
logue, p. 30.

7 J. Marquardt, Rbmische Staatsver- 
wallung, iiL* 336*

0 Juvenal, iv. 60 sq .; Asconius, 
In Milonianam, p. 35, ed. Kiesse- 
ling and Schoell; Symmachus, Epist,
ix. 128 and 129 (Migne's Patrologia 
Latina, *viii col. 355) j Corpus X*.
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Diana's 
festival on 
August 13 
converted 
by the 
Christian 
Church 
into the 
festival 
of the
Assumption 
of the 
Virgin on 
August 15,

Titnar1 and doubtless also at Lavinium, for the Roman 
consuls, praetors, and dictators had to sacrifice to Vesta at 
that ancient city when they entered on or laid down their 
office.2

At her annual festival, which, as we have just seen, was 
celebrated all over Italy on the thirteenth of August, hunting 
dogs were crowned and wild beasts were not molested; 
young people went through 9. purificatory ceremony in her 
honour; wine was brought forth, and the feast consisted of 
a kid, cakes served piping hot on plates of leaves, arid apples 
still hanging in clusters on the boughs.8 The Christian 
Church appears to have sanctified this great festival of the 
virgin goddess by adroitly converting it into the festival of 
the Assumption of the Blessed Virgin on the fifteenth of 
August.4 The discrepancy of two days between tile dates 
of the festivals is not a fatal argument against their identity; 
for a similar displacement of two days occurs in the case 
of S t George’s festival on the twenty-third of April, which 
is probably identical with the ancient Roman festival of 
the Parilia on April twenty-first.5 On the reasons which 
prompted this conversion of the festival of the Virgin Diana 
into the festival of the Virgin Mary, some light is thrown 
by a passage in the Syriac text of The Departure o f My 
Lady Mary from this World, which runs thus: “ And the 
apostles also ordered that there should be a commemoration 
of the blessed one on the thirteenth of Ab [that is, August; 
another MS. reads the 15th of Ab], on account of the vines 
bearing bunches (of grapes), and on account of the trees 
bearing fruit, that clouds of hail, bearing stones of wrath, 
might not come, and the trees be broken, and their frtiits, 
and the vines with their clusters.” 6 l^ere the festival of
scriptionum Latinarum, vi., No. 2172, 
xiv., No. 4120; Wilmanns, Exempla 
Inscriptionum Latinarum, No. 1750. 
The Alban Vestals gave evidence at 
Milo's trial in 52 B.C. (Asconiu$, ; 
one of them was tried for breaking her 
vow of chastity late in the fourth cen
tury a .d . (Symmachus, /.*.).

1 Corpus Inscriptionum Latinarum, 
xiv., Nos. 3677, 3679.

* Servius on Virgil, Aen. ii. 296; 
Macrobius, Saturn, iii. 4. 11.

8 Statius, Sylvae, iii. 1. 55 sqq. ; 
Gratius Faliscus, Cynegeticon, L 483- 
492«

4 J. Rendel Harris, The Annotators 
of the Codex Berne (London, 1901), 
pp. 93.102.

6 See below, vol. ii. pp. 324 sqq.
6 Journal of Sacred Literature and 

Biblical Record, New Series, vii. 
(London, 1S65),' “ The Departure of 
my Lady Mary from this World,” p. 
153. The Greek original of the treatise
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the Assumption of the Virgin is definitely said to have been The Virgin 

fixed on the thirteenth or fifteenth of Augustrfor the sake JJJJ* lo 
of protecting the ripening grapes and other fruits. Similarly have suc- 
in the Arabic text of the apocryphal work On the Passing 
o f the Blessed Virgin Mary, which is attributed to theand Diftoa 
Apostle John, there occurs the following passage: “ Also patroness 
a festival in her honour was instituted on the fifteenth day °,f ̂  
of the month Ab [that is, August], which is the day of her 
passing from this world, the day on which the miracles 
were performed, and the time when the fruits of trees are 
ripening.” 1 Further, in the calendars of the Syrian Church 
the fifteenth of August is repeatedly designated as the festival 
of the Mother of God “ for the vines ” ;2 and to this day 
in Greece the ripening grapes and other fruits are brought 
to the ehurches to be blest by the priests on the fifteenth 
of August.8 Now we hear of vineyards and plantations 
dedicated to Artemis, fruits offered to her, and her temple 
standing in an orchard.4 Hence we may conjecture that 
her Italian sister Diana was also revered as a patroness of 
vines and fruit-trees, and that on the thirteenth of August the

was discovered by Tischendorf. This 
passage was kindly indicated to me by 
my Warned friend Mr. J. Kendel Harris. 
He writes to m e: «* In these late 
Syrian calendars the festivals are simply 
taken over from the Greek and Roman 
calendars without any adjustment at 
all, as a study of the detailed saints’ 
days shows.”

1 Johanni Apostoli de transitu Beatae 
Mariae Virginis Liber: ex recensione 
et cum interpretatione Maximillani 
EngeA (Elberfeldae, 1854), pp. 101, 
103. This and the preceding passage 
are both cited by the late Prof. E. 
Lucius in his book Die Anfdnge des 
Heiligenkultes in derch rist lichen Kirche 
(Tubingen, 1904), pp. 488 sq.f 521. 
From them and from the entries in the 
Syrian calendars (see the next note), 
Lucius rightly inferred that the Assump
tion of the Virgin Mary had been 
assigned by the Church to the 15th 
of August with reference to the ripen
ing of the grapes and other fruits, and 
that the Christian festival replaced an 
old heathen festival of first-fruits, which

must have been held about the same 
time. But he appears to have over
looked the occurrence of Diana’s festival 
on the 13 th of August.

2 N. Nilles, Kalendarium Manuals 
utriusque Ecclesiae Orientalis et Occi- 
dmtalis2 (Innsbruck, 1896-7), i. pp. 
249, 480. Professor Nilles compares 
the blessing of the herbs {Krautweihe), 
which still takes place in* various parts 
of German-speaking lands on August 
15th for the purpose of defeating the 
charms of witches.

8 B. Schmidt, Das Volksleben der 
Neugriechen (Leipsic, 1871), p. 58. 
My learned friend Dr. W. H. D. 
Rouse, who is well acquainted with 
Greece, both ancient and modern, gave 
me similar information.

4 Pauly-Wissowa, Real-Encychp. d. 
class. Wissenschafien,, it  1342 ; Pau- 
sanias, vii. 18. 12; Xenophon, Ana
basis, v. 3. 12. On.the other hand 
the very sight of the image of Artemis 
at Fellene was said to render trees 
barren and to blight the fruits of the 
earth. See Plutarch, Aratus, 32.
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owners of vineyards and orchards paid their respects to her 
at Nemi along with other classes of the community. We 
have just seen that wine and apples still hanging on the 
boughs formed part of the festal cheer on that d ay; in an 
ancient fresco found at Ostia a statue of Diana is depicted 
in company with a procession of children, some of whom 
bear clusters of grapes ;1 and in a series of gems the goddess, 
is represented with a branch of fruit in one hand and a cup, 
which is sometimes full of fruit, in the other.2 * Catullus, 
too, tells us that Diana filled the husbandman’s barns with a 
bounteous harvest.8 In some parts of Italy and Sicily the 
day of the Assumption of the Virgin is still celebrated, like 
Diana’s day of old, with illuminations and bonfires ; in many 
Sicilian parishes the corn is then brought in sacks to the 
churches to be blessed, and many persons, who have a favour 
to ask of the Virgin, vow to abstain from one or more kinds 
of fruit during the first fifteen days of August.4 * Even in 
Scandinavia a relic of the worship of Diana survived in the 
custom of blessing the fruits of the earth of every sort, which 
in Catholic times was annually observed on the festival of 
the Assumption of the Virgin.6 * There is no intrinsic im
probability in the view that for the sake of edification the 
church may have converted a real heathen festival into a 
nominal Christian one. Similarly in the Armenian Church 
“ according to the express evidence of the Armenian fathers 
of the year 700 and later, the day of the Virgin was placed 
on September the fifteenth, because that was the day of 
Anahite, the magnificence of whose feast the Christian 
doctors hoped thereby to transfer to Mary.” e This Anahite 
or Anaitis, as the Greeks called her, the Armenian ppede- 
cessor of the Virgin Mary, was a great Oriental goddess,

1 A. Dieterich, “  Sommertag,”
Archiv ftir  Religionswissenschaft  ̂ viii. 
(1905) Beiheft, pp. 108 sqq.t with
fig. 2.

* Furtw*angler,Z>&flw/t&* Gemmen, 
iii. 231, with plates XX. 66, XXII. 18,
^6, 30, 32, all cited by Mr. A. B. 
Cook, Classical Review, xvi. ,(1902) 
p. 378, note 4. Furtwangler held that
these gems portray Diana of Nemi her*
self.

* Catullus, xxxiv. 17 sqq.

4 G. Pitrfc, Spettacolie Feste popolari 
Siciliane (Palermo, x88l), pp. 356, 
358, 360, 361, 362; G. Finamore, 
Credenze, Usi e Costumi Abruxzesi 
(Palermo, 1890), p. 176; G. Amalfi, 
Tradixioni ed Usi nella pcninsola 
Sorrentina (Palermo, 1890), p. 5 a

6 Olaus Magnus, Histories de Gen* 
Hum Septentrionalium variis conditio- 
nibus, xvi. 9.,

* Nvtf 9f Mr. F. C. Conybeare.



X DIANA AND VIRBIUS *7

whose worship was exceedingly popular not only in Armenia 
but in the adjoining countries. The loose character of her 
rites is plainly indicated by Strabo, himself a native of 
these regions.1 *

Among the ancient Celts of Gaul, who, to judge by their The 13th 
speech, were near kinsmen of the ancient Latins, the thirteenth 
of August appears to have been the day when the harvestfestival 
was dedicated to the harvest-god Rivos.2 * If that was so, we cetaTSf 
may conjecture that the choice of a day in mid-August for the Gaul* 
solemn celebration of the harvest-home dates from the remote 
time when the ancestors of the Celtic and Italian peoples, 
having renounced the wandering life of the huntsman and 
herdsman, had settled down together in some land of fertile 
soil and temperate climate, where harvest fell neither so late 
as after the cool rainy summers of the North nor so early as 
before the torrid and rainless summers of southern Europe.

But Diana did not reign alone in her grove at Nemi.8 Egeria, 
Two lesser divinities shared her forest sanctuary. One was 
Egeria, the nymph of the clear w t̂er which, bubbling from and wife 
the basaltic rocks, used to fall in graceful cascades into theofNun1*' 
lake at the place called Le Mole, because here were estab
lished the mills of the modern village of Nemi. The purling 
of the stream as it ran over the pebbles is mentioned by 
Ovid, who tells us that he had often drunk of its water.4 * * *

1 Strabo, xi. 8. 12, xi. 14. 16, xii. 
3* 37-

* This is inferred from entries in the 
ancient Celtic calendar of which numer
ous fragments, engraved on bronze, 
were found in 1897 at Coligny near
Lyonf. In this calendar the month
Rivros seems to mean “ the harvest 
month ”  and to correspond to August.
Sir John Rhys believes that the harvest- 
god Rivos, who is only known from
this calendar, answers to the better- 
known Celtic god Lug. See Sir John 
Rhys, in Transactions o f the Third 
International Congress fo r the History 
o f Religion (Oxford, 1908), ii. 222 
sqq.; and as to the CoHgny calendar 
in general see further Sir John Rhys,
"  Ceitae and Galli," Proceedings o f the 
British Academy, 1903-1906, pp. 71 
egf. i id. ** Notes on the Coligny Cal
endar, ”  Proceedings t f  the British 

VOL I

Academy, vol. iv. #

3 Dedications to Juno and Venus 
have been found in the grove (Notixie 
degli Scavi, 1888, p. 393 ; G. H. 
Wallis, Illustrated Catalogue, p. 44), 
also a bronze statuette of Jupiter (O. 
Rossbach, op. cit. p. 162), and a muti
lated or unfinished bust supposed to 
represent that deity {Notixie degli Scant, 
1885, p. 344; G. H. Wallis, op. cit. 
P- 54).

4 Virgil, Aon. vii. 76a sqq. j Ovid, 
Fasti, iii. 273 sqq.; id., Afetam. xv. 
482 sqq.; Strabo, v. 3, 12, As to 
the stream; see P. Rosa, in Monument* 
ed Annali pubbltc. dalT Institute eU 
Corrispondinza Archeolqgica net 1836, 
p. 7 5 R. Laadani, in Athenaeum, 
October tp, 1885, p* 477* The water 
was diverted some yearn ago to supply 
Albono.

t

C



Women with child used to sacrifice to Egeria, because .she 
was believed, like Diatia, to be able to grant them an easy 
delivery.1 Tradition ran that the nymph had been the wife 
or mistress of the wise king Numa, that he had consorted 
with her in the secrecy of the sacred grove, and that the 
laws which he gave the Romans had been inspired by com
munion with her divinity.2 Plutarch compares the legend 
with other tales of the loves of goddesses for mortal men, 
such as the love of Cybele and the Moon for the fair youths 
Attis and Endymion.8 According to some, the trysting- 
place of the lovers was not in the woods of Nemi but in a 
grove outside the dripping Porta Capena at Rome, where 
another sacred spring of Egeria gushed from a dark cavern.4 
Every day the Roman Vestals fetched water from this spring 
to wash the temple of Vesta, carrying it in earthenware 
pitchers on their heads.5 In Juvenal’s time the natural 
rock had been encased in marble, and the hallowed spot 
was profaned by gangs of poor Jews, who were suffered to 
squat, like gypsies, in tfce grove. W e may suppose that 
the spring which fell into the lake of *Nemi was the true 
original Egeria, and that when the first settlers moved down 
from the Alban hills to the banks of the Tiber they brought

S6 THE KING OF THE WOOD chap.

* Festus, p. 77, ed. C . O. Muller.
a Ovid, Fasti, iii. 273 sqq. ; id ., 

Metam. xv. 482 sqq.; Cicero, D e 
legibus, i. I. 4 ;  Livy, i. 19. 5, i. 
21. 3 ; Plutarch, Num a, 4, 8, 13, 
15 ; Dionysius Halicarn. A n tiq u it, 
Roman. ii. 60 sq .; Juvenal, Sat. iii. 
1 2 ;  Lactantius, D iv in . Inst. i. 2 2 ; 
Augustine, D e civitate D ei, vii. 35 ; 
Servius on Virgil, Aen. vii. 763. Ovid, 
Livy, Lactantius, and Augustine speak 
of Egeria as the wife of Numa, whereas 
Juvenal and Servius call her his mistress. 
The language of Plutarch is somewhat 
ambiguous, but he uses the phrase 
ydfjuaw deltov ffettoplvot (c. 4).

* Plutarch, Num a, 4.
4 Juvenal, Sat. iii. 10 sqq.; L ivy, 

L 21. 3. A s to the position of this 
grove and spring see O. Gilbert, 
Geschichte und Topographic der Stadt 
Rom im Altertum , i. 109 sqq., ii. pp. 
152 sqq.; O . Richter, Topographic

der Stadt R om 3 (Munich, 1902), pp. 
342 sq. According to the latter Writer, 
the valley o f Egeria was outside the 
Servian wall, at the foot of the Caelian 
Mount, and is now traversed by the 
streets Via delle Mole di S. Sisto and 
V ia della Ferratella. He identifies 
the sacred spring with a copious source 
at the V illa Fonseca. On the other 
hand, Statius (.Sylvae, v. 3. 29c?  sq.), 
Lactantius (D ivin . Inst. iii. 22), and 
Servius (on Virgil, vii. 763) held that 
Numa’s Egeria was not at Rome but 
at Nemi. The grove of Egeria is now 
popularly identified with a little wood 
called the Bosfo Sacro, which stands in 
a conlmanding situation to the left of 
the Appian W ay, about a mile and a 
half fromw Rome (Baedeker’s Central 
Italy and Rome,19 p. 378).

4 Plutarch, Num a, 13. That they 
carried the water in pitchers on their 
heads may be inferred from Propertius, 
▼ . 4. 15 sq.; Ovid, Fasti, Hi. 1 1-14,
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ths nymph with them and found a new home for her in a 
grove outside the gates.1 * * The remains of baths which have 
been discovered within the sacred precinct* together with 
many terra-cotta models of various parts of the human 
body,8 suggest that the waters of Egeria were used to heal 
the sick, who may have signified their hopes or testified 
their gratitude by dedicating likenesses of the diseased 
members to the goddess, in accordance with a custom which 
is still observed in many parts of Europe.4 * To this day 
it would seem that the spring retains medicinal virtues.6 *

The other of the minor deities at Nemi was Virbius. Virbius, 

Legend had it that Virbius was the young Greek hero^^jJ^ 
Hippolytus, chaste and fair, who learned the art of venery of Diana, 
from the centaur Chiron, and spent all his days in the 
greenwood chasing wild beasts with the virgin huntress 
Artemis (the Greek counterpart of Diana) for his only 
comrade. Prouct of her divine society, he spurned the love 
of women,6 and this proved his bane. For Aphrodite, stung 
by his scorn, inspired his stepmother Phaedra with love of 
him; and when he disdained her wicked advances she 
falsely accused him to his father Theseus. The slander 
was believed, and Theseus prayed to his sire Poseidon to 
avenge the imagined wrong. So while Hippolytus drove 
in a chariot by the shore of the Saronic Gulf, the - sea-god

1 This is the view of A. Schwegler
(Romische Gesckichte, i. 548 note), 
O. Gilbert (Geschichte und Topographic 
der Stadt Rom dm AlUrtum, i. m ) ,  
and G. Wissowa (in W. H. Roscher’s 
Lexicon der griech. und ram. Mytho
logies s.v, “  Egeria ” ).

• O. Rossbach, op, cit. p. 151. “ The 
old bath*’ is mentioned in an inscription
found on the spot (Corpus Inscriptionum
Latinaruffis xiv., No. 4X90).

* Notizie degli Scavi, 1885, pp. 1 59 
Sf-t 192, 254; id. 1888, p. 193;
Bulletino d ell Inst, di Corrisp. Archco- 
logit&s 1885, pp. 153, 154 sq.; O.
Rossbach, op. cit. p. 160; Arckaeo- 
logia; or Miscellaneous Tracts relating 
to Antiquity, L (1887), Pt. I. pp. 61 sq.t 
6 4 ; G. H. Wallis, Illustrated Cata
logues pp. 2, 4, 22. Amongst these 
models may be specially noted the

torso of a woman clad in a* long robe, 
with her breast cut open so as to 
expose the bowels. It may be the 
offering of a woman who suffered from 
some internal malady.

4 For an example of the custom in 
modem times see J. J. Blunt, Vestiges 
o f Ancient Manners and Customs dis
coverable in Modem Italy and Sicily 
(London, 1823), p. 135. The custom 
is still widespread among the Gatholic 
population of Southern Germany. See 
R. Andree, Votive und Weihegabtn des 
Katholischm Volks in Silddeutschland 
(Brunswick, 1904), pp. 94 $qq,% 112 
sqq.% 123 $qq.

4 R. Lanciani, in Athenaeum$ 
October iQt 1885, p. 477. *

4 Xenofjfion, Cyneget. i  2 and t i t  
Euripides, Mippolytus, 10-19. 1092 sq.
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sent a fierce bull forth from the waves. The terrified bosses 
bolted, threw Hippolytus from the chariot, and dragged him 
at their hoofs to death.1 But Diana, for the love she bore 
Hippolytus, persuaded the leech Aesculapius to bring her 
fair young hunter back to life by his simples. Jupiter, 
indignant that a mortal man should return from the gates 
of death, thrust down the meddling leech himself to Hades. 
But Diana hid her favourite from the angry god in a thick 
cloud, disguised his features by adding years to his life, and 
then bore him far away to the dells of Nemi, where she 
entrusted him to the nymph Egeria, to live there, unknown 
and solitary, under the name of Virbius, in the depth of the 
Italian forest. There he reigned a king, and there he 
dedicated a precinct to Di&na. He had a comely son, 
Virbius, who, undaunted by his father's fate, drove a team 
of fiery steeds to join the Latins in the war'against Aeneas 
and the Trojans.2 * Virbius was worshipped as a god 
only at Nemi but elsewhere ; for in Campania we hear o f 
a special priest devoted to his service.8 Horses were 
excluded from the Arician grove and sanctuary because 
horses had killed Hippolytus.4 * It was unlawful to touch 
his image. Some thought that he was the sun.6 * “ But the

1 Euripides, Hippolytus, 20 sqq.; 
Apollodorus, Epitom a, i. 18 sq., ed. 
R. W agner; Hyginus, Tabulae, 47 5 
Ovid, Metam. xv. 497 sqq.

2 Virgil, *A en. vii. 761 sqq., with 
the commentary of Servius; Ovid, 
Fasti, iii. 263 sqq., vi. 735 sqq. ; id ., 
Metam. xv. 497 sqq. ; Scholiast on 
Persius, Sat. vi. 56, p. 347 sq., ed. O. 
Jah n ; Lactantius, D iv in . Inst. i. 17 ; 
Pausanias, ii. 27. 4 ;  Apollodorus, Hi. 
10. 3 ;  Scholiast on Pindar, Pyth. iii. 
96. It was perhaps in his character 
of a serpent that Aesculapius was said 
to have brought the dead Hippolytus 
to life. See my note on Pausanias, 
ti. 10. 3.

2 An inscription in the public museum 
at Naples mentions a fiam en Virbtatis
(Corpus Inscriptionum  Latinarum , x .,
No. 1493). Another inscription men* 
tions a similar priesthood at A rida,
but the inscription is forged (Orelli,
Inscript. Latin. No. 14 5 7 ; compare
H. Dessau on Corpus Inscriptionum

Latinarum , xiv., No. 2213). The same 
title Jlamen Virbialis has sometimes 
been wrongly read in an inscription 
of Gratianopolis, in Narbonensian Gaul 
(Corpus Inscriptionum  Latinarum , xii., 
No. 2238 j Orelli, Inscript. L atin . 
Nos. 2212, 4022). For the worship 
of Virbius we have also the testimony 
of Servius, on Virgil, Aen. vii. 7 7 6 ; 
“  Nam  et Virbius inter deos colitrr.n

4 Vixgil, A en. vii. 779 sq. ; Ovid, 
Fasti, iii. 265 sq.

6 Servius on Virgil, A en. vii. 776, 
Helbig proposed to identify as Virbius 
some bronze statuettes found at Nemi, 
which represent a young man naked 
except for a cloak thrown over his left 
arm, holding in his extended right hand 
a shallow bowl, while in his raised 
left hand he seems to have held a spear 
or staff on which he leaned. See 
B ullctino deW Inst, d i Corrisp. Archeo- 
logica, 1885, p. 229. But to this it 
has been objected by Rossbach (op. cit. 
p. 162) that Virbius appears to 'have
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i truth is,” says Servius, “ that he is a deity associated with 
Diana, as Attis is associated with the Mother of the Gods, 
and Erichthonius with Minerva, and Adonis with Venus.” 1 
What the nature of that association was we shall enquire 
presently* Here it is worth observing that in his long 
and chequered career this mythical personage has displayed 
a remarkable tenacity of life. For we can hardly doubt 
that the Saint Hippolytus of the Roman calendar, who was 
dragged by horses to death on the thirteenth of August, 
Diana’s own day, is no other than the Greek hero of the 
same name, who after dying twice over as a heathen sinner , * 
has been happily resuscitated as a Christian saint.*

It needs no elaborate demonstration to convince us that The 
the stories told to account for Diana’s worship at NemiJ^FJ^ 
are unhistorical. Clearly they belong to that large class of invented 

myths which are made up to explain tte origin of a religious 
ritual and have no other foundation than the resemblance, 
real or imaginary, which may be traced between it and some 
foreign ritual. The incongruity of these Nemi myths is 
indeed transparent, since the foundation of the worship is 
traced now to Orestes and now to Hippolytus, according as

been portrayed as an older, probably 
bearded man (Ovid, Mctam. xv. 538
W-V

1 Servius on Virgil, Aen, vii. 76 1; 
compare id. on Aen. vii. 84. See also 
Ovid, Metanu xv. 545 sq.—

“  Hoc nemus inde colo de disque mi- 
noribus unus

Nomine sub dominae latco alque ac- 
censeor illV '

* JP. Ribadeneira, Flos Sanctorum 
(Venice, 1763), ii. 93 sq.; Acta Sanc
torum, August 13, pp. 4 sqq. (Paris 
and Rome, 1867). The merit of 
tracing the saint’s pedigree belongs to 
Mr. J. Rendel Harris. See his An
notators o f Codex Betas (London,
1901), pp. IOI sq. Prudentius has 
drawn a picture of the imaginary 
martyrdom which might melt the 
stoniest heart (Peristepk. xL p. 282 sqq.t 
ed. Th. Obbarius). According to the 
Acta Sanctorum the saint shared the 
crown of martyrdom with twenty mem
bers of his household, of whom nine
teen were beheaded, while one of

them, his nurse Concordia, was scourged 
to death (“ plumbatis caesa ” ). It is an 
odd coincidence that his Greek proto- 
type Hippolytus dedicated just twenty 
horses to Aesculapius (Pausanias, ii. 27. 
4); and it is another odd Voinddence, 
if it is nothing worse, that the bones 
of Orestes, the other mythical hero of 
Nemi, were buried beside the temple 
of Concordia in Rome, and that Servius, 
who mentions this tradition (on Virgil, 
Aen. ii. 116), should immediately after- 
wards quote the words *«virgins caesa." 
I f  we knew why the hero Hippolytus 
dedicated just twenty horses to the god 
who raised him from the dead, we 
might perhaps know why the saint 
Hippolytus went to heaven attended 
by a glorious company of just twenty 
martyrs. Bunsen courageously stood 
out for the historical reality of the 
martyr, whom he would lain identify 
with his; namesake the weH-knpwn 
writer of the third century [Hippolytus 
and his Age, London, 1852, i  pp.



.33 THE KING OF THE WOOD CHAP.

this or that feature of the ritual has to be accounted for. 
The real value of such tales is that they serve to illustrate 
the nature of the worship by providing a standard with 
which to compare i t ; and further, that they bear witness 
indirectly to its venerable age by shewing that the true 
origin was lost in the mists of a fabulous antiquity. In the 
latter respect these Nemi legends are probably more to be 

Tradition trusted than the apparently historical tradition, vouched for 
grovel by Cato the Elder, that the sacred grove was dedicated to 
Nemi was Diana by a certain Egerius Baebius or Laevius of Tusculum, 
SSkLadn a Latin dictator, on behalf of the peoples of Tusculum, 
dictator. Aricia, Lanuvium, Laurentum, Cora, Tibur, Pometia, and 

Ardea.1 This tradition indeed speaks for the great age of 
the sanctuary, since it seems to date its foundation sometime 
before 495 B.C., the year in which Pometia was sacked by 
the Romans and disappears from .history.2 But we cannot 
suppose that so barbarous a rule as that of the Arician 
priesthood was deliberately instituted by a league of civilised 
communities, such as the Latin cities undoubtedly were. It 
must have been handed down from a time beyond the 
memory of man, when Italy was still in a far ruder state than 
any known to us in the historical period. The credit of the 
tradition is rather shaken than confirmed by another story 
which ascribes the foundation of the sanctuary to a certain 
Manius Egerius, who gave rise to the saying, M There are 
many Manii at Aricia.” This proverb some explained by 
alleging that Manius Egerius was the ancestor of a long and 
distinguished line, whereas others thought it meant that 
there were many ugly and deformed people at Aricia, and 
they derived the name Manius from Mania, a bogey or' 
bugbear to frighten children.8 A Roman satirist uses the 
name Manius as typical of the beggars who lay in wait for 
pilgrims on the Arician slopes.4 These differences of opinion, 
together with the discrepancy between Manius Egerius of 
Aricia and Egerius Laevius of Tusculum, as well as the 
fpemblance of both names to the mythical Egeria,6 excite

1 Cato, Originesy i., quoted by 8 Livy, ii. 25; Dionysius Halicarnaa. 
Priscian, Inst, iv. 21, vol. i. p. 129, Antiquit, Roman, v i  29. 
ed. Hertz; M, Catonis praetor tibrum 8 Festus, p. 145, ed. C. O. MiUler.
de re rusttca quae extant, ed. H. Jordan, 4 Persius, Sat v i  55 sqq,
p. 12. 8 Wissowa suggests that Mantas
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our suspicion. Yet the tradition recorded by Cato seems too 
circumstantial, and its sponsor too respectable, to allow us 
to dismiss it as an idle fiction.1 Rather we may suppose 
that it refers to some ancient restoration or reconstruction of 
the sanctuary, which was actually carried out by the con
federate states.8 At any rate it testifies to a belief that the 
grove had been from early times a common place of worship 
for many of the oldest cities of the country, if not for the 
whole Latin confederacy.8 *

Another argument of antiquity may be drawn from some Evidence 
of the votive offerings found on the spot, such as a sacrificial 
ladle of bronze bearing Diana’s name in archaic Greek the groiS 
letters,4 and pieces of the oldest kind of Italian money, 
being merely shapeless bits of copper, unstamped and valued 
by weight.5 But as the use of such old-fashioned money
Egerius, was a half-forgotten male 
counterpart of Egeria (W. H. Roscher’s 
Lexikon d. gritch. und rom. Mytho
logies s.v. “ Egeria” ); and Dessau 
observes that the name Egerius lt sine 
dubio cohaeret cum Bgerio fonie ” 
(Corpus Inscriptionum Latmarum, 
xiv. p. 204). The same view is taken 
by Messrs. A. B. Cook and E. Pais. 
Mr. Cook holds that the original form 
of the names was Aegerius and Aegeria, 
which he would interpret as “  the Oak 
God M and “  the Oak Goddess.”  Sec 
A. B. Cook, “ The European Sky- 
God,” Folk-lore, xvi. (1905) pp. 291 sq. ; 
E. Pais, Ancient Legends o f Roman 
History (London, 1906), p. 142.

1 As Cluverius seems to do {Italia 
Antigua,, p. 931).

2.This is substantially the view of 
Prof* Wissowa, who holds that the 
reference is to the foundation of a 
common altar in the grove by all the 
members of the league {Religion und 
Kultus der Rotrnr, p. 199).

2 Scholars are not agreed as to 
whether the list of confederate Latin 
cities in Cato is complete, and whether 
the Latin dictator he mentions was the 
head off the league or only of Tusculum. 
In regard to the former question we 
must remember that the passage of 
Cato is known to us only from Priscian, 
who seems to have quoted no more than 
suited his purpose, which was merely

to illustrate a grammatical termination 
{Ardeatis for the later Ardcas). Prob
ably, therefore, the original passage 
contained many more names of towns 
which Priscian did not think it need
ful to cite. This is the view of 
H. Dessau (in Corpus Inscriptionum 
Latinarum, xiv. p. 204). With regard 
to the second question, Mommsen held 
that the dictatorship in question was 
merely the chief magistracy of Tus
culum, the presidency, of the Latin 
league being vested in two praetors, 
not in a dictator (Livy, viiL 3. 9). 
Most scholars, however, appear to be 
of opinion that the dictator referred to 
was head of the league. See H. Jordan, 
M. Catonis praetor librum de re rustica 
quae extant, pp, xli. sqq.; J. Beloch, 
Der italische Bund unter Roms 
Hegemonic (Leipsic, t$8o), p. 188; 
H. Nissen, Italische Landeskunde, ii. 
(Berlin, 1902) pp. 557 sq.

< G. H. Wallis, Illustrated Cata
logue* pp. 5, 36; Corpus Inscriptionum 
Lot inarum % xiv., No. 4186.

6 Bulletin0 di Corrisp. Archeologica, 
1885, p. 232; Notizie degii Scout, 
1885, pp. 255, 320 ; id. 1895, P*
G. H. Wallis, Illustrated Catalogue, 
PP- Sf 55* The use of this rude 
currency is said to have been superseded 
in the reign of Servlets Tullius, who 
substituted stamped ingots of copper 
(Pliny, Nat. Hist. xxxiii. 43).



survived in offerings to the gods long after.it vanished t o n  
daily life,1 no great stress can be laid on its occuxreriee at 
Nemi as evidence of the age of the shrine,

§ 2. Artemis and Hippolytus * V ^
>: ;

Origin of l  have said that the Arician legends of Orestes and 
myth^of*11 Hippolytus, though worthless as history! have a cgrfcain 
Orestes value in so far as they may help us to understand the 
Hippolytus. worship at Nemi better by comparing it with the ritual and 

myths of other sanctuaries. We must ask ourselves, Wyh f 
did the authors of these legends pitch upon Orestes j ĝd 
Hippolytus in order to explain Virbius and the King 
Wood ? In regard to Orestes, the answer is obvious* He 
and the image of the Tauric Diana, which could only be 
appeased with human blood,2 were dragged in to render 
intelligible the murderous rule of succession to the Arician 
priesthood. In regard to Hippolytus the case is not so 
plain. The manner of his death suggests readily enough a 
reason for the exclusion of horses from the grove; but this 
by itself seems hardly enough to account for the identifica
tion. We must try to probe deeper by examining the 
worship as well as the legend or myth of Hippolytus.

Worship of He had a famous sanctuary at his ancestral hom$ of 
Hippolytus Troezen, situated on that beautiful, almost landlocked bay, 
Troeren. where groves of oranges and lemons, with tall cypresses 

soaring like dark spires above the garden of the Hesperfr$e$> 
now clothe the strip of fertile shore at the foot of the rugged 
mountains. Across the blue water of the tranquil bay, 
which it shelters from the open sea, rises Poseidon’s sa&red 
island, its peaks veiled in the sombre green of the pftaes, 
On this fair coast Hippolytus was worshipped. Withiri 
sanctuary stood a temple with an ancient linage., fils  
service was performed by a priest who held office for life : 
every year a sacrificial festival was held in his honour; and 
his untimely fate was yearly mourned, with weepipg ,,and

1 Livy, xxvi. II. 9 ; Tacitus, Iphigmia in Tauris, 38 W * ? 
Historicity iv. 53; £, Babelorf, vi. 4. 2, p. 308; Paiisaniag. 
Monnates d$ la Ripubliqus remains, i. 7-10; K. 0. MtUler, D ie -pqnm Lk-
pp- &  *9 - 38s m -  V .

1 Herodotus, iv. 103; Euripides,
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£ <Me^' ̂ jjphants, by unwedded maids, who also dedicated 
*locks t f  their hair In his temple before marriage,1 His 
grave existed at Troezen, though the people would not shew 
Ife® Jt has been suggested, with great plausibility, that in Hippolytus 

handsome Hippolytus, beloved of Artemis, cut off in his be^of*1 
^yAtrthful prime, and yearly mourned by damsels, we have the Adonis 

, d|4e of those mortal lovers of a goddess who appear so often type*
; in Ancient religion, and of whom Adonis is the most familiar 

The rivalry of Artemis and Phaedra for the affection 
t of Hippolytus reproduces, it is said, under different names, the 
f M t y ,  of Aphrodite and Proserpine for the love of Adonis,
, is merely a double of Aphrodite.8 Certainly in 
ii&'jm jpfyius of Euripides the tragedy of the hero’s death 
is Jsace f̂ directly to the anger of Aphrodite at his contempt 
for her power, and Phaedra is nothing but a tool of the, 
gpddess. Moreover, within the precinct of Hippolytus at 
Trbezen there stood a temple of Peeping Aphrodite, which 
Was So named, we are told, because from this spot the 
imorous Phaedra used to watch Hippolytus at his manly 
sports. Clearly the name would be still more appropriate 
if It Was Aphrodite herself who peeped. And beside this 
temple of Aphrodite grew a myrtle-tree with pierced leaves, 
which the hapless Phaedra, in the pangs of love, had pricked 
with hern bodkin.4 Now the myrtle, with its glossy evergreen 
leaved', its red and white blossom, and its fragrant perfume, 
w$s Aphrodite’s own tree, and legend associated it with the 
biith p f Adonis.6 At Athens also Hippolytus was intimately 
associated with Aphrodite, for on the south side of the 
Acrdpolis, looking towards Troezen, a barrow or sepulchral 
mdGhd in his memory was shewn, and beside it stood a 
temple of Aphrodite, said to have been founded by Phaedra, 
whidh bore the name of the temple of Aphrodite at Hippo-

\  Pausanias, ii, 32. 1 ;  Euripides, diet of die worship of Aphrodite with
that of Artemis at Troezen ”  (Der 
Eaumkultus der Hellene*, p. 445* n.
2).

* Pausanias, it  32. 3.
4 Servius on Virgil, A m . r. 72 ;

Pausanias,. v i 24. 7. As to the myrtle 
and Aphgklite, see C. Boetticher, Der 
Baumkufyns der Hellenes pp. 444 sqq. j 
V. Heh% KuUurpflftn&cn und Hates*
Here* (Bfrttn, 1902), pp. 220 sqq.

( . ;#v - H  $

HtypelytuS) 1423*2430, with Paley’s 
comment, Diodorus Siculus speaks 
(iv. 62) o f the M godlike honours ”  
a»ord<S& |o Hippolytus at Troezen. 

l  Pahagtiss, L 22. z, ii. 32. z.
De semis Troeseniorum, 

Epidauriorum (Up- 
i p p C .  Boetticher 

^the Whole legend of 
iprWents simply the con-
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lytus.1 The conjunction, both in Troezen and in Athens, 
of his grave with a temple of the goddess of love is signifi
cant. Later on we shall meet with mounds in which the
lovers of the great Asiatic goddess were said to lie buried.

The If this view of the relation of Hippolytus to Artemis
anc* Aphrodite is right, it is somewhat remarkable that both 

Hippolytus his divine mistresses appear to have been associated at 
Troezen with oaks. For Aphrodite was here worshipped 
under the title of Askraia, that is, she of the Fruitless O ak;2 
and Hippolytus was said to have met his death not far from 
a sanctuary of Saronian Artemis, that is, Artemis of the 
Hollow Oak, for here the wild olive-tree was shewn in which 
the reins of his chariot became entangled, and so brought 
him to the ground.8 *

Orestes at It may not be without significance that Orestes, the 
Troezen. mythical hero of Nemi, also appears in the legendarjr,|

history of Troezen. For at Troezen there was a temple-6f 
Wolfish Artemis, said to have been dedicated by HippmytUS, 
and in front of the temple stood a sacred stone upon M̂ fiteh 
nine men, according to the legend, had cleansed Or6s$e& 
from the guilt of his mother's murder. In the solemft rite 
they made use of water drawn from the Horse's Fount; and 
as late as the second century of our era their descendants 
dined together on certain set days in a building called the 
Booth of Orestes. Before the building there grew a laurel- 
tree which was said to have sprung on the spot where the 
things used in purifying the matricide were buried. *xhe 
old traveller Pausanias, to whom we owe so much dfiour 
knowledge of ancient Greece, could not learn why

1 Pausanias, L 22. 1 ; Euripides,
Hippolytus, 30 sqq. , with the scholiast’s 
note; Diodorus Siculus, iv. 6 2 ;
J. Tzetzes, Scholia on Lycophron, 1329.

*
8 Pausanias, ii. 32, 6 ’A<j>pohlrris 

'Atnepalas, where Bekker and all sub* 
sequent editors have changed 'AcKpalas 
into ’Axpatas. But ’Atrx/wias has the 
better manuscript authority. The title 
is derived from askra, “ a fruitless 
oak” (Hesychius, s.v. far*pa). See 
Mr. A. B. Cook, “ Zeus, Jupiter, and 
the Oak,” Classical Review, xvii (1963) 
pp. 415 sq.

8 Pausanias, ii. 32. 10. In 
saronis is a hollow oak. See Calli
machus, Hymn to Zeus% 22; Hesy- , 
chius and Etymologimm Magnum% 
s.v, <rapwltics; A. B. Cook, “ Zeus, 
Jupiter, and the Oak,” Classical Ee- . 
view, xviii. (1904) p. 370. Myths- . 
logy derived the name Saronian from* • 
a certain Saron, an ancient king 0$ ' 
Troezen and a mighty hunter, who 
had been drowned while swimming 
after a doe (Pausanias, ii. 30. 7% In 
this mythical hunter associated with 
Artemis we may perhaps detect a dupli
cate of Hippolytus.



ARTEMIS AND HIPPOLYTUS 27X M

lytus dedicated a temple to Wolfish Artemis; but he conjec
tured that it might have been because he extirpated the 
packs of wolves that used to scour the country.1

Another point, in the myth of Hippolytus which deserves Hippolytus 

attention is the frequent recurrence of horses in it 
name signifies either “ horse-loosed ” or “ horse-looser ” ; 2 and 
he consecrated twenty horses to Aesculapius at Epidaurus; 8 wolves* 
he was killed by horses; the Horse’s Fount probably flowed 
not far from the temple which he built for Wolfish Artemis ; 
and horses were sacred tQ his grandsire Poseidon, who had 
an ancient sanctuary in the wooded island across the bay,

, where the ruins of it may still be seen in the pine-forest.4 
JLastly, Hippolytus’s sanctuary at Troezen was said to have 
been founded by Diomede, whose mythical connexion both 

horses and wolves is attested. For the Veneti, at the 
Jfead o f the Adriatic, were famed for their breed of horses, 
and^ey had a sacred grove of Diomede, at the spot where 
marty' springs burst forth from the foot of a lofty cliff, form
ing 'at once the broad and deep river Timavus (the modern 
Tilh&o), which flows with a still and tranquil current into 
the Neighbouring sea. Here the Veneti sacrificed a white 
horse to Diomede; and associated with his grove were two 
others, sacred to Argive Hera and Aetolian Artemis. In 
these groves wild beasts were reported to lose their ferocity, 
and Seer to herd with wolves. Moreover, the horses of the 
district, famed for their speed, were said to have been branded 
Vwt^the mark of a wolf.6 Thus Hippolytus was associated 
wiffyfoe horse in many ways, and this association may have 
bem^used to explain more features of the Arician ritual 
tkfjui the mere exclusion of tfte animal from the sacred grove.8

* Pausanias, ii. 31. 4, 8, and 9. my attention to the association of the
‘ » See Kuhner*Blass, Grammatik der horse and wolf in the early cults of

gHech, Sprache% ii. 288 sq. Greece and Italy.
9 Pausanias, ii. 27. 4. 9 M. Salomon Reinach would ex* *

, 4 Pausanias, i i  33.^2 with my com* plain Hippolytus at Troezen as a sacred 
4toi^taiy, voL iii. pp. 285 sq., vol. v. horse, which was tom to pieces by 
' pj*. $96 tqq. his worshippers at a solemn sacrifice,

4 Strabo, v. 1. 4, 8, and 9, pp. 212, just as tHonysus Zagreus was said to 
214 sq. As to the topography, see have been rent in pieces by his wor- 

J fteaW y in Smith’s Dictumary o f shippers. See S. Reinach, “ Hippo- 
Grifik and Roman Geography, s.v. lyte,”  A nhiv filr  Religionswissen* 
“ Tim avus*; H. Nissen, Italische schaft, x» (1907) pp. 47*60$ id. 
Landeskunde, 233. I have to thank Cultcs, Mjdhes, ct Religions, iii. (Paris, 
my friend Mr* A* B. Cook for drawing 1908) pp. 54-67.
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To this point we shall return later on. Whether his relation 
to wolves was also invoked to account for any other aspect 
of the worship at Nemi we cannot say, since the wolf plays 
no part in the scanty notices of that worship which have 
come down to us.1 But doubtless, as one of the wild 
creatures of the wood, the beast would be under the special, 
care of Diana.

Hair The custom observed by Troezenian girls of offering
tresses of their hair to Hippolytus before their wedding 

marriage to brings him into a relation with marriage, which at first sight 
aid oSw-a!seems out of keeping with his reputation as a confirmed 

bachelor. According to Lucian, youths as well as maidens 
at Troezen were forbidden to wed till they had shorn their 
hair in honour of Hippolytus, and we gather from the con
text that it was their first beard which the young men thus 
polled.2 * However we may explain it, a custom of this sort 
appears to have prevailed widely both in Greece and the 
East. Plutarch tells us that formerly it was the wont of 
boys at puberty to go to Delphi and offer of their hair to 
Apollo; Theseus, the father of Hippolytus, complied with 
the custom,8 which lasted down into historical times.4 Argive 
maidens, grown to womanhood, dedicated their tresses to 
Athena before marriage.6 On the same occasion Megarian 
girls poured libations and laid clippings of their hair on the 
tomb of the maiden Iphinoe.6 A t the entrance to- the 
temple of Artemis in Delos the grave of two maidens was 
shewn under an olive-tree. It was said that long ago they 
had come as pilgrims from a far northern land with offerings 
to Apollo, and dying in the sacred isle were buried there. 
The Delian virgins before marriage used to cut off a lodk Of 
their hair, wind it on a spindle, and lay it on the maidens* 
grave. The young men did the same, except that they 

* twisted the down of their first beard round a wisp of grass 
or a green shoot.7 In some places it was Artemis Who

1 No argument can be drawn from dedications of hair to Apollo see An- 
the bronze wolf-hSads of Caligula’s thologia Palatina, vi. 198, 279. 
ships (above, p. 5, note 5), since these 6 Statius, Thcb\ ii, 253 sqg. 
may have been purely ornamental 6 Pausanias, i. 43. 4. *

8 Lucian, De dea Syria, 60. 7 Herodotus, iv. 33 sq, $ Callima.
8 Plutarch, Theseust 5. chus, Hymn to Delos, 291 sqq, ; Paus-
4 Athenaeus, xiii. 83, p. 605A. For anias, i. 43. 4.
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received the offering of a maiden’s hair before marriage.1 At 
Panamara in Caria men dedicated locks of their hair in the 
temple of Zeus. The locks were enclosed in little stone 
boxes, some of them fitted with a marble lid or shutter, and 
the name of the dedicator was engraved on a square sinking 
in the stone, together with the name of the priest for the 
time being. Many of these inscribed boxes have been found 
of late years on the spot None of them bear the names of 
women; some of them are inscribed with the names of a 
father and his sons. All the dedications are to Zeus alone, 
though Hera was also worshipped with him at Panamara.2 At 
Hierapolis, on the Euphrates, youths offered of their beards 
and girls of their tresses to the great Syrian goddess, and 
left the shorn hair in caskets of gold or silver, inscribed with 
their names, and nailed to the walls of the temple.8 The 
custom of dedicating the first beard seems to have been 
common at Rome under the Empire.4 Thus Nero conse
crated his first beard in a golden box, studded with costly 
pearls, on the Capitol.6

Some light is perhaps thrown on the meaning of these Such 

practices by two ancient Oriental customs, the one Egyptian, 
the other Phoenician. When Egyptian boys or girls had to com- 

recovered from sickness, their parents used to shave the chil- 
drfen’s heads, weigh the hair against gold or silver, and give and 
the precious metal to the keepers of the sacred beasts, who 
bought food with it for the animals according to their tastes. pJ£Sce.n 
These tastes varied with the nature of the beast, arid the 
beast varied with the district. Where hawks were worshipped, 
the le p e r s  chopped up flesh, and calling the birds in a 
loudPvoice, flung the gobbets up into the air, till the hawks 
stooped and caught them. Where cats, or ichneumons, or
. 1 Antkologia Palatina, vi. 276, 277 ; 
Pollux, iii. 38; Hesychius, s.v. ydfiw  
40ii* Pollux seems to imply that the 
hair was dedicated to Hera and the 
Fates as well as to Artemis.

* G. Deschamps and G. Cousin, in 
Bulletin de Correspondence helU* 
nique, xL (1887) pp. 390 sq .; id. xii. 
(t88S) pp. 97 sq„ 249 sqq.t 479-490.

9 Lucian, De dea Syria, 60.
•• 4 J. Marquardt, Privatlcben der 
Mdmer9 pp. 599 sq.

6 Suetonius, Nero, 12. On hair* 
offerings in general see G. A. Wilken, 
Uiber das Haaropfer (Amsterdam, 
1886) (reprinted from the Revue 
Colonials Internationale). On the 
hair-offerings of the Greeks see Fr. 
Wieseler, in Phitologm, ix. (1854), 
pp. 711-7*5; G. Deschamps and G. 
Cousin, id Bulletin de Correspondence 
hetUniqu^  xii. (18S8) pp. 479-490$ 
W. H. D.Rouse, Greek Votive Offer
ings (Cambridge, 190a), pp. 240-245*
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fish were the local cfeities, the keepers crumbled bread in 
milk and set it before them, or threw it into the Nile. And 
similarly with the rest of the divine menagery.1 Thus in 
Egypt the offerings of hair went to feed the worshipful 
animals.

Syrian In the sanctuary of the great Phoenician goddess Astarte
sacrifice of at Byblus the practice was different. Here, at the annual 
chastity mourning for the dead Adonis, the women had to shai$p 
asgasubsti- their heads, and such of them as refused to do so were 
tute for the bound to prostitute themselves to strangers and to sacrifice 
SS; ce ° to the goddess with the wages of their shame.2 * Though 

Lucian, who mentions the custom, does not say so, there 
are some grounds for thinking that the women in question 
were generally maidens, of whom this act of devotion was 
required as a preliminary to marriage.8 In any case, it is 
clear that the goddess accepted the sacrifice of chastity 
as a substitute for the sacrifice of hair.4 * * * Why ? By many 
people, as we shall afterwards see, the hair is regarded as 
in a special sense the seat of strength; and at puberty it 
might well be thought to contain a double portion of vital 
energy, since at that season it is the outward sign and 

♦  manifestation of the newly-acquired power of reproducing
the species. For that reason, we may suppose, the bffi$& 
rather than the hair of the head is offered by males on this 
occasion. Thus the substitution permitted at Byblus be
comes intelligible: the women gave of their fecundity to 
the goddess, whether they offered their hair or/ their chastity. 
But why, it may be asked, should they make such an offer
ing to Astarte, who was herself the great goddess of love 
and fertility ? What need had she to receive fecundity from

1 Herodotus, ii. 65 ; Diodotus Sicu
lus, i. 83. The latter writer’s account 
is the fuller, and has been followed in 
the text.

m * Lucian, De dea Syria, 6.

* W. Robertson Smith, Religion of 
the Somites,a p. 329. He refers to
Sozomenus, Histor, Eccles. v. 10. 7 ;
Socrates, Histor. Eccles. i. 18; and
Eusebius, Vita Constant. iii. 58, from
whose testimonies we learn that at
Heliopolis, in Syria, it was the custom

to prostitute maidens to strangers 
before marriage. Eusebius speaks of 
the religious prostitution of married 
women as well as of maidens. Con
stantine destroyed the temple of the 
goddess in which these impure rites 
seem to have been performed. To 
moderns, Heliopolis (the City of the 
Sun) is better known as Baalbec; its 
magnificent ruins are the finest remains 
of Greek architecture in die East 

4 This is recognised by G. A. Wilken 
(Ueber das Haaropfer, p. 105).



her worshippers ? Was it not rather for her to bestow it 
on them ? Thus put, the question overlooks an important 
side of polytheism, perhaps we may say of ancient religion 
in general. The gods stood as much in need of their 
worshippers as the worshippers in need of them. The 
benefits conferred were mutual. If the gods made the 
earth to bring forth abundantly, the flocks and herds to 
tipem, and the human race to multiply, they expected that 
a portion of their bounty should be returned to them in 
the shape of tithe or tribute. On this tithe, indeed, they 
subsisted, and without it they would starve. Their divine 
bellies had to be filled, and their divine reproductive energies 
to be recruited; hence men had to give of their meat and 
drink to them, and to sacrifice for their benefit what is most 
manly in man and womanly in woman. Sacrifices of the 
latter kind have too often been overlooked or misunderstood 
by the historians of religion. Other examples of them will 
meet us in the course of our enquiry. At the same time 
it may well be that the women who offered their hair to 
Astarte hoped to benefit through the sympathetic connexion 
which they thus established between themselves and the 
goddess; they may in fact have expected to fecundate 
themselves by contact with the divine source of fecundity. 
And it is probable that a similar motive underlay the 
sacrifice of chastity as well as the sacrifice of hair.

If the sacrifice of hair, especially of hair at puberty, is 
sometimes intended to strengthen the divine beings to whom 
it is offered by feeding or fertilising them, we can the better 
understand, not only the common practice of offering hair 
to the shadowy dead,1 but also the Greek usage of shearing 
it for rivers, as the Arcadian boys of Phigalia did for the 
stream that runs in the depths of the tremendous woody 
glen below the city.2 For next perhaps to rain and sun
shine, nothing in nature so obviously contributes to fertilise 
a country as its rivers. Again, this view may set in a 
clearer light the custom of the Delian youths and maidens,

1 G. A. Wilken, Das Haaropfer, pp. also below, pu 102.
61 sqq, ; W, Robertson Smith, Reli
gion of the Semites? pp. 323 sqq.; I. * Pausamaa, viiL 41. 3. To the 
Goidziher, Muhammedanisch e Studien> references gforen in my note on the 
L (Halle a. S. 1888) pp. 247 sqq. See passage add follux, ii. 3 a
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Delos and 
Delphi as 
centres of 
fertilisa
tion and 
of fire.

who offered their hair on the maidens* tomb under the olive- 
tree. ' For at Delos, as at Delphi, one of Apollo’s many func
tions was to make the crops grow and to fill the husband
man’s barns; hence at the time of harvest tithe-offerings 
poured in to him from every side in the form of ripe sheaves, 
or, what was perhaps still more acceptable, golden models 
of them, which went by the name of the u golden summer.” 1 
The festival at which these first-fruits were dedicated may 
have been the 6th and 7 th of the harvest-month Thar- 
gelion, corresponding to the 24th and 25th of May, for 
these were the birthdays of Artemis and Apollo respectively.® 
In Hesiod’s day the corn-reaping began at the morning 
rising of the Pleiades, which then answered to our 9th of 
May,8 and in Greece the wheat is still ripe about that time.4 
In return for these offerings the god sent out a sacred new 
fire from both his great sanctuaries at Delos and Delphi, 
thus radiating from them, as from central suns, the divine 
blessings of heat and light. A  ship brought the new fire 
every year from Delos to Lemnos, the sacred island of the 
fire-god Hephaestus, where all fires were put out before its 
arrival, to be afterwards rekindled at the pure flame.5 The 
fetching of the new fire from Delphi to Athens appears to 
have been a ceremony of great solemnity and pomp, ^ li
the chief Athenian magistrates repaired to Delphi for 'tpfe 
purpose. The holy fire blazed or smouldered in a sacred

1 Callimachus, Hymn to Delos, 278 
sqq. 5 Pliny, Nat, Hist. iv. 91 ; Strabo, 
vi. 1; 15, p. 264; Plutarch, De 
Pythias oraculis, 16. .In Apollo’s 
temple at Delphi there were dedicated 
a radish of gold, a beet of silver, and 
a turnip of lead, which was thought to 
signify the respective value of these 
vegetables (Pliny, Nat. Hist. xix. 86). 
A poet speaks of tithes and first-fruits 
hung up for Apollo on a high pillar at 
Delphi (Clement of Alexandria, Strom. * 
i. 24. 164, p. 419, ed. Potter).

* Diogenes Laertius, Vit. Philos. ii. 
44, iii. 2 ; Plutarch, Quaest. Conviv. 
viii. 1. 2 ; J. T. Wood, Discoveries at 
Ephesus: Inscriptions from the great 
Theatrê  pp. 4, 16. Apollo's birthday 
(the 7th of Thargelion) was probably 
the festival known in the Delian calen
dar as the Apollonia, not the Delia as

was formerly supposed. The Delia 
seems to have fallen in early spring, 
not in early summer. See C. Robert 
in Hermes, xxi. (1886) pp. 161-169; 
Aug. Mommsen, Feste der Stadt Athen 
(Leipsic, 1898), p. 451. Oi  ̂ this 
harvest-festival at Delos see W. Mann- 
hardt, Antike Wald- und FeldkuUe, pp, 
232 sqq., who, however, took the 
festival to be the Delia.

8 Hesiod, Works andDays, 383 sq .;, 
L. Ideler, Handbuck der mathematischen 
und technisckeh Chronologic, i. 242.

* Folk-lore, L (1890) p. 518. As 
to the season of the ripening of the 
corn in Greece both in ancient and 
modern times, see G. Rusolt’s discus
sion of the evidence, Griechische Ge- 
schichte, il l  2 (Gotha, 1904}, pp. 909 
sqq*, note.

8 Philostratus, Henrico, xx. 24.
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tripod borne on a chariot and tended > by a woman who was 
called the Fire-bearer. Soldiers, both horse and foot, escorted 
i t ; magistrates, priests, and heralds accompanied i t ; and 
the procession moved to the music of trumpet and fife.1 
We do not know on what occasion the fire was thus solemnly 
sent from Delphi to Athens, but we may conjecture that 
it was when the Pythaists at Athens, watching from the 
hearth of Lightning Zeus, saw lightning flash over Harma 
on Mount Parnes, for then they sent a sacrifice to Delphi 
and may have received the fire in return.2 * After the great 
defeat of the Persians at Plataea, the people of that city 
extinguished all the fires in the country, deeming them 
defiled by the presence of the barbarians. Having done so 
they relit them at a pure new fire fetched by a runner from 

he altar of the common hearth at Delphi.8
Now the maidens on whose grave the Delian youths The graves 

nd damsels laid their shorn locks before marriage, were®^1*0110 
said to have died in the island after bringing the harvest Artemi* 

offering, wrapt in wheaten straw, from the land of thetttDeloi* 
t Hyperboreans in the far north.4 Thus they were in 
popular opinion the mythical representatives of those bands 
of worshippers who bore, year by year, the yellow sheaves 
with dance and song to Delos. But in fact they had once 
been much more than this. For an examination of their 
names, which are commonly given as Hekaerge and Opis, 
has led modern scholars to conclude, with every appearance 
of probability, that these maidens were originally mere 
duplicates of Artemis herself.5 Perhaps indeed we may

1 B ulletin  de Corresjxmdance heU 
Umqik, xviii. (1894) pp. 87*93 $
XX. (2896) pp. 639*641; E. Curtius 
ip. Archkologischer Anzeiger, 1895, pp. 
109 sq. ; Dittenberger, Sylloge Inscrip- 
tionum Graecarum,* Nos. 6x1, 665,
718.

1 Strabo, ix. 2. x i, p. 404.
9 Plutarch, Aristides, 20. Probably 

the custom of sending out new fire 
from Delos and Delphi was common, 
though the existing evidence of it is 
scanty. The same remark applies to 
the practice of bringing tithes of the 
harvest to these sanctuaries.

4 Herodotus, iv. 3 3 ; Callimachus,
VOL. 1

Hymn to Delos, 278 sgg. Herodotus 
does not tell us in what the sacred 
offerings consisted; Pausanias says 
(i. 31. 2) that no one knew what 
they were. But from the evidence 
of Callimachus, compared with that 
of Pliny (Nat. Hist. iv. 91) and Mela 
(ill 37), it* appears that they were 
believed to be the first-fruits of the 
corn.

6 H. Stein on Herodotus, iv. 331 
O. Crusius ip W. H. Roscheris Lexikm  
der grieeh. und rom. Mythologie, t  
2813,2831 iPreller-Robert, Griechische 
Mythological. 298 sq .; W ernicke, in 
Pauly-Wissowa, Real-Encyclop&die dor

a



go a step farther. For sometimes one of this pair of 
Hyperboreans appears as a male, not a female, under the 
name of the Far-shooter (Hekaergos), which was a common 
epithet of Apollo.1 This suggests that the two were 
originally the heavenly twins themselves, Apollo and 
Artemis, and that the two graves which were shewn at 
Delos, one before and the other behind the sanctuary of 
Artemis, may have been at first the tombs of these great 
deities, who were thus laid to their rest on the spot where 
they had been born. As the one grave received offerings 
of hair, so the other received the ashes of the victims which 
were burned on the altar.2 Both sacrifices, if I am right, 
were designed to strengthen and fertilise the divine powers 
who made the earth to wave with the golden harvest, and 
whose mortal remains, like the miracle-working bones of 
saints in the Middle Ages, brought wealth to their fortunate 
possessors. Ancient piety was not shocked by the sight 
of the tomb of a dead god. The grave of Apollo himself 
was shewn at his other great sanctuary of Delphi,8 and 
this perhaps explains its disappearance at Delos. The 
priests of the rival shrines may have calculated that one 
tomb sufficed even for a god, and that two might prove a 
stumbling-block to any but the most robust faith. Acting 
on this prudent conviction, they may have adjusted their 
respective claims to the possession of the holy sepulchre.

$4* • THE KING OF THE WOOD c h a p .

class. Altertumswissenschaft, ii. coll. 
*355. *356, 1357, *358 , 1359, 1380, 
1383, 1393, 1402. The names of 
the maidens weie variously given as 
Hyperoche and Laodice (Herodotus,
iv. 33)» or Hekaerge and Opis, 
(Pausanias, i. 43. 4, v. 7. 8 ; Servius 
on Virgil, Aen. xi. 532), or Upis, 
Loxo, and Hekaerge (Callimachus, 
Hymn to Delos, 292). Herodotus 
further mentions (iv. 35) another pair 
of Hyperborean maidens, Arge and 
Opis by name, who came with Apollo 
and Artemis to Delos, and were buried 
behind the sanctuary of Artemis in 
the island. They are clearly the 
equivalents of the Hekaerge and Opis 
or Upis of the other writers. For 
Hekaerge as an epithet of Artemis 
see Servius, loc. cits ; Clement of

Alexandria, Strom, v. S. 49, p. 674, 
ed. Potter, quoting Apollodorus of 
Corcyra : filXirere waides irdepyov m l 
imtpyav. For Opis or Upis as a 
name of Artemis see Macrobius, Saturn.
v. 22. 3-6; Callimachus, Hymn to 
Artemis, 204 ; Palaephatus, De in- 
credit. 32.

1 Pseudo-Plato, Axiochus^ p. 371 A; 
Servius on Virgil, Aen. xi. 532 : 
“  A lii putant Opim et Hecaergon 
nutritores Apollinis et Dianae fu isse; 
hinc itaque Opim ipsam Dianam 
cognominatam, quod supra dictum est, 
Apollinem vero Hecaergon. **

3 Herodotus, iv. 34 sq. According 
to Herodptus, each grave contained 
the dust of a pair of Hyperborean 
damsels.

8 Porphyry, Vita Pythagoraef 16-
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by leaving Apollo to sleep undisturbed at Delphi, while his 
grave at Delos was dexterously converted into the tomb 
of a blessed virgin by the easy grammatical change of 
Hekaergos into Hekaerge.

But how, it may be asked, does all this apply to Hip- Hippolytus
polytus ? Why attempt to fertilise the grave of a bachelor who “ femis
paid all his devotions to a barren virgin ? What seed couli
take root and spring up in so stony a soil ? The question
implies the popular modern notion of Diana or Artemis as
the pattern of a straight-laced maiden lady with a taste for ^
hunting. No notion could well be further from the truth.
To the ancients, on the- contrary, she was the ideal and Artemis a
embodiment of the wild life of nature— the life of plants,
of animals, and of men— in all* its exuberant fertility and life of

profusion. As a recent German writer has admirably putnature’
i t : “ From of old a great goddess of nature was everywhere
worshipped in Greece. She was revered on the mountain
heights as in the swampy lowlands, in the rustling woods
and by the murmuring spring. To the Greek her hand
was everywhere apparent. He saw her gracious blessing
in the sprouting meadow, in the ripening corn, in the
healthful vigour of all living things on earth, whether the
wild creatures of the wood and the fell, or the cattle which
man has tamed to his service, or man’s own offspring from
the cradle upward. Her destroying anger he perceived in
the blight of vegetation, in the inroads of wild beasts on
his fields and orchards, as well as in the last mysterious
end of life, in death. No empty personification, like the
earth conceived as a goddess, was this deity, for such
abstractions are foreign to every primitive religion; she
was an all-enflbracing power of, nature, everywhere the
object of a similar faith, however her names differed with the
place in which she was Relieved to abide, with the emphasis
laid on her gloomy or kindly aspect, or with the particular
side of her energy which was specially revered. And as
the Greek divided everything in animated nature into male
and female, he could pot imagine this female power of
nature without her male counterpart Hence in a number Anemia
of her older worships we find Artemis associated with & originally
nature-god of similar character, to whom tradition assigned regarded u

a virgin.
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different names in different places. In Laconia, for 
instance, she was mated with the old Peloponnesian god 
Karneios, in Arcadia more than once with Poseidon, else
where with Zeus, Apollo, Dionysus, and so on."1 The 
truth is, that the word parthenos applied to Artemis, which 
we commonly translate virgin, means no more than an 
unmarried woman,2 and in early days the two things were 
by no means the same. With the growth of a purer 
morality among men a stricter code of ethics is imposed 
by them upon their go d s; the stories of the cruelty, deceit, 
and lust of these divine beings are glossed lightly over or 
flatly rejected as blasphemies, and the old ruffians are set 
to guard the laws which before they broke. In regard to 
Artemis, even the ambiguous parthenos seems to have been 
merely a popular epithet, not an official title. A s Dr. 
Farnell has well pointed out, there was no public worship 
of Artemis the chaste; so far as her sacred titles bear on 
the relation of the sexes, they shew that, on the contrary, 
she was, like Diana in Italy, specially concerned with the

1 Wernicke, in Pauly - Wissowa’s 
Real-Encyclopadic der class. Allertum s- 
wissensckaft, ii. 1339. This general 
statement the writer supports with a 
wealth o f detailed evidence, to which 
I can only refer the reader.

* This appears from the name 
Partheniai applied f t  Sparta to the 
men who were born of the parthenoi 
(unmarried women) during the absence 
of the married men at the Messenian 
war. See Ephorus, cited by Strabo,
vi. 3. 3, p. 279. Whether this 
explanation was historically correct 
or not (and other explanations of it 
were given, see W . L. Newman on 
Aristotle, Politics, vii. (v.) 7, p. 1306 
b 29), it proves that in Greek of the 
best period parthenos did not connote 
chastity* Compare what Herodotus 
says of the Thracians (v. 6 ): rhs hk 
iropBbwvs oh <t>\>\&0<rov<n, dXX* i& ci
TOi<n ahral potiXovTcu dyop&cu fdoyeadcu.
A s to the worship o f unmarried god
desses in Western Asia, Sir W. M. 
Ramsay observes: “ It is, in fact, 
probable, though with our present 
knowledge not susceptible pf proof.

that the term Parthenos in connection 
with the Anatolian system should be 
rendered simply as ‘ the Unmarried,* 
and should be regarded as evidence 
o f the religious existence o f the pre- 
Greek social system. The Parthenos 
goddess was also the M other; and 
however much the Parthenoi who 
formed part of her official retinue 
may have been modified by Greek 
feeling, it is probable that originally 
the term indicated only that they 
were not cut off by marriage from 
the divine life** (Cities and Bishoprics 
o f Phrygia, i. p. 96). Similarly in  a 
celebrated passa^p of Isaiah (vii. 14) 
the Hebrew word (n$Vy) which is 
translated “  virgin ”  in our English 
version means no more than “ young 
woman.** A  correct translation would 
have obviated the necessity for the 
miracle which so many generations 
of devout but unlearned readers have 
discovered in the text ; for while it 
would unquestionably t>e a  miracle if 
a virgin were to conceive and bear 
a son, there is nothing whatever 
miraculous or even unusual about a 
young woman doing so*
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loss of virginity and with child-bearing, and that she not Artemis a 

only assisted but encouraged women to be fruitful and ĵ̂ bSth? 
multiply; indeed, if we may take Euripides's word for it, 
in her capacity of midwife she would not even speak to 
childless women. Further, it is highly significant that 
while her titles and the allusions to her functions mark 
her out clearly as the patroness of childbirth, we find none 
that recognise her distinctly as a deity of marriage.1 
Nothing, however, sets the true character of Artemis as 
a goddess of fecundity, though not of wedlock, in a clearer 
light than her constant identification with the unmarried, 
but not chaste, Asiatic goddesses of love and fertility, who 
were worshipped with rites of notorious profligacy at their 
popular sanctuaries.2 * * * * * At Ephesus, the most celebrated o f  The 

all the seats of her worship,8 her universal motherhood was Artemia.0 
set forth unmistakably in her sacred image. Copies of it 
have come down to us which agree in their main features, 
though they differ from each other in some details. They 
represent the goddess with a multitude of protruding 
breasts ; the heads of animals of many kinds, both wild 
and tame, spring from the front of her body in a series of 
bands that extend from the breasts to the feet; bees, roses,

1 L. R. Farnell, The Cults o f the
Greek States, ii. 444. The whole of
Dr. Farnell’s treatment of this subject
is excellent (pp. 442-449). He sug
gests doubtfully that the epithets Peitho, 
Hegemone, and Eukleia may possibly
refer to marriage. But clearly “ per
suasion/’ “ leader,”  and “ good fame” 
do not in themselves imply any allusion 
to vyjedlock. The passage of Euripides
referred to in the text is Supplices, 
958 sq. : 1 \o%la irpocr<p6ly-
fair* hv rAf Arbcvovs.

8 Thus she was identified with 
Anaitis (Plutarch, Artoxerxes, 27; 
Dittenberger, Sylloge Inter: GraeeP 
No. 775), and with Nana (Corpus 
InscripHonum Atticarum, iii. 131), 
or Nanaea, the goddess of Elymais 

. (2 Maccabees; i  13 and 15, compared 
with Polybius, xxxi. ix , and Josephus, 
Antiquit. Jud. xii. 9). This Nanaea 
was sometimes identified with Aphrodite 
instead of with Artemis (Appian, 
Syriaee, 66). She seems to have

been the old Babylonian goddess Nana, 
Nanai, or Nannaia, who was identical 
with the Ishtar (Astarte) of Erech. 
See H. Zimmem, in Schrader’s Die 
Keilinschriften unddas A Ite Testament,8 
p. 422; R. F. Harper, Assyrian and 
Babylonian Literature (New York, 
1901), pp. 116 sq., 24S; W. H. 
Roscher’s Lexikon der griech. und ram. 
Mythologie, iii. 4 sq. s.v. “  N§na.” 
For the identification of Artemis with 
another Semitic mother-goddess, see 
W. Robertson Smith, Kinship and 
Marriage in Early Arabia8 (London, 
1903), p- 298. As to the dissolute 
worship of Anaitis, see Strabo, x i 14, 
16, p. 532. And as to the identifies* 
tion of Artemis with Asiatic goddesses 
of this type see L. R. Farnell, Cults 
o f the Greek States, i i  478 sqq. ; 
Wernicke, in Pauly-Wissowa, Encyel. 
d. class. Alter* i i  1369 sqq.

8 Pausanias, iv. 31. 8 ; Dittenberger, 
Sylloge Inyeript. Graecarum,* No.
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and sometimes butterflies, decorate her sides from the 
hips downward. The animals that thus appear to issue 
from her person vary in the different copies of the statue; 
they include lions, bulls, stags, horses, goats, and rams. 
Moreover, lions rest on her upper arms; in at least one 
copy, serpents twine round her lower arms; her bosom is 
festooned with a wreath of blossoms, and she wears a 
necklace of acorns. In one of the statues the breast of 
her robe is decorated with two winged male figures, who 
hold sheaves in both hands.1 It would be hard to devise 
a more expressive symbol of exuberant fertility, of prolific 
maternity, than these remarkable images. No doubt the 
Ephesian Artemis, with her eunuch priests and virgin 
priestesses,2 * * * * * was an Oriental, whose worship the Greek 
colonists took over from the aborigines.8 But that they 
should have adopted it and identified the goddess with 
their own Artemis is proof enough that the Grecian 
divinity, like her Asiatic sister, was at bottom a personifica
tion of the teeming life of nature.

To return now to Troezen, we shall probably be doing no 
injustice either to Hippolytus or to Artemis if wc suppose 
that the relation between them was once of a tenderer nature

3gr  * THE KING OF THE WOOD c h a p .

1 The statues on which this descrip
tion is based are in the Vatican, the 
Lateran, and the Palazzo dei Con
servator! on the Capitol at Rome. 
The first of these is figured and 
described in Baumeister’s Denkmaler, 
i. 130 sq., and the second is described 
by O. Benndorf and R. Schoene, Die 
antiken Bildwerke des Latcranischen 
Museums, pp. 260 sq. See also Roscher’s 
Lexik. d. griech. und rom. Myth. i.
588 sqq. ; S. Reinach, Rtpertqire de
la Statuaire grecque et romaine; i. pp. 
298, 299, 300, 302, ii. pp. 321 sq. 
Both the Vatican and the Lateran 
statues have the necklace of acorns, 
and the Lateran copy (No. 768) has 
in addition a circlet of acorns hanging
on the bosom. The acorns probably
refer to the oak-tree under which the
Amazons were said to have set up the
image of the goddess at Ephesus
(Callimachus, Hymn to Artemis, 237 
sqq. ). The statue in the Palazzo dei

Conservatori (No. 47) has serpents 
twined round the arms. The many 
breasts of the Ephesian Artemis are 
mentioned by Minucius Felix (Octavius, 
xxii. 5). On the worship of the 
Ephesian Artemis continued as that 
of the Virgin Maiy see Sir W. M. 
Ramsay, “ The Worship of the Virgin 
Mary at Ephesus,” The Expositor, 
June 1905, pp. 401 sqq.

8 Strabo, xiv. l(®3, p. 641. That 
a goddess of fertility should be served 
by such ministers may strike us as a 
contradiction. Yet it is typical of the 
Oriental worship of the great Mother 
Goddess. I have suggested an explana
tion of the custom elsewhere. See 
Adonis, Attis, Osiris, Second Edition, 
pp. 236 sqq.

8 Pausanias, vii. 2. 7 sq. 5 Preller- 
Robert, Griechische Mythologie, i. 329; 
L. R. Famell, The Cults of the Greek 
States, ii. 480 sqq.
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than appears in classical literature. W e may conjecture that 
if he spurned the love of women, it was because he enjoyed 
the love of a goddess.1 On the principles of early religion, 
she who fertilises nature must herself be fertile, and to be 
that she must necessarily have a male consort. If I am 
right, Hippolytus was the consort of Artemis at Troezen, 
and the shorn tresses offered to him by the Troezenian 
youths and maidens before marriage were designed to 
strengthen his union with the goddess, and so to promote the 
fruitfulness of the earth, of cattle, and of mankind. It is 
some confirmation of this view that within the precinct of 
Hippolytus at Troezen there were worshipped two female 
powers named Damia and Auxesia, whose connexion with 
the fertility of the ground is unquestionable. When 
Epidaurus suffered from a dearth, the people, in obedience 
to an oracle, carved images of Damia and Auxesia out of 
sacred olive wood, and no sooner had they done so and set 
them up than the earth bore fruit again. Moreover, at 
Troezen itself, and apparently within the precinct of Hippo
lytus, a curious festival of stone-throwing was held in honour 
of these maidens, as the Troezenians called them ; and it is 
easy to show that simifar customs have been practised in 
many lands for the express purpose of ensuring good crops.2 
In the story of the tragic death of the youthful Hippolytus we 
may discern an analogy with similar tales of other fair but 
mortal youths who paid with their lives for the brief rapture 
of the love of an immortal goddess. These hapless lovers 
were probably not always mere myths, and the legends which 
traced their spilt blood in the purple bloom of the violet, the 
scarlet stain of the anemone, or the crimson flush* of the 
rose were no id̂ p poetic emblems of youth and beauty fleet-

l > Indeed the eloquent church father 
Lactantius let the cat out of the bag 
when he bluntly called Hippolytus the 
lover o f  Artemis (D ivin . Jnstitut. 
i* 17).

2 Herodotus, v. 82-87 ; Pausanias, 
ii. 30. 4, ii. 32. 2 ; Schol. on Aristides, 
voL iii. pp. 598 ry., ed. Dindorf. As 
H. Stein (on Herodotus, v. 82) rightly 
observes, Damia and Auxesia were

“ goddesses of tilth and of the fruit
ful field, agrarian deities who were 
accordingly compared and identified 
with Demeter and Kora [Proserpine], 
but who were in truth only separate 
personifications of the two sides of 
Demeter’s character. ” See further my 
note on Pausanias, ii. 30. 4. W e 
shall return hereafter to the custom of 
stone-throwing as a charm to fertilise 
the fields.
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ing as the summer flowers. Such fables contain a deeper 
philosophy of the relation of the life of man to the life of 
nature— a sad philosophy which gave birth to a tragic 
practice. What that philosophy and that practice were we 
shall learn later on.
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§ 3. Recapitulation

We can now perhaps understand why the ancients identi
fied Hippolytus, the consort of Artemis, with Virbius, who, 
according to Servius, stood to Diana as Adonis to Venus, or 
Attis to the Mother of the Gods. For Diana, like Artemis, was 
a goddess of fertility in general, and of childbirth in particular.1 
As such she, like her Greek counterpart, needed a male 
partner. That partner, if Servius is right, was Virbius. In 
his character'of the founder of the sacred grove and first 
king of Nemi, Virbius is clearly the mythical predecessor of 
archetype of the line of priests who served Diana under the 
title of Kings of the Wood, and who came, like him, one 
after the other, to a violent end.2 * It is natural, therefore, to 
conjecture that they stood to the goddess of the grove in the 
same relation in which Virbius stooS to her ; in short, that 
the mortal King of the Wood had for his queen the wood
land Diana herself.8 If the sacred tree which he guarded 
with his life was supposed, as seems probable, to be her 
special embodiment, her priest may not only have worshipped 
it as his goddess but embraced it as his wife. There is 
at least nothing absurd in the supposition, since even in 
the time of Pliny a noble Roman used thu£ to treat a beauti
ful beech-tree in another sacred grove of Diana on the Alban 
hills. He embraced it, he kissed it, he laĵ  i îder its shadow, 
he poured wine on its trunk. Apparently he took the tree 
for the goddess.4 * * The custom of physically marrying men 
and women to trees is still practised in India and other

1 See, for example, Catullus’s fine with a reminiscence of the Rex Nemo-
poem on her (No. xxxiv.). rends, as Mr. A . B. Cook has' sug-

2 This was pointed out long ago by gested (Classical Review, xvi. (1902)
P. Buttmann {Mythologies, ii. 151^. p. 373, note 4).

8 Seneca speaks of Diana as “ re- 4 Pliny, Nat. Hist. xvi. 242, pointed
gina nemorum” or “ Queen of the out to me by Mr.* A. B. Cook, who
Woods” {Hippolytus, 406), perhaps compares Herodotus, vii, 31.
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parts of the East.1 Why should it not have obtained in 
ancient Latium ?

Reviewing the evidence as a whole, we may conclude Summary 
that the worship of Diana in her sacred grove at Nemi wasofresults‘ 
of great importance and immemorial antiquity ; that she was 
revered as the goddess of woodlands and of wild creatures, 
probably also of domestic cattle and of the fruits of the 
earth ; that she was believed to bless men and women with 
offspring and to aid mothers in childbed; that her holy fire, 
tended by chaste virgins, burned perpetually in a round 
temple within the precinct; that associated with her was a 
water-nymph Egeria who discharged one of Diana's own func
tions by succouring women in travail, and who was popularly . 
supposed to have mated with an old Roman king in thq| 
sacred grove ; further, that Diana of the Wood herself had 
a male companion. Virbius by name, who was to her what 
Adonis was to Venus, ot Attis to Cybele; and, lastly, that 
this mythical Virbius was represented in historical times by 
a line of priests known as Kings of the Wood, who regularly 
perished by the swords of their successors, and whose lives 
were in a manner bound up* with a certain tree in the grove, 
because so long as that tree was uninjured they were safe 
from attack.

A curious monument of the ill-fated dynasty appears The 
to have come down to us in a double-headed bust which h l̂Sd 
was found in the sanctuary at Nemi. It represents twobustft 
men of heavy and somewhat coarse features and a grim probably 
expression. The type of face is similar in both heads, but *fÎ rait 
there are marked differences between them ; for while the King of 
one is young and beardless with shut lips and a steadfast 
gaze, the other* is a man of middle life with a tossed and successor, 
matted beard, wrinkled brows, a wild anxious look in the 
eyes, and an open grinning mouth. But perhaps the most 
singular thing about the two heads ate the leaves with 
scalloped edges which are plastered, so to say, on the necks 
of both busts and apparently also under the eyes of the 
younger figure. The leaves have been interpreted as oak 
leaves, and this interpretation, which is pot free from doubt, 
is confirmed by the resemblance to an joak leaf which the

1 See below, vol. ii. pp. 26 sg.t 56 100 sg,9 316 sgg.
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moustache of the older figure clearly presents when viewed 
in profile. Various explanations of this remarkable monu
ment have been proposed ; but the most probable theory 
appears to be that the older figure represents the priest of 
Nemi, the King of the Wood, in possession, while die other 
face is that of his youthful adversary and possible successor. 
This theory would explain the coarse heavy type of both 
faces, which is neither Greek nor Roman but apparently 
barbarian; for as the priest of Nemi had always to be a 
runaway slave, he would commonly be a member of an 
alien and barbarous race. Further, it would explain the 
striking contrast between the set determined gaze of the 
younger man and the haggard, scared look of the older; on 
the one face we seem to read the resolution to kill, on the 
other the fear to die. Lastly, it would explain very simply 
the leaves that cling like cerements to the necks and breasts 
of both ; for we shall see later on that the priest was prob
ably regarded as an embodiment of the tree which he 
guarded, and human representatives of tree spirits are most 
naturally draped in the foliage of the tree which they 
personate. Hence if the leaves on the two heads are indeed 
oak leaves, as they have been thought to be, we should have 
to conclude that the tree which the King of the Wood 
guarded and personated was an oak. There are inde
pendent reasons for holding that this was so,' but the 
consideration of them must be deferred for the present.1

Clearly these conclusions do not of themselves suffice to 
explain the peculiar rule of succession to the priesthood. 

"But perhaps the survey of a wider field may lead us to
1 As to the double-headed bust see 

W. Helbig, in Notizie degli Scavi, 
1885, p. 227 ; O. Rossbach, op. cit. 
p. 159; G. H. Wallis, Illustrated 
Catalogue of Classical Antiquities from 
the Site of the Temple of Diana, Nemi, 
pp. 32 sq. ; A. B. Cook, in Classical 
Review, xvi, (1902) p. 373 ; id. “ The 
European Sky-God,” Folk-lore, xvi. 
(I9<>5) PR 289 sqq. ; F. Granger, 
“ A  Portrait of the Rex Nemorensis,” 
Classical Review, xxi. (1907) pp. 194- 
197; id. in Classical Review, xxii. 
(1908) p. 2 17; J. G. Frazer, “ The 
Leafy Bust at Nemi,” Classical Review,

xxii. (1908) pp. 147-149. The in
terpretation adopted in the text is that 
of Professor F. Granger. The way 
had been prepared for it by Mr. A. B. 
Cook’s suggestion that the busts repre
sent “  the double form of Diana’s 
favourite, Hippolytus-Virbius.” Pre
vious writers took the view that the 
heads were those of water-gods. As 
to the identification of the leaves on 
the busts, about which botanists are 
not agreed, see Mr. Fxancis Darwin’s 
letter to me, quoted in my article, 
“ The Leafy Bust at Nemi” {l.c. ).



think that they contain in germ tife solution of the problem. 
To that wider' survey we must now address ourselves. It 
will be long and laborious, but may possess something of the 
interest and charm of a voyage of discovery, in which we 
shall visit many strange foreign lands, with strange foreign 
peoples, and still stranger Customs. The wind is in the 
shrouds: we shake out our sails to it, and leave the coast 
of Italy behind us for a time.
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PR IESTLY KINGS

T he questions which we have set ourselves to answer are 
mainly two : first, why had Diana’s priest at Nemi, the King 
of the Wood, to siay his predecessor? second, why before 
doing so had he to pluck the branch of a certain tree which 
the public opinion of the ancients identified with Virgil’s 
Golden Bough? The two questions are to some extent 
distinct, and it will be cohvenient.to consider them separately. 
We begin with the first, which, with the preliminary enquiries, 
will occupy this and several following volumes. In the last 
part of the book I shall suggest an answer to the second 
question.

The first point on which we fasten is the priest’s title. 
Why was he called the King of the Wood ? Why was his 
office spoken of as a kingdom ?

The union of a rdyal title with priestly duties was 
common in ancient Italy and Greece. At Rome and in 
other cities of Latium there was a priest called the Sacrificial 
King or King of the Sacred Rites, and his wife bore the 
title of Queen of the Sacred Rites.1 In republican Athens 
the second annual magistrate of the state was called the 
King, and his wife the Queen ; the functions of both were 
religious. For example, the king superintended the celebra
tion of the Eleusinian mysteries, the Lenaean festival of 
Dionysus, and the torch-races, which were held at several of

1 J. Marquardt, Romiscke Staatsver- Inscriptionum Latinarum, xiv., Nos* 
waltung, iii.a 321 sgg. Kings of the 2089, 2413, 2634. At Rome the 
Sacred Rites are known from inscrip- Sacrificial King held office for life 
tions to have existed at Lanuvium, (Dionysius Halicarn. Antiquit. Rom. 
Bovillae, and Tusculum. See Corpus iv. 74. 4).
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the great Athenian festivals. ’ Moreover, he presided at the 
curious trials of animals and inanimate objects, which had 
caused the death of a human being. To him in short were 
assigned, in the words of Plato, “ the most solemn and most 
truly ancestral rites of the ancient sacrifices.” 1 Many other 
Greek democracies had titular kings, whose duties, so far as 
they are known, seem to have been priestly, and to have 
centred round the Common Hearth of the state.8 For 
exam ple in Cos the King, sacrificed to Hestia, the goddess of 
the hearth, the equivalent of the Italian V e sta ; and he 
received the hide and one leg of the victim as his perquisite.8 
In Mytilene the kings, of whom there were several, invited to 
banquets at the Common Hearth those guests whom the 
state delighted to honour.4 In Chios, if any herdsman or 
shepherd drove his cows, his sheep, or his swine to pasture in 
a sacred grove, the first person who witnessed the trans
gression was bound to denounce the transgressor to the 
kings, under pain of incurring the wrath of the god and, 
what was perhaps even worse, of having to pay a fine to the 
offended deity.6 In the same island the king was charged 
with the duty of pronouncing the public curses,6 a spiritual 
weapon of which much use was made by the ancients.7 
Every eighth year the King at Delphi took part in a quaint

1 Plato, Politicus, p. 290 E 5 Aris
totle, Constitution o f Athens, 57 ; 
Lysias, Or. vi. 4 ;  G. Gilbert, Hand• 
buck dor griechischen Staatsalter- 
thiim er? i. 281 sqq.

* Aristotle, Politics, viii. (vi.) 8. 20, 
p. 1322 b 26 sqq. ; G. Gilbert, op. cit. 
ii. 323 sq. ; G. F. Schomann, Grie- 
chische A lterthum crf i. 145 sq., ii. 
4*3 V-

8 Dittenberger, Sylloge Inscrip- 
tionum Graecarum,8 No. 6 1 6 ;  Ch. 
Michel, R ecueil d'Inscriptions grecques, 
No. 716.

4 P. Cauer, Delectus Inscriptionum  
Graecarum,* No. 431, lines 46 sqq. 
Another inscription in the same collec
tion (No. 428) also refers to the! kings 
of Mytilene. Both inscriptions are 
printed in Ch. Michel’s Recueil, Nos. 
356, 3 5 7*

8 Dittenberger, Sylloge Inscriptionum

Graecarum,2 N o / 570 ; Ch. Michel, 
Recueil, No. 707.

8 P. Cauer, Delectus Inscriptionum  
Graecarum,2 No. 4 9 6 ; Ch. Michel, 
Recueil, No. 1383. *

7 G. F. Schomann, Handbuch der 
grieck. A lterthiim erf ii. 270 sqq. ; E. 
Ziebarth, “ Der Fluch im griechischen 
Recht,”  Hermes, xxx. (1895) pp. 
57-705 Miss J. E. Harrison, Prolego
mena to the Study o f Greek R eligion8 
(Cambridge, 1908), pp. 138-145; and 
my note on Pausanias, iii. 2. 7. For 
example, the people of Teos cursed 
poisoners and all persons who hindered 
the importation o f corn (Cauer, op. cit. 
No. 480; Ok* Michel, op. cit. No. 
1318). On the other hand, at Athens' 
in the time of Solon public curses were 
levelled at a ll' who exported anything 
but olive oil (Plutarch, Solon, 24). 
These p&rticu$ur curses may interest 
students o f  the; history p f free trade. *
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ceremony. He sat in public distributing barley-meal and 
pulse to all who chose to apply for the bounty, whether 
citizens or strangers. Then an image of a girl was brought 
to him, and he slapped it with his shoe. After that the 
president of the Thyiads, a college of women devoted to the 
orgiastic worship of Bacchus, carried away the image to a 
ravine and there buried it with a rope round its neck. The 
ceremony was said to be an expiation for the death of a girl 
who in a time of famine had been publicly buffeted by the 
king and, smarting under the insult, had hanged herself,1 
In some cities, such as Megara, Aegosthena, and Pagae, the ** 
kingship was an annual office and the years were dated by * 
the kings’ names.2 * The people of Priene appointed a young 
man king for the purpose of sacrificing a bull to Poseidon at 
the Panionian festival.8 Some Greek states had several of 

Traditional these titular kings, who held office simultaneously.4 At 
these1 °f R°me tradition was that the Sacrificial King had been 
priestly appointed after the abolition of the monarchy in order to 
kingSt offer the sacrifices which before had been offered by the 

kings.5 A similar view as to the origin of the priestly kings 
appears to have prevailed in Greece.6 In itself the opinion 
is not improbable, and it is borne out by the example of 
Sparta, almost the only purely Greek state which retained 
the kingly form of government in historical times. For in,y{ 
Sparta all state sacrifices were offered by the kings sSv 
descendants of the god.7 One of the two Spartan kings held

1 Plutarch, Quaest. Graec. 12. Aug. 
Mommsen(Z?4^Ai£a,pp. 250^.) is prob
ably right in comparing this ceremony 
with the swinging-festival {Aiora) at 
Athens, as to which see The Golden 
Bought Second Edition, ii. 453 sqq.

2 Corpus Inscriptionum Graecarum 
GraeciaeSeptentrional is, i.,Nos. I, 2, 3, 
10, i i , 12, 13, 14, 188, 223; G. F. 
Schomann, op, cit. i. 146; G. Gilbert* 
op. cit. ii. 323 sq.

8 Strabo, viii. 7. 2, p. *384. In 
this passage the word (SaoiKta is omitted 
in some editions, but has the authority 
of several MSS. (Strabo ed. C. MUller, 
p. 998), and is probably right.

4 This was the case at Elis (H. Roehl,
Inscriptions Graccae antiquissimae,
No. 112; P. Cauer, op. cit. No. 253;

E. S. Roberts, Introduction to Greek 
Epigraphyt i. No. 292), in Cos (Ditten- 
berger, op, cit, No. 616), in Chios (1ib. 
No. 570), at Mytilene (Cauer, op, cit. 
Nos. 428, 431), at Cyme (Plutarch, 
Quaest, Grace, 2), and perhaps in 
Siphnos (Isocrates, Or, xix. 36). The 
Kings of Elis may have been the 
officials called Basilai who sacrificed 
on the, top of Mount Cronius at 
Olympia at the spring equinox (Paus- 
anias, vi. 20. 1).

6 Livy, ii. 2 .1 ; Dionysius Halicarn., 
Antiquit, Rom, iv. 74. 4,

6 Aristotle, Politics, iii. *14. 13, 
p. 1285 b 14 sqq.; Demosthenes, Contra 
Neaer, § 74 sqq, p. 1370; Plutarch, 
Quaest, Rom, 63.

7 Xenophon, Repub, Lacedaem, 15,
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the priesthood of Zeus Lacedaemon, the other the priesthood 
of Heavenly Zeus.1 Sometimes the descendants of the old 
kings were allowed to retain this shadowy royalty after the 
real power had departed from them. Thus at Ephesus the 
descendants of the Ionian kings, who traced their pedigree 
to Codrus of Athens, kept the title of king and certain 
privileges, such as the right to occupy a seat of honour at the 
games, to wear a purple robe and carry a staff instead of a 
sceptre, and to preside at the rites of Eleusinian Demeter.2 
So at Cyrene, when the monarchy was abolished, the deposed 
King Battus was assigned certain domains and allowed to 
retain some priestly functions.8 Thus the classical evidence 
points to the conclusion that in prehistoric ages, before the 
rise of the republican form of government, the various tribes 
or cities were ruled by kings, who discharged priestly duties 
and probably enjoyed a sacred character as reputed descend
ants of deities

This combination of priestly functions with royal Priestly 

authority is familiar to every one. Asia Minor, for 
ample, was the seat of various great religious capitals peopled parts of 

by thousands of sacred slaves, and ruled by pontiffs whotheworl<1 
wielded at once temporal and spiritual authority, like the 
popes of mediaeval Rome. Such priest-ridden cities were 
Zela and • Pessinus.4 Teutonic kings, again, in the old 
heathen days seem to have stood in the position, and to 
have exercised the powers, of high priests.5 The Emperors 
of China offer public sacrifices, the details of which are regu
lated by the ritual books.6 The King of Madagascar was

compare id. 13 ; Aristotle, Politics, iii. 
14. 3, p. 1285 a 3 sqq. Argos was 
governed, at least nominally, by a king 
as late as the time of the great Persian 
war (Herodotus, vii. 149); and at 
Orchomenus, in the secluded highlands 
of Northern Arcadia, the kingly form of 
government persisted till towards the 
end of the fifth century B.c. (Plutarch, 
Paralleta, 32). As to the kings of 
Thessaly in the sixth and fifth centuries 
B.c., see F. Hiller von Gaertringen in 
Aus der Atiomia (Berlin, 1890), pp. 
I-16.

1 Herodotus, vi. 56.
8 Strabo, xiv. 1. 3, pp. 632 sq.

These Ephesian kings, who prob  ̂
ably held office for life, are not 
to be confounded with the purely 
priestly functionaries called Essenes 
or King Bees, whose tenure of 
office was annual. See below, vol. ii. 
P- *35-

3 Herodotus, iv. 162.
4 Strabo, xii. 3. 37, 5. 3 ;  compare 

xi. 4. 7. x ii 2. 3, 2. 6, 3. 31 sq., 3. 
34, 8. 9, 8. <4. But see Encyclopaedia 
Britannica, 9th ed. art. “ Priest,** xix. 
729.

3 J. Griittm, Deutsche Rechtsalter- 
thumer, p. 243.

8 See the L i-K l (Legge’s transit
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high-pfiest of the realm. At the great festival of the new 
year, when a bullock was sacrified for the good of .the* 
kingdom, the king stood over the sacrifice to offer prayer 
and thanksgiving, while his attendants slaughtered the 
animal.1 In the monarchical states which still maintain their 
independence among the Gallas of Eastern Africa, the king 
sacrifices on the mountain tops and regulates the immolation , 
of human victims;2 and the dim light of tradition reveals 
a similar union of temporal and spiritual power, of royal and 
priestly duties, in the kings of that delightful region of 
Central America whose ancient capital, now buried under 
the rank growth of the tropical forest, is marked by the 
stately and mysterious ruins of Palenque.8 Among the 
Matabeles the king is high-priest. Every year he offers 
sacrifices at the great and the little dance, and also at the 
festival of the new fruits, which ends the dances. On these 
occasions he prays to the spirits of his forefathers and like
wise to his own spirit; for it is from these higher powers 
.that he expects every blessing.4

This last example is instructive because it shews that 
the king is something more than a priest. He prays not 
only to the spirits of his fathers but to his own spirit. He, 
is clearly raised above the standard of mere humanity; 
there is something divine about him. Similarly we mj|ŷ  
suppose that the Spartan kings were thought not only 
be descended from the great god Zeus but also to partaken 
of his holy spirit. This is indeed indicated by a curious"1 
Spartan belief which has been recorded by Herodotus. The 
old historian tells us that formerly both of the Spartan kings 
went forth with the army to battle, but that in later timeŝ  
a rule was made that when one king marched out to fight 
the other should stay at home. M And accordingly,” says

*  priest;l  y  icings

tion), passim (Sacred Books of the 
East, vols. xxvii., xxviii).

1 W. Ellis, History o f Madagascar 
(London, N.D.), i. 359 sq.

* Ph. Panlitschke, Ethnographic 
Nordost-Afrikas ,* die geistige Cultur 
der Dandkil, Galla und Somdl (Berlin, 
1806), p. 129.

* Brasseur do Bourbourg, Histoire 
dis nations cwilisies du Mexique et dc

CArntrique- Ccntrale> i. 94. As to the 
ruins of Palenque, see H. H. Bancroft, 
Native Races o f the Pacific States, iv. 
288 sqq.; T. Maler, '< Mlraoire sur 
l’&at de fChiftpa (Mexique),”  Revue 
d? Ethnographic, Hi. (1885) pp. 327 
sqq.

4 Father Croonenberghs, “  La Mis
sion du Zamb&ze,”  Missions Catho* 
liques, xjv. (1882) p. 453,
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Herodotus, “ one of the kings remaining at home, one of the 
Tyndarids is left there too ; for hitherto both of them were 
invoked and followed the kings” 1 The Tyndarids are, of 
course, the heavenly twins Castor and Pollux, the sons of 
Zeus ; and it should be remembered that the two Spartan 
kings themselves were believed to be descended from twins 2 * 
and hence may have been credited with the wondrous powers 
which superstition often associates with twins.8 The belief 
described by Herodotus plainly implies that one of the 
heavenly twins was supposed to be in constant attendance on 
each of their human kinsmen the two Spartan kings, staying 
with them where thdy stayed and going with them wherever 
they* went ; hence they were probably thought to aid the 
kings with their advice in time of need. Now Castor and 
Pollux are commonly represented as spearmen, and they 
were constantly associated or identified, not only with stars, 
but also with those lurid lights which, in an atmosphere 
charged with electricity, are sometimes seen to play round 
the masts of ships under a murky sky.4 * * * Moreover, similar 
lights were observed by the ancients to glitter in the dark
ness on the points of spears. Pliny tells us that he had 
seen such lambent flames on the spears of Roman sentinels

n

1 Herodotus, v. 75.

8 Fausanias, iii. I. 5.

8 J. Rendel Harris, The D ioscuri in  
the Christian Legends (London, 1*903) ; 
id. , The C ult of the Heavenly Tw ins 
(Cambridge, 1906). See also below, 
pp. 262 sqq. With the Spartan custom 
we may compare the use which the 
'Zulus made of twins in war. See 
Dudley Kidd, Savage Childhood\ a 
Study o f K afir Children (London,
1906), p. 47 sq. : “ In war time a 
twin used to be hunted out and made 
to go right in front of the attacking 
army, some few paces in front of the 
others. H e was supposed to be fear
less and wild. His twin, if  a sister,
and if  surviving, was compelled to tie
a cord very tightly round her loins
during the fight, and had to starve 
herself; she was also expected to 
place the twin brother’s sleeping-mat 
in that part o f the hut which the 

V O L . I

itongo [ancestral spirits] loved to haunt. 
This brought success in war. But the 
great chief Tshaka stopped this prac
tice, for he said that the wild twin did 
foolhardy things and brought the army 
into needless danger.”

* Pliny, Nat. H ist. ii. 101 ; Dio
dorus Siculus, lv. 43 ; Seneca, N atur. 
Quaest. i. 1. 13 ; Lucian, D ial,
deorurn, xxvi. 2 ; Ovid, Fasti, v. 720; 
Plutarch, D e defect, oraculorum, 30 ; 
Lactantius Placidus, Comment, in  S ta tii 
Theb. viii. 792 ; Th. Henri Martin, 
in Revue Archiologique, N .S . xiii. 
(1866) pp. 1 6 8 - 1 7 4 ;  P. S^billot, 
L/gendes, Croyaticeset Superstitions dela 
M er (Paris, 1886), ii. 87-109. Seafar
ing men in different parts of the world 
still see and draw omens from these 
weird lights on the masts. See Edward 
FitzGerald, quoted in County Folklore, 
Suffolk (London, 1893), pp. 121 sq. % 
W. W . Skeat, Malay Magic (London, 
1900), p. 279.

S
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as they paced their rounds by night in front of the camp;1 
and it is said that Cossacks riding across the steppes on 
stormy nights perceive flickerings of th,e same sort at their 
lance-heads.2 Since, therefore, the divine brothers Castor 
and Pollux were believed to attend the Spartan kings, it 
seems not impossible that they may have been thought to 
accompany the march of a Spartan army in a visible form, 
appearing to the awe-stricken soldiers in the twilight or the 
darkness either as stars in the sky or as the sheen of spears 
on earth. Perhaps the stories of the appearance of the 
heavenly twins in battle, charging on their milk-white steeds 
at the head of the earthly chivalry, may have originated in 
similar lights seen to glitter in the gloaming on a point 
here and there in the long hedge of levelled or ported 
spears ; for any two riders on white horses whose spear
heads happened to be touched by the mystic light might 
easily be taken for Castor and Pollux in person. If there 
is any truth in this conjecture, we should conclude that the 
divine brothers were never seen in broad day, but only at 
dusk or in the darkness of night. Now their most famous 
appearance was at the battle of Lake Regillus, as to which 
we are expressly told that it was late in the evening of a 
summer day before the fighting was over.8 Such statements 
should not be lightly dismissed as late inventions of a ' 
rhetorical historian. The memories of great battles linger 
long among the peasantry of the neighbourhood. *

The But when we have said that the ancient kings were
WngsYn°f commonly priests also, we are far from having exhausted 
early the religious aspect of their office. In those days the
society’ divinity that hedges a king was no empty form of speedy?

but the' expression of a sober belief. Kings were revered, 
in many cases not merely as priests, that is, as.intercessors 

’ between man and god, but as themselves gods, able to 
bestow upon their subjects and worshippers those blessings 
which are commonly supposed to be beyond the reach of 
mortals, and are sought, if at all, only by prayer and sacrifice

f j  1 Pliny, Nat. Hist. ii. io i . Com- 8 Dionysius Halicarn. Antiquit. 
pare Seneca, Natur, Quacst. i. 1. 14. Roman. vi. 13; Cicero, D» natura

2 Potocki, Voyages dans. Its Steps deorum9 ii. ?.
$  Astrakhan et du Caucase, i. 143.

mfP
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offered to superhuman and invisible beings. Thus kings 
are often expected to give rain and sunshine in due season,

"to 'make the crops grow, and so on. Strange as this ex
pectation appears to us, it is quite of a piece with early 
modes of thought A  savage hardly conceives the distinction 
commonly drawn by more advanced peoples between the 
natural and the supernatural. To him the world is to a 
great extent worked by supernatural agents, that is, by 
personal^beings acting on impulses and motives like his own, 
liable like him to be moved by appeals to their pity, their 
hopes, and their fears. In a world so conceived he sees no 
limit to his power of influencing the course of nature to his 
own advantage. Prayers, promises, or threats may secure 
him fine weather and an abundant crop from the gods; and 
if a god should happen, as he sometimes believes, to become 
incarnate in his own person, then he need appeal to no 
higher being; he, the savage, possesses in himself all the 
powers necessary to further his own well-being and that of 
his fellow-men.

This is one way in which the idea of a m.an-god issympa. 
reached. But there is another. Along with the view of 
the world as pervaded by spiritual forces, savage man has 
a different, and probably still older, conception in which we 
may detect a germ of the modem notion of natural law or 
the view' of nature as a series of events occurring in an 
invariable order without the intervention of personal agency.
The germ of which I speak is involved in that sympathetic 
magic, as it may be called, which plays a large part in most 
systems of superstition. In early society the king is fre
quently a magician as well as a priest; indeed he appears 
to haye often attained to power by virtue of his supposed 
proficiency in the* black or white art. Hence in order to 
understand the evolution of the kingship and the sacred 
character with which the office has commonly been invested 
in the eyes of savage or barbarous peoples, it is essential to 
have some acquaintance with the principles of magic and to 
form some conception of the extraordinary hold which that 
ancient system of superstition has had jon the human mind 
in all ages and all countries. Accordingly I propose to 
consider the subject in some detail. 5
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C H A P T E R  III

SYM PATH ETIC MAGIC 

§ I. The Principles of Magic

If we analyse the principles of thought on which magic is 
based, they will probably be found to resolve themselves into 
two : first, that like produces like, or that an effect resembles 
its cause ; and, second, that things which have once been in 
contact with each other continue to act on each other at a 
distance after the physical contact has been severed. The 
former principle may be called the Law of Similarity, the 
latter the Law of Contact or Contagion. From the first of 
these principles, namely the Law of Similarity, the magician 
infers that he can produce any effect he desires merely by 
imitating i t : from the second he infers that whatever he 
does to a material object will affect equally the person with 
whom the object was once in contact, whether it formed part 
of his body or not. Charms based on the Law of Similarity 
may be called Homoeopathic or Imitative Magic.1 Chajriljf 
based on the Law of Contact or Contagion may be called 
Contagious Magic. To denote the first of these branched of 
magic the term Homoeopathic is perhaps preferable, for the 
alternative term Imitative or Mimetic suggests, if it does not 
imply, a conscious agent who imitates, thereby limiting the 
scope of magic too narrowly. For the same principles

1 The expression Homoeopathic 1897, p. 65), whom I believe to be 
Magic was first used, so far as I am Mr. E. S. Hartland. The expression 

'aware, by Mr. Y. Hirn (Origins of Imitative Magic was used incidentally 
Art (London, 1900), p. 282). The by me in the first edition of The Golden 
expression Mimetic Magic was sug- Bough (vol. ii. p. 26$). 
gested by a writer in Folk-lore (viiL

5*
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which the magician applies in the practice of his art are 
implicitly believed by him to regulate the operations of 
inanimate nature ; in other words, he tacitly assumes that 
the Laws of Similarity and Contact are of universal applica
tion and are not limited to human actions. In short, magic 
is a spurious system of natural law as well as a fallacious 
guide of conduct; it is a false science as well as an abortive 
art.* Regarded as a system of natural law, that is, as a state
ment of the rules which determine the sequence of events 
throughout the world, it may be called Theoretical Magic : 
regarded as a set of precepts which human beings observe in 
order to compass their ends, it may be called Practical Magic.
At the same time it is to be borne in mind that the primitive 
magician knows magic only on its practical side ; he never 
analyses the mental processes on which his practice is based, 
never reflects on the abstract principles involved in his 
actions. With him, as with the vast majority of men, logic 
is implicit, not explicit: he reasons just as he digests his food 
in complete ignorance of the intellectual and physiological 
processes which are essential to the one operation and to the 
other. In short, to him magic is always an art, never a 
science ; the very idea of science* is lacking in his undeveloped 
mind. It is for the philosophic student to trace the train of 
thought which underlies the magician’s practice ; to draw 
out the few simple threads of which the tangled skein is 
composed ; to disengage the abstract principles from their 
concrete applications; in short, to discern the spurious science 
behind the bastard art

If my analysis of the magician’s logic is correct, its two T h e two 

great principles turn out to be merely two different 
applications of the association of ideas.1 Homoeopathic application! 

magic is founded on the association of ideas by similarity: ^ l̂ation 
contagious magic is founded on the association of ideas by of idea*, 

contiguity. Homoeopathic magic commits the mistake of 
assuming that things which resemble each other are the 
same: contagious magic commits the mistake of assum
ing that things which have once t»een in contact with

1 Thatx magic is based on a mis* {Primitim Culture? i. 1 16}, but he did 
taken association of ideas was pointed not anafjtye the different kinds of 
out long ago by Professor E. B. Tylor association
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each other are always in contact. But in practice the two 
branches are often combined ; or, to be more exact, while 
homoeopathic or imitative magic may be practised by itself, 
contagious magic will generally be found to involve *hn 
application of the homoeopathic or imitative principle. Thus 
generally stated the two things may be a little difficult to 
grasp, but they will readily become intelligible when they 
are illustrated by particular examples. Both trains of 
thought are in fact extremely simple and elementary. It 
could hardly be otherwise, since they are familiar in thygt 
concrete, though certainly not in the abstract, to the crude 
intelligence not only of the savage, but of ignorant and dull- 
witted people everywhere. Both branches of magic, the 
homoeopathic and the contagious, may conveniently be 
comprehended under the general name of Sympathetic 
Magic, since both assume that things act on each Other at 
a distance through a secret sympathy, the impulse being 
transmitted from one to the other by means of what we may 
conceive as a kind of invisible ether, not unlike that which is 
postulated by modern science for a precisely similar purpose, 
namely, to explain how things can physically affect each 
other through a space which* appears to be empty.

It may be convenient to tabulate as follows the branches 
of magic according to the laws of thought which underlie 
them :—

Sympathetic Magic
(Law  o f Sympathy)

Homoeopathic Magic Contagious M agic1
{Law  o f Sim ilarity) (Law o f  Contact)

I will now illustrate these two great branches of sympathetic 
, magic by examples, beginning with homoeopathic magic

1 It has been ingeniously suggested shadows, reflections, and so forth, but
by Mr. Y. Him that magic by simi- also as sounds and names. See Y.
larity may be reduced to a case of Him, Origins o f A rt (London, 1900),
magic by contact. The connecting pp. 293 sqq. This hypothesis ce^ainly
link, on his hypothesis, is the old furnishes a point of union for the two
doctrine of emanations, according to apparently distinct sides of sympathetic

' which everything is continually sending magic, but whether it is one that would
out in all directions copies of itself in occur to the savage mind may be
the shape of thin membranes, which doubted. f
appear to the senses not only as
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§ 2. Homoeopathic or Imitative Magic
Perhaps the most familiar application of the principle 

that like produces like is the attempt which has been made 
by many peoples in many ages to injure or destroy an 
enemy by injuring or destroying an image of him, in the 
belief that, just as the image suffers, so does the man, and 
that when it perishes he must die. A  few instances out of 
many may be given to prove at once the wide diffusion 
of the practice over the world and its remarkable persistence 
through the ages. For thousands of years ago it was known 
to the sorcerers of ancient India, Babylon, and Egypt, as well 
as of Greece and Rome,1 and at this day it is still resorted to 
by cunning and malignant savages in Australia, Africa, and 
Scotland. Thus the North American Indians, we are told, 
believe that by drawing the figure of a person in sand, ashes, 
or clay, or by considering any object as his body, and then 
pricking it with a sharp stick or doing it any other injury, 
they inflict a corresponding injury on the person repre
sented.2 * * * * * For example, when an Ojebway Indian desires 
to work evil on any one, he makes a little wooden image 
of his enemy and runs a needle into its head or heart, 
or he shoots an arrow into it, believing that wherever the 
needle pierces or the arrow strikes the image, his foe will 
the same instant be seized with a sharp pain in the corre
sponding part of his body; but if he intends to kill the 
person outright, he burns or buries the puppet, uttering 
certain magic words as he does so.8 So when a Cora Indian

1 For the Greek and Roman prac
tice, see Theocritus, Id, i i  ; Virgil, 
E d , viii. 75-82; Ovid, Heroides, vi.
91 sq, ; id, A  meres, iii. 7. 29 sq. ;
R. Wiinsch, “  Eine an tike Rache- 
puppe,” Philologus, lxL (1902) pp.
*6-31.

# Henry’s Travels among the 
Northern and Western Indians, quoted 
by tto Rev. Jedediah Morse, Report to 
the Secretary of War of the United 
States on Indian Affairs (Newhaven,
1822), Appendix, p. 102. I have not 
seen Henry’s book.

* Peter Jones, History o f the Ojeb
way Indians, p. 146$ W. H. Keat

ing, Narrative o f an Expedition to 
the Source of St, Peter*s River (Lon
don, 1825), ii. 159; J. G. Kohl, 
Hitseki-Garni, ii. 80. Similar prac
tices are reported among the Illinois, 
the Mandans, and the Hidatsas of 
North America (Charlevoix, Histoire 
de la Nouvelle France, vi, 88; Maxi
milian, Prinz zu Wied, Reise in das 
Innere Nord-America, ii. 188 5 Wash
ington Matthews, Ethnography and 
Philology o f the Hidatsa Indians, p. 
50), and the Aymaras of Bolivia and 
Peru (D. Forbes, “  On the Aymara 
Indians of Bolivia and Peru,”  Journal 
o f the Emnolegical Society o f London 
ii. (1870)^ 236).

Magical 
images 
among the 
American 
Indians. 1
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of Mexico wishes to kill a man, he makes a figure of him 
out of burnt clay, strips of cloth, and so forth, and then, 
muttering incantations, runs thorns through the head or 
stomach of the figure to make his victim suffer corre
spondingly. Sometimes the Cora Indian makes a more 
beneficent use of this sort of homoeopathic magic. When 
he wishes to multiply his flocks or herds, he models a figure 
of the animal he wants in wax or clay, or carves it from tuff, 
and deposits it in a cave of the mountains ; for these 
Indians believe that the mountains are masters of all riches, 
including cattle and sheep. For every cow, deer, dog, or 
hen he wants, the Indian has to sacrifice a corresponding 
image of the creature.1 This may help us to understand 
the meaning of the figures of cattle, deer, horses, and pigs 
which were dedicated to Diana at Nemi.2 * T hey may have 
been the offerings of farmers or huntsmen who hoped thereby 
to multiply the cattle or the game. Similarly when the 
Todas of Southern India desire to obtain more buffaloes, 
they offer silver images of these animals in the temples.8 
The Peruvian Indians moulded images of fat mixed with 
grain to imitate the persons whom they disliked or feared, 
and then burned the effigy on the road where the intended 
victim was to pass. This they called burning his soul. 
But they drew a delicate distinction between the kinds 
of materials to be used in the manufacture of these images, 
according as the victim was an Indian or a Viracocha, that is, 
a Spaniard. T o kill an Indian they employed maize and 
the fat of a llama, to kill a Spaniard they used wheat and 
the fat of a pig, because Viracochas did not eat ̂ llamas and 
preferred wheat to maize.4 * * *

1 C. Lumholtz, Unknown M exico 
(London, 1903), i. 485 sq.

2 Above, p. 7.
2 W . H. R. Rivers, The Todas 

(London, 1906), p. 458. Among the 
Kusavans or potters of Southern India
“ if a male or female recovers from 
cholera, small - pox, or other severe
illness, a figure of the corresponding
sex is offered. A  childless woman
makes a vow to offer up the figure o f 
a baby, if  she brings forth offspring.
Figures of animals —  cattle, sheep,

horses, etc.— are offered at the temple 
when they recover from sickness, or 
are recovered after they have been 
stolen ”  (E . Thurston, Castes and
Tribes o f Southern India , iv. 192 ; id ., 
Ethnographic Notes in  Southern India, 
p. 349). The analogy of these offer
ings to the various votive figures found 
in the sanctuary of Diana at Nemi is 
obvious.

4 P. J. de Arriaga, Mxtirpacion de 
la Idolatriadel P iru  (Lima, 1621), pp. 
25 sq. The meaning and origin of thf



A Malay charm of the same sort is as follows. Take Magical 

parings of nails, hair, eyebrows/spittle, and so forth of your thd 
intended victim, enough to represent every part of his Malaya, 

person, and then make them up into his likeness with wax 
from a deserted bees* comb. Scorch the figure slowly by 
holding it over a lamp every night for seven nights, and say:

“  I t  is not w ax that I  am scorching,
I t  is the liver, heart, and spleen o f So-and-so that I  scorch™

After the seventh time burn the figure, and your victim 
will die. This charm obviously combines the principles ot 
homoeopathic and contagious magic ; since the image which 
is made in the likeness of an enemy contains things which 
once were in contact with him, namely, his nails, hair, and 
spittle. Another form of the Malay charm, which resembles 
the Ojebway practice still more closely, is to make a corpse 
of wax from an empty bees* comb and of the length of a 
footstep ; then pierce the eye of the image, and your enemy

,iii HOMOEOPATHIC OR IMITATIVE MAGIC $7

name Viracocha, as applied by the 
Peruvians to the Spaniards, is explained 
with great frankness by the Italian 
historian G. Benzoni, who had him
self travelled . in America at the 
time of the conquest. He says {His
tory of the New World, pp. 252 sq., 
Hakluyt Society): “  When the Indians 
saw the very gieat cruelties which the 
Spaniards committed everywhere on 
entering Peru, not only would tfeey 
never believe us to be Christians and 
children of God, as boasted, but not 
even that we were bom on this earth, 
or generated by a man and bom of a 
woman; so fierce an animal they 
concluded must be the offspring of the 
sea, and therefore called us Viracocchie, 
for in their language they call the sea 
cocchie and the froth vira; thus they 
think that we are a congelation of the 
sea, and have been nourished by the 
froth; and that we are come to destroy 
the world, with other things in which 
the Omnipotence of God would not 
suffice to undeceive them. They say 
that the winds ruin houses and break 
down trees, and the fire bums them; 
but the Viracocchie devour everything, 
they consume the very earth, they

force the rivers, they are never quiet, 
they never rest, they are always rush
ing about, sometimes in one direction 
and sometimes in the other, seeking 
for gold and silver; yet never con
tented, they game it away, they make 
war, they kill each other, they rob, 
they swear, they are renegades, they 
never speak the truth, and they deprive 
us of our support. Finally, the 
Indians curse the sea for having cast 
such very wicked and harsh beings on 
the land. Going about through various 
parts of this kingdom I often met some 
natives, and for the amusement of 
hearing what they would say, I used 
to ask them where such and such a 
Christian was, when not only would 
they refuse to answer me, but would 
not even look me in the face: though 
if I asked them where such and such 
a Viracocchie was, they would reply 
d i r ec t ly .A n  explanation of the name 
much more flattering to Spanish vanity 
is given by Garcilasso de la Vega, 
himself half a Spaniard (Royal Com
mentaries of the Yncas, vol. ii. pp. 
65 sqq., Hakluyt Society, Markham’s 
translation).
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Magical is blind; pierce the stomach, and he is sick; pierce the 
among the head, anc* his head aches ; pierce the breast, and his breast 
Malays, will suffer. If you would kill him outright, transfix the 

image from the head downwards; enshroud it as you would 
a corpse; pray over it as if you were praying over the 
dead; then bury it in the middle of a path where your 

t victim will be sure to step over it. In order that his blood
may not be on your head, you should say:

. “  I t  is not I  who am burying him ,
I t  is Gabriel who is burying him .n

Thus the guilt of the murder will be laid on the shoulders of 
the archangel Gabriel, who is a great deal better able to bear 
it than you are.1 In eastern Java an enemy may be killed 
by means of a likeness of him drawn on a piece of paper, 
which is then incensed or buried in the ground.2 * * * * Among 
the Minangkabauers of Sumatra a man who is* tormented 
by the passion of hate or of unrequited love will call in 
the help of a wizard in order to cause the object of his hate 
or love to suffer from a dangerous ulcer known as a tinggam. 
After giving the wizard the necessary instructions as to the 
name, bodily form, dwelling, and family of the person 
in question, he makes a puppet which is supposed to 
resemble his intended victim; and repairs with it to a 
wood, where he hangs the image on a tree that stands quite 
by itself. Muttering a spell, he then drives an instrument 
through the navel of the puppet into the tree, till the sap of 
the tree oozes through the hole thus made. The instrument 
which inflicts the wound bears the same name (tinggam) as 
the ulcer which is to be raised on the body of the victim, 
and the oozing sap is believed to be his or her life-spirit 
Soon afterwards the person against whom the charm is 
directed begins to suffer from an ulcer, which grows worse 
and worse till he dies, unless a friend can ̂ procure a pij(fe of 
the wood of the tree to which the image is attached.8

1 W. W. Skeat, Malay Magic (Lon- (1886) pp. I I 7 sq.
don, 1900), pp. 570-572. 8 J. L. van der Toorn, “  Het ani-

8 J. Kreemer, “  Regenmaken, Oed- misme bij den Minangkabauer der
joeng, Tooverij onder de Javanen,” Padangsche Bovenlanden,” Bijdragen
Mededeelingen van wigs het Neder- tot de Tool* Land- en Volkenkunde van
landsehe Zendelinggenootschap% xxx. Nederlandsch Indie, xxxix. (1890) p. 56.

4



The sorcerers of Mabuiag or Jervis Island, in Torres Magical 
Straits, kept an assortment of effigies in stock ready to be 
operated on at the requirement of a customer. Some of Straits and 

the figures were of stone; these were employed whenBorneo* 
short work was to be made of a man or woman. Others 
were wooden ; these gave the unhappy victim • a little more 
rope, only, however, to terminate his prolonged sufferings by 
a painful death. The mode of operation in the latter case 
was to put poison, by means of a magical implement, into a 
wooden image, to which the name of the intended victim 
had been given. Next day the person aimed at would feel 
chilly, then waste away and die, unless the same wizard who 
had wrought the charm would consent to undo it.1 If the 
sorcerer pulled off an arm or leg of the image, the human 
victim felt pain in the corresponding limb of his body; but 
if the sorcerer restored the severed arm or leg to the figure, 
the man recovered. Another mode of compassing a man’s 
death in Torres Straits was to prick a wax effigy of him or 
her with the spine of a sting-ray; so when the man whose 
name had been given to the waxen image next went afishing 
on. the reef a sting-ray would sting him in the exact part of 
his body where the waxen image had been pierced. Or 
the sorcerer might hang the effigy on the bough of a tree, 
and as it swayed to and fro in the wind the person repre
sented by it would fall sick. However, he would get well 
again if a friend of his could induce the magician to steady 
the figure by sticking it firmly in the sandy bottom of the 
sea.® When the Lerons of Borneo wish to be revenged on 
an enemy, they make a wooden image of him and leave it 
in the jungle. As it decays, he dies.® More elaborate is 
the proceeding adopted by the Kenyahs of Borneo in sifnilar 
circumstances. The operator retires with the image to a 
quiet spot on the river bank, and when a hawk appears in a 
cert® part of the sky, he kills a fowl, smears its blood on 
the image, and puts a bit of fat in the mouth of tbe figure, , 
saying, “ Put fat in his mouth.” By that he means, “ May

1 A. C. Haddon, "  The Ethnography pological Expedition to Torres Straits, 
of the Western Tribe of Torres Straits,” v. (Cambridge, 1904) pp. 324 sq.
Journal o f the Anthropological Institute^ 3 W. HLEuniess, The Home-life of
xix. (1890) pp. 399 sq. Borneo Head • hunters (Philadelphia,

% Reports i f  the Cambridge Anthro- 1902), pp. 93*
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Magical 
images in 
Japan and 
China.

his head be cut off, hung up in an enemy’s house, and fed 
with fat in the usual way.” Then he strikes at the breast 
of the image with a small wooden spear, throws it into a 
pool of water reddened with red earth, and afterwards takes 
it out and buries it in the ground.1

If an Aino of Japan desires to compass the destruction 
of an enemy, he will make a likeness of him out of mug- 
wort or the guelder-rose and bury it in a hole upside down 
or under the trunk of a rotten tree, with a prayer to a demon 
to carry off the man's soul or to make his body rot away 
with the tree. Sometimes an Aino woman will attempt to 
get rid of her husband in this fashion by wrapping up his 
head-dress in the shape of a corpse and burying it deep in 
the ground, while she breathes a prayer that her husband 
may rot and die with the head-dress.2 The Japanese 
themselves are familiar with similar modes of enchant
ment. In one of their ancient books we read of a 
rebellious minister who made figures of the heir to the 
throne with intent, no doubt, to do him grievous bodily 
harm thereby; and sometimes a woman who has been 
deserted by her lover will make a straw effigy of the faithless 
gallant and nail it to a sacred tree, adjuring the gods to 
spare the tree and to visit the sacrilege on the traitor.  ̂ At a 
shrine of Kompira there stood a pine-tree studded with nails 
which had been thus driven in for the purpose of doing 
people to death.8 The Chinese also are perfectly aware that 
you can harm a man by maltreating or cursing an image of 
him, especially if you have taken care to write on it his name 
and horoscope. This mode of venting spite on an enemy is 
said to be commonly practised in China. In Amoy $uch 
images, roughly made of bamboo splinters and paper, are 
called “ substitutes of persons” and may be bought very 
cheap for a cash or so apiece at any shop which sells paper 
articles for the use of the dead or the gods ; for the frugal 
Chinese are in the habit of palming off paper imitations of 
all kinds of valuables on the simple-minded ghosts and gods, 
who take them in all good faith for the genuine articles. As

1 C  Hose and W. JdcDougall, in Folklore (London, 1901), pp. 329- 
Journal o f the Anthropological Institute, 331.
xxxi. (1901) p. 178. 8 W. G. Aston, Shinto (the Way op

8 J. Batchelor, The Ainu and their the Gods) (London, 1905ft pp, 331



usual, the victim suffers a hurt corresponding to the hurt 
done to his image. Thus if you run a nail or a needle into 
the eyes of the puppet, your man will go more or less blind ; 
if  you stick a pin in its stomach, he will be doubled up with 
colic ; a stab in the heart of the effigy may kill him outright; 
and in general the more you prick it and the louder you speak 
the spell, the more certain is the effect. To make assurance 
doubly sure it is desirable to impregnate the effigy, so to say, 
with the personal influence of the man by passing it clandes
tinely beforehand over him or hiding it, unbeknown to him, 
in his clothes or under his bed. If you do that, he is quite 
sure to die sooner or later.1 Naturally these nefarious 
practices are no new thing in the Chinese empire. There is 
a passage in the Chinese Book o f Rewards and Penalties 
which illustrates their prevalence in days gone by. There, 
under the rubric “ T o hide an effigy of a man for the pur
pose of giving him the nightmare,” we read as follows: 
“ This means hiding the carved wooden effigy of a man 
somewhere with intent to give him the nightmare. Kong- 
sun-tcho having died suddenly some time after he had suc
ceeded to the post of treasurer, he appeared in a dream to 
the governor of his district and said unto him : ‘ I have been 
the victim of an odious crime, and I am come, my lord, to 
pray you to avenge me. My time to die had not yet com e; 
but my servants gave me the nightmare, and I was choked 
in my sleep. If you will send secretly some dauntless soldiers, 
not one o f the varlets will escape you, Under the seventh 
tile of the roof of my house will be found my image carved 
of wood. Fetch it and punish the criminals.* Next day 
the governor of* the district had all the servants arrested, and 
sure enough, after some search, they found under the afore
said tile the figure of a man in wood, a foot high, and 
bristling all over with, nails. Bit by bit the wood changed 
into flesh and uttered inarticulate cries when it was struck. 
The governor of the district immediately reported to the 
prefect of the department, who condemned several of the 
servants to suffer the extreme rigour of the law." 2

1 J. J. M. de Groot, The Religious 2 Le Litfre des Recompenses et dot
System o f China, ▼ . (Leyden, 1907) Peines, tradult du Chinois, par Stanislas 
pp. 920 Julien (Patfe, 1835), P- 345*

m HOMOEOPATHIC OR IMITATIVE MAGIC 61



SYMPATHETIC MAGIC CHAR' mfa

Magical When some of the aborigines of Victoria desired to 
Au&raiia! destroy an enemy, they would occasionally retire to a 

♦ ' lonely spot, and drawing on the ground a rude likeness of 
the victim would sit round it and devote him to destruc
tion with cabalistic ceremonies. So dreaded was this 
incantation that men and women, who learned that it had 
been directed against them, have been known to pine away 
and die of fright.1 On the Bloomfield River in Queensland 
the natives think they can doom a man by making a rough 
wooden effigy of him and burying it in the ground, or by 
painting his likeness on a bull-roarer; and they believe that 
persons whose portraits are carved on a tree at Cape Bedford 
will waste away.2 * When the wife of a Central Australian 
native has eloped from him and he cannot recover her, the 
disconsolate husband repairs with some sympathising friends 
to a secluded spot, where a man skilled in magic draws on 
the ground a rough figure supposed to represent the woman 
lying on her back. Beside the figure is laid a piece of 
green bark, which stands for her spirit or soul, and at it the 
men throw miniature spears which have been made for the 
purpose and charmed by singing over them. This barken 
effigy of the woman’s spirit, with the little spears sticking in 
it, is then thrown as far as possible in the direction which 
she is supposed to have taken. During the whole of the 
operation the men chant in a low voice, the burden of their 
song being an invitation to the magic influence to go out 
and enter her body and dry up all her fat. Sooner or later 
— often a good deal later— her fat does dry up, she dies, 
and her spirit is seen in the sky in the form of a shooting 
star.®

Magical In Burma a rejected lover sometimes resorts to a sorcerer 
Emma anc* engages him to make a small image of the scornful fair 
and Africa, one, containing a piece of her clothes, or of something which 

she has been in the habit of wearing. Certain charms or 
medicines also enter into the composition of the doll, which 

> is then hung up or thrown into the water. As a conse-

1 £. M. Curr, The Australian Pact, 1903), p. 31.
iii. 547. 9 Baldwin Spencer and F. /. Gillen,

2 W. E. Roth, North Queensland The Native Tribes of Central Australia
Ethnography : Bulletin No. 5 (Brisbane^ (London, 1899), pp. 549 if .



quence the girl is supposed to go mad.1 In this last 
example, as in the first of the Malay charms noticed above, 
homoeopathic or imitative magic is blent with contagious 
magic in the strict sense of the word, since the likeness of the 
victim contains something which has been in contact with 
her person. A  Matabele who wishes to avenge himself on 
an enemy makes a clay figure of him and pierces it with a 
needle; next time the man thus represented happens to 
engage in a fight he will be speared, just as his effigy was 
stabbed.2 The Ovambo of South-western Africa believe 
that some people have the power of bewitching an absent 
person by gazing into a vessel full of water till his image 
appears to them in the water; then they spit at the image 
and curse the man, and that seals his fate.8

The ancient bpoks of the Hindoos testify to the use of Magical 
similar enchantments among their remote ancestors. 
destroy his foe a man would fashion a figure of him in clay India, 
and transfix it with an arrow which had been barbed with a 
thorn and winged with an owl’s feathers. Or he would mould 
the figure of wax and melt it in a fire. Sometimes effigies 
of the soldiers, horses, elephants, and chariots of a hostile 
army were modelled in dough, and then pulled in pieces.4 
Again, to destroy an enemy the magician might kill a red
headed lizard with the words, “ I am killing So-and-so,” 
smear it with blood, wrap it in a black cloth, and having 
pronounced an incantation burn it.8 Another way was to 
grind up mustard into meal, with which a figure was made of 
the person who was to be overcome or destroyed. Then 
having muttered certain spells to give efficacy to the rite, 
the enchanter chopped up the image, anointed it with melted 
butter, curds, or some such thing, and finally burnt it in 
a sacred pot.8 In the so-called “ sanguinary chapter” of 
the Calica Puran there occurs the following passage: “ On

1 C. J. F. S. Forbes, British Burma (Amsterdam, 1900), pp, 121, 166, 
(London, 1878), p. 232. 173, 184. * Compare H. Oldenberg,

* L. Decle, Three Years in Savage DU ReligUge des Veda (Berlin, 1894;,
Africa (London, 1898), p. 153. p.508.

8 H. Schinz, Deutsch-Sudwcst-AJrt* 6 W. Caland, op. Hi, p. 164. 
kat p. 314. ' 6 H. W, Magoun, “ The Aran-

4 A. Hillebrandt, Vedische Opfer Kalpa; a (Witchcraft Practice of the 
tmd Zauber (Strasburg, 1897), p. 1775 Atharva-Ve4a,”  American Journal o f 
W. Caland, Aitindisches Zauberritual Philology, jfy (1889) pp. 165-197.
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the autumnal Maha-Navami, or when the month is in the 
lunar mansion Scanda, or Bishdcd, let a figure be made,* 
either of barley-meal or earth, representing the person with 
whom the sacrificer is at variance, and the head of the figure 
be struck off; after the usual texts have been used, the 
following text is to be used in invoking an axe on the 
occasion : 4 Effuse, effuse blood ; be terrific, be terrific ; seize, 
destroy, for the love of Abnbica,, the head of this enemy.* wl 

In modern India the practices described in these old 
books are still carried on with mere variations of detail. The 
magician compounds the fatal image of earth taken from 
sixty-four filthy places, and mixed up with clippings of hair, 
parings of nails, bits of leather, and so on. Upon the breast 
of the image he writes the name of his enemy ; then he 
pierces it through and through with an awl, or maims it in 
various ways, hoping thus to maim or kill the object of his 
vengeance.1 2 Among the Nambutiris of Malabar a figure 
representing the enemy to be destroyed is drawn on a small 
sheet of metal, gold by preference, on which some mystic 
diagrams are also inscribed. The sorcerer then declares that 
the bodily injury or death of the person shall take place at 
a certain time. After that he wraps up the little sheet in 
another sheet or leaf of metal (gold if possible), and buries 
it in a place where the* victim is expected to pass. Some
times instead of a small sheet of metal he buries a live frog 
or lizard enclosed in a coco-nut shell, after sticking nails into 
its eyes and stomach. At the same moment that the animal 
dies the person expires also.8 Among the Mohammedans 
of Northern India the proceeding is as follows. A doll is 
made of earth taken from a grave or from a place where 
bodies are cremated, and some sentences of the Coran 
lire read backwards over twenty-one small wooden pegs. 
These pegs the operator next strikes into various parts of 
the body of the image, which is afterwards shrouded like a 
corpse, carried to a graveyard, and buried in the name of 
the enemy whom it is intended to injure. The man, it is

1 Asiatuk Researches, v. (Fourth 1825), ii. 63.
Edition, London, 1807) p. 389. 8 Fr, Fawcett, in Madras Govern-

2 J. A. Dubois, Mceurs, institutions, ment Museum, Bulletin) iii. No. I “ 
etcirimonies despeuplcs de /’/mfc(Paris, (Madras, 1900), p. 85.
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» believed, will die without fail after the ceremony.1 A  
sjightly different form of tne charm is observed by the 
B&m-Margi, a very degraded s ĉt of Hindoos in the North- 
West Provinces. To kill an enemy they make an image 
of flour or earth, and stick razors into the breast, navel, and 
throat, while pegs are thrust into the eyes, hands, and fqet.
As if this were not enough, they next construct an image 
of Bhairava or Durga holding a three-pronged fork in her 

•hand ; this they place so close to the effigy of the person 
to whom mischief is meant that the fork penetrates its 
breast.5* To injure a person a Singhalese sorcerer will pro
cure a lock of his intended victim’s hair, a paring of his 
nails, or a thread of his garment. Then he fashions an 
image of him and thrusts nails made of five metals into the 
joints. All these he buries where the unfortunate man is 
likely to pass. No sooner has he done so than the victim falls 
ill with swelling or stiffness of joints, or burning sensations 
in the body, or disfigurements of the mouth, legs, and arms.8

Similar enchantments are wrought by the Moslem peoples Magical 
of North Africa. Thus an Arabic treatise on magic directs tbe 
that if you wish to deprive a man of the use of his limbs Arab* of 
you should make a waxen image of him, and engrave his 
name and his mother’s name on it with a knife of which 
the handle must be ‘made of the same w ax; then smite 
the limb of the image which answers to the particular 
limb of the man which you desire to disable; at the same 
moment the limb of flesh and blood will be paralysed.4 
The following is another extract from the same treatise r 
“ To injure the eyes of an enemy, take a taper and fashion 
it into the likeness of him whom you would harm. /Write 
on it the seven signs, along with the name of your enemy 
and the name of his mother and gouge out the two eyes of 
the figure with two points. Then put it in a pot with quick-

1 W. Crooke, Popular Religion and more evidence of such practices in 
Folklore of* Northern India (West- India, see E. Thurston, Ethnographic 
minster, 1896), ii. 278 sq. 0 Notes in Southern India, pp. 328 sqq. ;

8 fdy The Tribes and Castes o f the id. , Castes and Tribes of Southern 
North - Western Provinces and Oudh India, iv. 489 jf .,  vi. 124 ; W. Crooke,
(Calcutta, 1896), i. 137. Natives of Notfkem India, pp. 248 sq.

* A. A. Perera, “  Glimpses of Sin- 4 E. Doutt^ A % «  et Religion dans 
ghalesc Social Life/* Indian Anti- PAfrique du Nerd (Algiers, 1908), pp. 
quaryy xxxtii. (1904) p. S7« For 61 sq. ?.
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lime on which you must throw a little ch&rib el k>amdmt 
* n d  bury'the whole near tie  fire. The fire will make 

your victim to shriek and will hurt his eyes so that he 
will see nothing, and that the pain will cause him to utter 
cries of distress. But do not prolong the operation more 
than seven days, for he would die and you would have 
to answer for it at the day of the last judgment. If 
you wish to heal him, withdraw the figure and throw it, 
into water. He will recover, with God’s leave.” 1

Nowhere, perhaps, were the magic arts more carefully 
cultivated, nowhere did they enjoy greater esteem or exer- 

Egypt and cise a deeper influence on the national life than in the land 
Babylon* of the Pharaohs. Little wonder, therefore, that the practice 

of enchantment by means of images was familiar to the 
wizards of Egypt. A drop of a man’s blood, some clippings 
of his hair or parings of his nails, a rag of the garment 
which he had worn, sufficed to give a sorcerer complete 
power over him. These relics of his person the magician 
kneaded into a lump of wax, which he moulded into the 
likeness and dressed after the fashion of his intended victim, 
who was then at the mercy of his tormentor. If the image 
was exposed to the fire, the person whom it represented 
straightway fell into a burning fever; if it were stabbed with 
a knife, he felt the pain of the wound.2 * * * * * Thus, for instance, 
a certain superintendent of the king’s cattle was once 
prosecuted in an Egyptian court of law for having ipade 
figures of men and women in wax, thereby causing paralysis 
of their limbs and other ^grievous bodily harm. He had 
somehow obtained a book of magic which contained the 
spells and directions how to act in reciting them. Armed 
with this powerful instrument the rogue had shut himself up 
in* a secret chamber, and there proceeded to cast spells over 
the people of his town.8 In ancient Babylonia also it was

1 E. Douttl, op, cit, p. 299.

3 G. Maspero, Histoire ancienne des
peuples de V Orient elassique; Us
origines (Paris, 1895), pp. 213 sq,

8 F. Chabas, Le Papyrus magique
Harris (Chalon-sur-Sa6ne, i860), pp.
169 sqq,\ E. A. Wallis Budge, in
Archaeologia, Second Series, vol. ii.

(1890) pp. 428 sq. ; id,> Egyptian 
Magic (London, 1899), pp. 73 sqq. The 
case happened in the reign of Rame&es 
III., about 1200 B.c. Compare A. 
Erman, Aegypten u?td aegyptisches 
Leben im Altertum, p. 475. As to 
Egyptian magic in general see A. 
Erman, Die agypHsche Religion (Ret* 
lin, 1905), pp. 148 sqq"



Ill

a commbn practice to make an image of clay, pitch, honej|# 
fat, or other soft material in the likeness of an enemy, and trf 
injure or kill him by burning, burying, or otherwise ill-treating 
it  Thus in a hymn to the fire-god Nusku we read :,

“  Those who have made images o f me, reproducing my features,
W ho have taken away my breath, tom  my hairs,
W ho have rent my clothes, have hindered my fe e t from  treading the 

dust,
M ay the fire-god,\ the strong one, break their charm ”  1

But both in Babylon and in Egypt this ancient tool of Magical 

superstition, so baneful in the hands of the mischievous and 
malignant, was also pressed into the service of religion and and Egypt 
turned to glorious account for the confusion and overthrow 
of demons. In a Babylonian incantation we meet with a of demon* 

lon|j list of evil spirits whose effigies were burnt by the 
magician in the hope that, as their images melted in the 
fire, so the fiends themselves might melt away and dis
appear.2 Every night when the sun-god Ra sank down 
to his home in the glowing west he was assailed by hosts 
of demons under the leadership of the arch-fiend Apepi.
All rlight long he fought them, and sometimes by day the 
powers of darkness sent up clouds even into the blue 
Egyptian sky to obscure his light and weaken his power.
To aid the sun-god in this daily struggle, a ceremony was 
daily performed in his temple at Thebes. A fig.ure of his 
foe Apepi, represented as a crocodile with a hideous face or 
a serpent with many coils, was made of wax, and on it 
the demon’s name was written in green ink. Wrapt in a 
papyrus case, on which another likeness of Apepi had been 
drawn in green ink, the figure was then tied up with black 
hair, spat upon, hacked with a stone knife, and cast on the 
ground. There the priest trod on it with his left foot again 
and again, and then burned it in a fire made of a certain 
plant or grass. When Apepi himself had thus been effectu
ally disposed of, waxen effigies of eadh of his principal 
demons, and of their fathers, mothers, and children, were

1 M. Jastrow, The Religion o f Baby- (New York, <901), pp. 375, 376, 377
Ionia and Assyria (Boston, U.S.A., sqq.; C. Fo**ey, La Magic assyrientte 
1S98), pp. 268, 286, compare pp. 270, (Paris, 1902), pp. 77-81.
272, 276, 278; R. F. Harper, 2 M. Jastrofcr, op, cit. pp. 286 sq, j 
Assyrian and Babylonian Literature C  Fossey, op* cit, p. 78.
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made and burnt in the same way. The service, accompanied 
by the recitation of certain prescribed spells, was repeated 

> not merely morning, noon, and night, but whenever a storm 
was raging, or heavy rain had set in, or black clouds were 
stealing across the sky to hide the sun’s bright disc. The 

r fiends of darkness, clouds, and rain felt the injuries inflicted
on their images as if they had been done to themselves ; 
they passed away, at least for a time, and the beneficent 
sun-god shone out triumphant once more.1 

Magical From the azure sky, the stately fanes,# and the solemn 
Scotland1 r^ua  ̂ °f ancient Egypt we have to travel far in space and 

time to the misty mountains and the humble cottages of the 
Scottish Highlands of to-day; but at our journey’s end we 
shall find our ignorant countrymen seeking to attain the 
same end by the same means and, unhappily, with the same 
malignity as the Egyptian of old. To kill a person whom he 
hates, a modern Highlander will still make a rude clay image 
of him, called a corp chre or corp chreadh (“ clay body ”), stick 
it full of pins, nails, and broken bits of glass, and then place 
it in a running stream with its head to the current. As 
every pin is thrust into the figure an incantation is uttered, 
and the person represented feels a pain in the corresponding 
part of his 'body. If the intention is to make him die a 
lingering death, the operator is careful to stick no pins into 
the region of the heart, whereas he thrusts them into that 
region deliberately if he desires to rid himself of his enemy 
at once. And as the clay puppet crumbles away in the 
running water, so the victim’s body is believed to waste 
away and turn to clay. In Islay the spell spoken over the 
corp chre, when it is ready to receive the pins, is as follows: 
“ From behind you are like a ram with an old fleece.” And 
as the pins are being thrust in, a long incantation is pro
nounced, beginning “ As you waste away, may she waste 
away ; as this wounds you, may it wound her.” Sometimes, 
we are told, the effigy is set before a blazing fire on a door 
which has been taken off its hinges; there it is tdasted and

1 E. A. Wallis Budge, “ On the Series, ii. (1890) pp. 393.601; id , 
Hieratic Papyrus of Nesi»Amsu, ascribe Egyptian Magic, pp. 77 sgq.; id , 
in the temple of Amen-R& at Thebes, The Gods o f the Egyptians (London, 
about b.c. 3 0 Arehaeologia, Second 1904), *• 270 27a.
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turned to- make the human victim writhe in, agony. The 
corp chre is reported to have been employed of late years in 
the counties of Inverness, Ross, and Sutherland. A  specimen 
from Inverness-shire may be seen in the Pitt-Rivers Museum 
at Oxford.1 It is remarkable, however, that in the High
lands this form of magic has no power over a man who has 
lost any of his members. For example, though Ross-shire 
witches made a clay figure of “ Donald of this Ear,” they 
could not destroy him, because he had lost an ear in 
battle.2 * * * * * A  similar form of witchcraft, known as “ bury
ing the sheaf,” seems still to linger in Ireland among the 
dwellers in the Bog of Ardee. The person who works the 
charm goes first to a chapel and says certain prayers with 
his back to the a lta r; then he takes a sheaf of wheat, which 
he fastens into the likeness of a human body, sticking pins 
in the joints of the stems and, according to one account, 
shaping a heart of plaited straw. , This sheaf he buries in 
the devil’s name near the house of his enemy, who will, it is 
supposed, gradually pine away as the sheaf decays, dying 
when it finally decomposes. If the enchanter desires his foe 
to perish speedily, he buries the sheaf in wet ground, where 
it will soon moulder avtay; but if on the other hand his 
wish is that his victim should linger in pain, he chooses a 
dry spot, where decomposition will be slow.8 However, in 
Scotland, as in Babylon and Egypt, the destruction of an 
image has also been employed for the discomfiture of fiends. 
When Shetland fishermen wish to disenchant their boat, they
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1 See an article by R. M. O. K .
entitled “ A  Horrible Rite in the High
lands/’ in the Weekly Scotsman,
Saturday, August 24, 18 8 9 ; Pro
fessor J. Rhys in Folklore, iii. (1892) 
p. 3 8 5 ; R . C. Maclagan, ** Notes on
Folklore Objects collected in Argyle- 
shire,M Folklore, vi. (1895) pp. 144-
148 ; J. Macdonald, Religion and Myth
(London, 1893), pp. 3 s q .; J. G. 
Campbell, W itchcraft and Second Sight 
in  the Highlands and Islands o f Scot
land  (Glasgow, 1902), pp. 4 6 -4 8 . 
Many older examples of the practice of 
this form o f enchantment in Scotland 
are collected by J . G . Halyell in his
Darker Superstitions o f Scotland (Edin

burgh, 1834), pp. 328 sqq.
3 J. G. Campbell, op. a t. pp, 47, 48.
8 Bryan J. Jones, in Folklore, vi. 

(1895) p. 302. ’ For evidence of the 
custom in the Isle o f Man see J. Train, 
H istorical and Statistical Account o f 
the Isle o f M an, ii. 16 8 ; in England, 
see Brand, Popular A ntiquities, iii. 
10 sqq. ; in .Germany, see J. Grimm, 
Deutsche M ythologies ii. 913 s q .; F . 
Panzer, Beiiriag su r deutschen Mytko- 
logie, ii. 272 sq. A s to the custom 
in general, sea E . B. Tylor, Researches 
into the JSatfflt H istory o f M ankind? 
pp. 106 sqq. 1 JL  Andree, '* Sympathies 
Zauber,”  EApeegraphdsche ParaUeten 
tend Vergleichfa N ate Folge, pp, 8 sqq.



Magical 
images to 
procure 
offspring 
in America 
and Africa.

X

70 1 SYMPATHETIC MAGIC c h a p .

row it out to sea before sunrise, and as the day is dawning 
they burn a waxen figure in the boat, while the skipper 
exclaims, “ Go hence, Satan.” 1

If homoeopathic or imitative magic, working by means of 
images, has commonly been practised for the spiteful purpose 
of putting obnoxious people out of the world, it has also, 
though far more rarely, been employed with the benevolent 
intention of helping others into it. In other words, it has been 
used to facilitate childbirth and to procure offspring for barren 
women. ‘Thus among the Esquimaux of Bering Strait a 
barren woman desirous of having a son will consult a shaman, 
who commonly makes, or causes her husband to make, a 
small doll-like image over which he performs certain secret 
rites, and the woman is directed to sleep with it under her 
pillow.8 Amongst the many ceremonies which a Thompson 
Indian girl of British Columbia had formerly to perform at 
puberty was the following. She had to run four times in 
the morning, carrying two small stones which had been 
obtained from underneath the water. These were put in 
her bosom ; and as she ran, they slipped down between her 
body and her clothes and fell to the ground. While she 
ran, she prayed to the Dawn that when she should be with 
child she might be delivered as easily as she had been 
delivered of these stones.8 Similarly among the Haida 
Indians of the Queen Charlotte Islands a pregnant woman 
would let round stones, eels, chips, or other small objects 
slip down over her abdomen for the sake of facilitating 
her delivery.4 Among the Nishinam Indians of California, 
when a woman is childless, her female friends some
times make out of grass a rude image of a baby and tie 
it in a small basket after the Indian fashion. Some day, 
when the woman is from home, they lay this grass baby in 
her hut. On finding it she holds it to her breast, pretends

1 Ch. Rogers, Social Life in Scot- 
lonely iii. 220.

* E. W. Nelson, “  The Eskimo 
about Bering Strait,” Eighteenth 
Annual Report - of the Bureau of 
American Ethnology, Part I. (Wash
ington, 1899) p. 435.

1 J. Teit, “  The Thompson Indians

of British Columbia,” Memoir o f the 
American Museum o f Natural History, 
The Jesup North Pacific Expedition, 
vol. i. No. 4 (April 1900), p. 314.

4 J. R. Swanton, “  Contributions 
to the Ethnology of the Haida” 
(Leyden and New York, 1905), pp. 
47 sq. {The Jesup North Pacific Ex- 
pedition, vol. v.). 5

f , :



to nurse it, and sings it lullabies. This is done as a charm 
to make her conceive.1 The Huichol Indians of Mexico 
believe in a certain Mother who is the goddess of conception 
and childbirth, and lives in a cave near Santa Catarina. A  
woman desirous of offspring deposits in this cave a doll 
made of cotton cloth to represent the baby on which her 
heart is set. After a while she goes back to the cave, puts 
the doll under her girdle, and soon afterwards is supposed 
to be pregnant.2 With a like intent Indian women in Peru 
used to wrap up stones like babies and leave them at the 
foot of a large stone, which they revered for this purpose.8 
Among the Makatisses, a Caffre tribe of South Africa, a 
traveller observed a woman carefully tending a doll made 
out of a gourd, adorned with necklaces of glass beads, and 
heavily weighted with iron ore. On enquiry he learned that 
she had been directed by the medicine-man to do this as a 
means of obtaining a child.4 Among the Basutos childless 
wives make rude effigies of clay, and give them the name of 
some tutelar deity. They treat these dolls as if they were real 
children, and beseech the divinity to whom they have dedicated 
them to grant them the power of conception.6 In Anfto, a 
district of W est Africa, women may often be seen carrying 
wooden dolls strapped, like babies, on their backs as a cure 
for sterility.6 In Japan, when a marriage is unfruitful, the 
old women of the neighbourhood come to the house and go 
through a pretence of delivering the wife of a child. The 
infant is represented by a doll.7 The Maoris had a household 
god whose image was in the form of an infant. The image 
was very carefully made, generally life-size, and adorned with 
the family jewels. Barren women nursed it and addressed it 
in the most eqdearing terms in order to become mothers.8

Am ong the Battas of Sumatra a barren woman, who 
would become a mother, will make a wooden image of a

1 S. Powers, Tribes o f California Auslrale (Paris, 1847), ii. 325 sq.
(Washington, 1877), p. 318. s E. Casalis, The Basutos, p. 251.

2 C. Lumholtz, “  Symbolism o f the fl Binger, D u  N iger au Golfe de 
Huichol Indians,”  Memoirs i f  the G uinle (Pads, 1892), ii. 230.
Am erican Museum o f N atural History, 7 W . G. Aston, Shinto {the Way of
vol. Hi. (May 1900) p. 52. the Gods) (London, 1905), p. 33 X.

3 P. T. de Arriaga, Extirpation de la  8 R. Taylor, Te Ika A  Maut\ or 
fdolatria del P iru  (Lima, 1621), p. 37. New Zealand and its Inhabitants2

4 A. Delegprgue, Voyage dans PAfrique (London, *870), p. 213.
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Magics! child and hold it in her lap, believing that this will lead tc 
the fulfilment of her wish.1 In the Babar Archipelago, when 

offspring a woman desires to have a child, she invites a man who is
Balaam himself the father of a large family to pray on her behalf to
Arcfai- Upulero, the spirit of the sun. A doll is made of red cotton,
pdago* which tjie woman clasps in her arms as if she would suckle

it. Then the father of many children takes a fowl and holds 
it by the legs to the woman’s head, saying, “ O Upulero, 
make use of the fowl; let fall, let descend a child, I beseech 
you, I entreat you, let a child fall and descend into my hands 
and on my lap.” Then he asks the woman, “ Has the child 
come?” and she answers, “ Yes, it is sucking already.’’ 
After that the man holds the fowl on the husband’s head, 
and mumbles some form of words. Lastly, the bird is killed 
and laid, together with some betel, on the domestic place of 
sacrifice. When the ceremony is over, word goes about in 
the village that the woman has been brought to bed, and 
her friends come and congratulate her.2 * * * * Here the pretence 
that a child has been born is a purely magical rite designed 
to secure, by means of imitation or mimicry, that a child 
really shall be born; but an attempt is made to add to the 
efficacy of the rite by means of prayer and sacrifice. To 
put it otherwise, magic is here blent with and reinforced by 
religion* In Saibai, one of the islands in Torres Straits, a 
similar custom of purely magical character is observed, 
without any religious alloy. Here, when a woman is preg
nant, all the other women assemble. The husband’s sister 
makes an image of a male child and places it before the 
pregnant woman ; afterwards the image is nursed until the 
birth of the child in order tp ensure that the baby shall be 
a boy. To secure male offspring a woman will also press to 
her abdomen a fruit resembling the male organ of generation, 
which she then passes to another woman who has borne 
none but boys. This, it is clear, is imitative magic in a 
slightly different form.8 In the seventh month of a woman’s

1 J. B. Neumann, "H et Pane- en
Bila-Stroomgebied op het eiland Sum
atra,” Tijdsckrifi van hot Ncdcrlandsch
A  ardrijkskundig Genootschap, Tweede
Serie, deel iii. (1886) Afdeeling, meer
uitgebreide artikelen, No. 3, p. 515.

* J. G. F. Riedel, De slutk- m  
kroesharige rassen tusscken Selects en 
Papua (The Hague, 1886), p. 343. *

8 Dr. MacFarlane, quoted fey A. C. 
Haddon, in Journal o f the Anthropo
logical Institute, xix. (iZgoypp, 389 xy.



* pregnancy common people in Java observe a ceremony which 
is plainly designed to facilitate the real birth by mimicking 
it  Husband and wife repair to a well or to the bank of a 
neighbouring river. The upper part of the woman’s body is

x bare, but young banana leaves are fastened under her arms, 
a small opening, or rather fold, being left in the leaves in 
front Through this opening or fold in the leaves on his 
wife’s body the husband lets fall from above a weaver’s 
shuttle. An old woman receives the shuttle as it falls, takes 
it up in her arms and dandles it as if it were a baby, saying, 
w Oh, what a dear little child! Oh, what a beautiful little 
child ! ” Then the husband lets an egg slip through the 
fold, and when it lies on the ground as an emblem of the 
afterbirth, he takes his sword and cuts through the banana 
leaf at the place of the fold, obviously as if he were severing 
the navel-string.1 Persons of high rank in Java observe the 
ceremony after a fashion in which the real meaning of the 
rite is somewhat obscured. The pregnant woman is clothed 
in a long robe, which her husband, kneeling before her, 
severs with a stroke of his sword from bottom to top. Then 
he throws his sword on the ground and runs away as fast as 
he can.2 * * * * * According to another account, the woman is wrapt 
round with white thread ; her husband cuts it with his sword, 
throws away an oblong white gourd, dashes a fowl’s egg to 
the ground, rolls along a young coco-nut on which the 
figures of a man and woman have been painted, and so 
departs in haste.8 Among some of the Dyaks of Borneo, 
when a woman is in hard labour, a wizard is called in, who 
essays to facilitate the delivery in a rational manner by 
manipulating the body of th: sufferer. Meantime another 
wizard outside the room exerts himself to attain the same
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1 C. Poensen, 44 lets over de kleed- 
* ing der Javanen,” Mcdedetlingcn van

wege het Nederlandsche Zcndeling- 
genooUckap  ̂ xx. (1876) pp. 274 sq, ;
C. M. PJeyte, "  Plechtigheden en
gebruiken nit den cyclus van het
familienleven der volken van den
Indkchen Arehipel,”  Bijdragen tot de
T M - Zand- en Volkenkunde van Neder-
Umduk IndU, xli. (1892) p. 578. A  
•lightly different account of the cere
m ony is given by J. Kreemer {“ Hoe

de Javaan rijne zieken verzoigt,”  Mede- 
deelingen van wege het Nederlandsche 
Zendclinggenootschapi xxxvL (1892) p. 
Zi6).

1 S. A. Buddingh, “  Gebruiken bij 
Javaansche Grooten,”  Ti/dtchrifi voor 
Netrlands Indit, 1840, deel i i  pp. 
*39-243-

3 J. K M mO, “ Varia Javanica,” 
Tijdschrift mar Indiiehe Tool* Land- 
en Volkenktmde, xliv. (1901) pp. 34- 
37* ‘



SYMPATHETIC MAGIC CHAP.

^ end by means which we should regard as wholly irrational 
He, in fact, pretends to be the expectant mother; a large 
stone attached to his stomach by a cloth wrapt round his 
body represents the child in the womb, and, following the 
directions shouted to him by his colleague on the real scene 
of operations, he moves this make-believe baby about on his 
body in exact imitation of the movements of the real baby 
till the infant is born.1

Simulation The same principle of make-believe, so dear to children, 
Soprion? ^as ot êr peoples to employ a simulation of birth as a 
and after form of adoption, and even as a mode of restoring a supposed 
dwth.Sed dead person to life. If you pretend to give birth to a boy, 

or even to a great bearded man who has not a drop of your 
blood in his veins, then, in the eyes of primitive law and 
philosophy, that boy or man is really your son to all intents 
and purposes. Thus Diodorus tells us that when Zeus 
persuaded his jealous wife Hera to adopt Hercules, the 
goddess got into bed, and clasping the burly hero to her 
bosom, pushed him through her robes and let him fall to the 

y ground in imitation of a real birth; and the historian adds 
that in his own day the same mode of adopting children 
was practised by the barbarians.2 * * * * * At the present time it is 
said to be still in use in Bulgaria and among the Bosnian 
Turks. A woman will take a boy whom she intends to 
adopt and push or pull him through her clothes ; ever after
wards he is regarded as her very son, and inherits the whole 
property of his adoptive parents.8 Among the Berawans of 
Sarawak, when a woman desires to adopt a grown-up man 
or woman, a great many people assemble and have a feast. 
The adopting mother, seated in public on a raised and 
covered seat, allows the adopted person to crawl from behind 
between her legs. As soon as he appears in front he is

* ; ’*

1 F. W. Leggat, quoted by H. Ling
Roth, The Natives of Sarawak and 
British North Borneo (London, X896), 
h 98 sq.

8 Diodorus Siculus, iv. 39.
8 Stanislaus Ciszewski, Kiinstliche

Verwandtsckaft hei den Sudslaven
(Leipsic, 1897), pp. 103 sqq. In the
Middle Ages a similar form of adoption
appears to have prevailed, with the

curious variation that the adopting 
parent who simulated the act of birth 
was the father, not the mother. See 
J. Grimm, Deutsche Rcchtsalterthtimer, 
pp. 160, 464 sq .; J. J. Bachofen, Das 
Mutterrecht, pp. 254 sq. F. Liebrecht, 
however, quotes a mediaeval case in 
which the ceremony was performed by 
the adopting mother {Zur Volkskunde, 
P- 432)-
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stroked with the sweet-scented blossoms of the areca palm, 
and tied to the woman. Then the adopting toother and the 
adopted son or daughter, thus bound together, waddle to the 
end of the house and back again in front of all the spectators. 
The tie established between the two by this graphic imitation 
of childbirth is very strict; an offence committed against an 
adopted child is reckoned more heinous than one committed 
against a real child.1 In Central Africa “ the Bahima 
practise adoption ; the male relatives always take charge of 
a brother's children. When a man dies his brother takes 
any children of the deceased and places them one by one in 
his wife’s lap. Then he binds round her waist the thong 
used for tying the legs of restive cows during milking, just 
as is done after childbirth. The children are then brought 
up with his own family.” 2 In ancient Greece any man who 
had been supposed erroneously to be dead, and for whom in 
his absence funeral rites had been performed, was treated as 
dead to society till he had gone through the form of being 
born again. He was passed through a woman’s lap, then 
washed, dressed in swaddling-clothes, and put out to nurse. 
Not until this ceremony had been punctually performed 
might he mix freely with living folk.8 In ancient India, 
under similar circumstances, the supposed dead man had to 
pass the first night after his return in a tub filled with a 
mixture of fat and water; there he sat with doubled-up fists 
and without uttering a syllable, like a child in the womb, 
while over him were performed all the sacraments that were 
wont to be celebrated over a pregnant woman. Next 
morning he got out of the tub and went through once more 
all the other sacraments he had formerly partaken of from 
his youth u p ; in particular, he married a wife or espoused 
his old one over again with due solemnity.4

Amongst the Akikuyu of British East Africa every 
member of the tribe, whether male or female, has to go

1 For this information I  have to HesychiuS, s,v. AevrepSTorftos.
thank Dr. C. Hose, formerly Resident 4 W. Caland, D ie altindischen 
Magistrate.of the Baram district, Sara- Todten- and BestatHmgsgebrduche 
wak. \ ' (Amsterdam, ZS96), p. 89. Among

2 Rev. J. Roscoe, “ The Bahima,” the Hindoos of Kumaon the same
Journal o f the R . Anthropological In - custom is reported to be still observed. 
stituie, xxxvii. (1907) p. 104. See MajorReade in Punjab Notes and

* Plutarch, Quaestiones Romanae, 5 ; Queries, ii« p. 74, § 45a.



Simulation through a pretence of being born again. The age at
among\he which the ceremony is performed varies with the ability
Akikuyu. of the father to provide the goat or sheep which is required 

for the due observance of the rite; but it seems that the 
new birth generally takes place when a child is about ten 
years old or younger. If the child’s father or mother 
is dead, a man or woman acts as proxy on the occasion, 
and in such a case the woman is thenceforth regarded by 
the child as its own mother. A goat or sheep is killed 
in the afternoon and the stomach and intestines are reserved. 
The ceremony takes place at evening in a hut; none but 
women are allowed to be present. A  circular piece of the 
goat-skin or sheep-skin is passed over one shoulder and 
under the other arm of the child who is to be born again ; 
and the animal’s stomach is similarly passed over the child’s 
other shoulder and under its other arm. The mother, or 
the woman who acts as mother, sits on a hide on the floor 
with the child between her knees. The sheep’s or goat’s 
gut is passed round her and brought in front of ttye child. 
She groans as if in labour, another woman cuts the gut 
as if it were the navel-string, and the child imitates the 
cry of a new-born infant. Until a lad has thus been born 
again in mimicry, he may not assist at the disposal of his 
father’s body after death, nor help to carry him out into the 
wilds to breathe his last. Formerly the ceremony of the new 
birth was combined with the ceremony of circumcision ; but 
the two are now kept separate.1 In origin we may suppose 
that this curious pretence of being born again regularly 
formed part of the initiatory rites through which every 
Kikuyu lad and every Kikuyu girl had to pass before 
he or she was recognised as a full-grown member of the 
tribe;2 * * * * for in many parts of the world a simulation of death 
and resurrection has been enacted by candidates on such 
occasions as well as on admission to the membership of 
certain secret societies.8 The intention of the mock birth

1 W./JN Routledge and K. Rout- Exogamy, iv. 228.
' a Prehistoric Peoplê  the * As to these rites among the Aki-

AHkuyv o f British East Africa (Lon- kuyu see W. S. Routledge and K
don, 1910), pp. 151 sq, The ceremony Routledge, op, at, pp. 154 sqq,
was briefly described by me on Dr. 3 The Golden Bough, Second Edition,
Crawford's authority in Totemism and iii. 422 sqq,; Totemism andExogamyt

* ' "*">76* * SYMPATHETIC MAGIC , chap.



or mock resurrection is not clear; but we may conjecture 
that it is designed, on the principles of homoeopathic or 
imitative magic, either to impart to the candidate the powers 
of a ghost or to enable him to be reborn again into the 
world whenever he shall have died in good earnest

Magical images have often been employed for the Magical 
amiable purpose of winning love. Thus to shoot an arrow 
into the heart of a clay image was an ancient Hindoo love, 
mode of securing a woman’s affection; only the bow-string 
must be of hemp, the shaft of the arrow must be of black ala 
wood, its pli^me an owl’s feather, and its barb a thorn.1 No 
doubt the wound inflicted on the heart of the clay image was 
supposed to make a corresponding impression on the woman’s 
heart. Among the Chippeway Indians there used to be few 
young men or women who had not little images of the persons 
whose love they wished to win. They pricked the hearts of 
the images and inserted magical powders in the punctures, 
while they addressed the effigies by the names of the 
persons #whom they represented, bidding them requite their 
affection.2 Ancient witches and wizards melted wax in the 
fire in order to make the hearts of their sweethearts to 
melt of love.8 And as the wound of love may be inflicted 
by an image, so by an image it may be healed. How that 
can be done is told by Heine in a poem based on the 
experience of one of his own schoolfellows. It is called The 
Pilgrimage to Kevlaary and describes how sick people offer 
waxen models of their ailing members to the Virgin Mary 
at Kevlaar in order that she may heal them of their 
infirmities. In the poem a lover, wasting away for love 
and sorrow at the death of his sweetheart, offers to the 
Virgin the waxen model of a heart with a prayer that she 
would heal his heart-ache.4 Such customs, still commonly
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L 44, iii. 463 sqq., 485, 487 sq,t 489
5<>5, S32* 542, 545* 546, 549- 

1 W. Caland, Altindisches Zauber- 
ritual (Amsterdam, 1900), p. 119 ; M. 
Bloomfield, Hfmns o f the Atharva- 
Vedd (Oxford, 1897), pp. 358 sq. 
{Sacred Books o f the East, vol. xlii).

* W. H. Keating, Narrative of an 
Expedition to the Source of St, Peter's 
Riper (London, 1825), ii. 159.

9 Theocdtus, Id, ii. 28 s q ,; Virgil, 
Eel, viiL 81 sq. In neither of these 
passages is the wax said to have been 
fashioned in the likeness of the beloved 
one, but it may have been so.

4 As to the waxen models o f the 
human body, or parts of it, which are, 
still dedicated to the Virgin Mary at 
Kevelaer, lie  R. Andree, Votive uud 
WeihegabcH tdes KathoHsckm Volks in
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observed in some parts of Catholic Europe, are interest! 
because they shew how in later times magic comes to 
incorporated with religion. The moulding of wax images 
of ailing members is in its origin purely magical : the 
prayer to the Virgin or to a saint is purely religious: the 
combination of the two is a crude, if pathetic, attempt to 
turn both magic and religion to account for the benefit of 
the sufferer.

The natives of New Caledonia make use of effigies to 
maintain or restore harmony between husband and wife. 
Two spindle-shaped bundles, one representing the man and 
the other the woman, are tied firmly together to symbolise 
and ensure the amity of the couple. They are made up of 
various plants, together with some threads from the woman’s, 
girdle and a piece of the man’s apron ; a bone needle forms 
the axis of each. The talisman is meant to render the 
union of the spouses indissoluble, and is carefully treasured 
by them both. If, nevertheless, a domestic jar should un
fortunately take place, the husband repairs to the family 
burying-ground with the precious packet. There he lights 
a fire with a wood of a particular kind, fumigates the talisman, 
sprinkles it with water from a prescribed source, waves it round 
his head, and then stirring the needle in the bundle which re
presents himself he says, “ I change the heart of this woman, 
that she may love me.” If the wife still remains obdurate, 
he ties a sugar-cane to the bundle, and presents it to her 
through a third person. If she eats of the sugar-cane, she 
feels her love for her husband revive. On her side she has 
the right to operate in like manner on the bundle which 
represents herself, always provided that she does not go to 
the burying-ground, which is strictly forbidden to women.1

Another beneficent use of homoeopathic magic is to heal 
or prevenf sickness. In ancient Greece, when a man died 
of dropsy, his children were made to sit with their feet in 
water until the body was burned. This was supposed to 
prevent the disease from attacking them.* Similarly, on
Silddeutschland (Brunswick, 1904) p. liques, xii. (1880) p, 41 ; id., Atmtrs 
85) and as to votive images of hearts et Superstitions des N4o - CaUdoniem 
in general, see id. pp. 127 sq. (Noumea, 1900), pp. 97 sq.

8 Plutarch  ̂Ds sera numinis vindicta,
1 Father Lambert, in Missions Cat ho- 14.
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principle of water to water, among the natives of the 
Is near Rajamahall in India, the body of a person who 

has died of dropsy is thrown into a river; they think that 
if the corpse were buried, the disorder would return and 
carry off other people.1 *

The ancient Hindoos performed an elaborate ceremony, Homoeo- 

based on homoeopathetic magic, for the cure of jaundice.
Its main drift was to banish the yellow colour to yellow ofjaundice 
creatures and yellow things, such as the sun* to which it 
properly belongs, and to procure for the patient a healthy 
red colour from a living, vigorous source, namely a red bull.
With this intention, a priest recited the following spell:
“ Up to the sun shall go thy heart-ache and thy jaundice: 
in the colour of the red bull do we envelop thee! We 
envelop thee in red tints, unto long life. May this person 
go unscathed and be free of yellow colour! The cows 
whose divinity is Rohini, they who, moreover, are them
selves red (rohinih)— in their every form and every strength 
we do envelop thee. Into the parrots, into the thrush, do 
we put thy jaundice, and, furthermore, into the yellow wag
tail do we put thy jaundice.” While he uttered these words, 
the priest, in order to infuse the rosy hue of health into the 
sallow patient, gave him water to sip which was mixed with 
the hair of a red bull; he poured water over the animal’s 
back and made the sick man drink i t ; he seated him on the 
skin of a red bull and tied a piece of the skin to him. Then 
in order to imprQve his colour by thoroughly eradicating the 
yellow taint, he proceeded thus. He first daubed him from 
head to foot with a yellow porridge made of turmeric or 
curcuma (a yellow plant), set him on a bed, tied three yellow 
birds, to wit a parrot, a thrush, and a yellow wagtail, by 
means of a yellow string to the foot of the bed ; then 
pouring water over the patient, he washed off the yellow 
porridge, and with it no doubt the jaundice, from him to 
the birds. After that, by way of giving a final bloom to his 
complexion,.he took some hairs of a red bull, wrapt them 
in gold leaf, and glued them to the patient’s skin.3 The

1 Th* Shaw, “ The Inhabitants of 1807).
the Hills near Rajamahall,”  Asiatic * M. Bloomfield, Hymns o f the *
Researches, iv. 69 (Svo edition, London, Atharva- Vifa  (Oxford, l$97)> PP 7
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Homoeo- ancients held that if a person suffering from jaundice looked 
treatment s ârply at a stone-curlew, and the bird looked steadily at v 
of jaundice, him, he was cured of the disease. u Such is the nature/* 

says Plutarch, “ and such the temperament of the creature 
that it draws out and receives the malady which issues, 
like a stream, through the eyesight.” 1 So well recognised 
among bird - fanciers was this valuable property of the 
stone-curlew that when they had one of these birds for 
sale they kept it carefully covered, lest a jaundiced person 
should look at it and be cured for nothing.2 The virtue of 
the bird lay not in its colour but in its large golden eye, 
which, if it do not pass for a tuft of yellow lichen, is the 
first thing that strikes the searcher, as the bird cowers, to 
escape observation, on the sandy, flint-strewn surface of the 
ground which it loves to haunt, and with which its drab 
plumage blends so well that only a practised eye can easily 
detect it.8 Thus the yellow eye of the bird drew out the 
yellow jaundice. Pliny tells of another, or perhaps the same, 
bird, to which the Greeks gave their name for jaundice, 
because if a jaundiced man saw it, the disease left him 
and slew the bird.4 He mentions also a stone which 
was supposed to cure jaundice because its hue resembled 
that of a jaundiced skin.6 In modern Greece jaundice goes 
by the name of the Golden Disease, and very naturally it 
can be healed by gold. To effect a perfect cure all that 
you have to do is this. Take a piece of gold (best of 
all an English sovereign, since English gqld is the purest) 
and put it in a measure of wine. Expose the wine with 
the gold to the stars for three nights; then drink three 
glasses of it daily till it is used up. By that time the 
jaundice will be quite washed out of your system. The 
cure is, in the strictest sense of the word, a sovereign one.6

# 8o SYMPATHETIC MAG/C 0*aK,

sq.y 263 sq. ; W. Cal and, Altindisckcs 
Zauberritual (Amsterdam, 1900), pp. 
75/?.

1 Plutarch, Quaest. conviv. y. J. 2, 
8 sq, ; Aelian, Nat. animalium, xvii.

a Schol. on Aristophanes, Birdsy 
266; Schol. on Plato, Gorgias, p. 494 B. 

* Alfred Newton, Dictionary of 
„ Birds (London, 1893-1896), p. J29.

4 Pliny, Nat. Hist. xxx. 94. The 
Greek name for jaundice, and' for this 
singular bird, was ikteros. The Romans 
called jaundice “ the king’s malady” 
[morbus regius). See below, p, 371, 
note4.

6 Nat. Hist, xxxvii. 170.
6 This precious remedy was' com

municated to me by my colleague and 
friend Professor R. C  Rosanquet of
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A mend cure for jaundice, like the modern Greek one, is to *
*dr^4 a glass of water in which a gold coin has been left 
oy^mlghi1 A remedy based on the principle of contraries 
is to look steadily at pitch or other black substances.3 
In South Russia a Jewish remedy for jaundice is to wear 
golden bracelets.8 Here the great homoeopathic principle 

f is clearly the same as in the preceding cases, though 
* its application is different In Germany yellow turnips, 

gold coins, gold rings, saffron, and other yellow things 
are still esteemed remedies for jaundice, juSt as a stick 
of red sealing - wax carried on the person cures the 
red eruption popularly known as S t Anthony’s fire, orHomoeo- 
th  ̂ blood-stone with its blood-red spots allays bleeding.4 EiSment 
Another popular remedy in Germany for the red St. ofSt. 
Anthony’s fire and also for bleeding is supplied by thefi^honya 
common crossbills. In this bird “ after the first moult the 
difference between the sexes is shewn by the hens inclining 
to yellowish-green, while the cocks become diversified by 
orange-yellow and red, their plumage finally deepening into 
a rich crimson-red, varied in places by a flame-colour.” 6 
The smallest reflection may convince us that these gorgeous 
hues must be endowed with very valuable medical properties. 
Accordingly in some parts of Bavaria, Saxony, and Bohemia 
people keep crossbills in cages in order that the red birds 
may draw ftie red St. Antony’s fire and the inflammation 
of fever to themselves kand so relieve the human patient 
Often in a peasant’s cottage you may see the red bird in 
its cage hanging beside a sick-bed and drawing to itself 
the hectic flush from the cheeks of the hot and restless 
patient, who lies tossing under the blankets. And the dried 
body of a crossbill has only to be placed on a wound to 
stop the bleeding at once. It is not the colour only of the 
feathers which'produces this salutary effect; the peculiar

Liverpool. The popular Greek name 8 Dr. S. Weissenberg, “  Krankheit 
for jaundice is xpv<rij, und Tod bei den sUdrussischen Juden,”

1 W. von Schuienburg, Wendische Globus % xci. (*907) p. 358.
Volkssagm und Gebrduche (Leipsic, 4 K. Freiherr von Leoprechting, Am  
1880), p. 223. * dem Lechrain (Munich, 1855), p. 92 ;

8 J. Grimm, Deutsche Mythologies A. Wuttke, p er  deutscke Volksaber.
1I981; G. Lammert, Volksmcdizinund glaubeS p. 302, § 477. 
tnedisinischer Aberglaube in Bayern 6 Alfred Hew ton, Dictionary of
(Wtazbwg, 1869), p. 248. Birds$ p. 115 ,
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shape of the bill, which gives the bird its English and 
German name, is a contributory cause. For the horny 
sheaths of the bill cross each other obliquely, and this forma
tion undoubtedly enables the bird to draw diseases to 
itself more readily than a beak of the common shape could 
possibly do. Curious observers have even remarked that 
when the upper bill crosses the lower to the right, the bird 
will attract the diseases of men, whereas if the upper bill 
crosses the lower to the left, it will attract the diseases of 
women. But I cannot vouch for the accuracy of this parti
cular observation. However that may be, certain it is that 
no fire will break out in a house where a crossbill is kept in 
a cage, neither will lightning strike Jhe dwelling; and this 
immunity can only be ascribed to the protective colouring of 
the bird, the red hue of its plumage serving to ward off the 
red lightning and to nip a red conflagration in the bud. 
However, the poor bird seldom lives to old age; nor 
could this reasonably be expected of a creature which has 
to endure so much vicarious suffering. It generally falls a 
victim to one or other of the maladies of which it has relieved 
our ailing humanity. The causes which have given the 
crossbill its remarkable colour and the peculiar shape of its 
bill have escaped many naturalists, but they are familiar $o 
children in Germany. The truth is that when Jesus Christ 
hung on the cross a flight of crossbills fluttered round hirp 
and tugged with their bills at the nails in his hands and feet 
to draw them out, till their feathers, which were grey before, 
were all bedabbled with blood, and their beaks, which had been 
straight, were twisted awry. So red have been their feathers 
and twisted their beaks from that day to this.1 Another 
cure prescribed in Germany for St. Anthony's fire is to rub 
the patient with ashes from a house that has been burned 
down;2 for it is easy to see that as the fire died out in 
that house, so S t Anthony’s fire will die out in that man.

A curious application of homoeopathic magic to the

1 Dr. J. Gengler, “  Der Kreuz- (Prague, 1905), p .2 18 ; P. Drechsler, 
schnabel als Hausarzt,” Globus, xci. Side, Branch und Volksglaube in 
(1907) pp. 193 sq. ; A. Wuttke, Der Schlcsim% ii. (Leipsic, 1906) p. 
Deutsche Volksaberglaube,9 p. 117, 231.
§ 164 ; Alois John, SitUy Branch und 8 A. Wuttke, Der deutsche Volkt* 
Volksglanbe im deutschen Westbohmen aberglaubep. 302, § 477. *
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cure of disease is founded on the old English superstition Th* shrew* 
that if a shrew-mouse runs over a beast, be it horse, cow, 
or sheep, the animal suffers cruelly and may lose the use ash. 

of its limb. Against this accident the farmer used to 
keep a shrew-ash at hand as a remedy. A  shrew-ash was 
prepared thus. A deep hole was bored in the tree, and a 
shrew-mouse was thrust in alive and plugged in, probably 
with some incantations which have been forgotten.1 An 
ancient Indian cure for a scanty crop of hair was to pour Homoeo* 
a solution of certain plants over the head of the patient; 
this had to be done by a doctor who was dressed in black tions to 

and had eaten black food, and the ceremony must be per- 
formed in the early morning, while the stars were fading in 
the sky, and before the black crows had risen cawing from 
their nests.2 * * * * * The exact virtue of these plants has escaped 
our knowledge, but we can hardly doubt that they were dark 
and hairy ; while the black clothes of the doctor, his black 
food, and the swarthy hue of the crows unquestionably com
bined to produce a crop of black hair on the patient's head.
A more disagreeable means of attaining the same end is 
adopted by some of the tribes of Central Australia. To 
promote the growth of a boy's hair a man with flowing locks 
bites the youth's scalp as hard as he can, being urged thereto v 
by his friends, who sit round watching him at his task, while 
the sufferer howls aloud with pain.8 Clearly, on the principle 
of capillary attraction, if I may say so, he thus imparts of 
his own mature abundance to the scarcity of his youthful 
friend.

One of the great merits of homoeopathic magic is that it Various 
enables the cure to be performed on the person of the doctor 
instead of on that of his victim, who is thus relieved of all remedies, 

trouble an$ inconvenience, while he sees his medical man 
writhe in anguish before him. For example, the peasants of

1 Gilbert White, The Natural History 
and Antiquities of Selbome, part ii.
letter 28.

• M. Bloomfield, Hymns i f  the
Atharva. Veda, pp. 31, 536 sq. ;  W.
Caland, AlUndisches Zauberritual, p.
103. In ancient Indian magic it is
often prescribed that charms to heal
sickness should be performed at the

hour when the stars are vanishing in 
the sky. See W. Caland, op. Hi. pp. 
85, 86, 88, 96. Was this in order 
that the ailment might vanish with the 
stars ?

* Spencer, and Gillen, Northern 
Tribes i f  Central Australia (London,
1904), p. 3g e ; Native Tribes o f 
Central Australia, p. 251.
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Perche, in France, labour under the impression that a pro
longed fit of vomiting is brought about by the patient's 
stomach becoming unhooked, as they call it, and so falling 
down. Accordingly, a practitioner is called in to restore 
the organ to its proper place. After hearing the symptoms 
he at once throws himself into the most horrible contortions, 
for the purpose of unhooking his own stomach. Having 
succeeded in the effort, he next hooks it up again in another 
series of contortions and grimaces, while the patient experi
ences a corresponding relief. Fee five francs.1 In like 
manner a Dyak medicine-man, who has been fetched in 
a case of illness, will lie down and pretend to be dead. He 
is accordingly treated like a corpse, is bound up in mats, 
taken out of the house, and deposited on the ground. After 
about an hour the other medicine-men loose the pretended 
dead man and bring him to* life ; and as he recovers, the 
sick person is supposed to recover too.2 * A  cure for a 
tumour, based on the principle of homoeopathic magic, is pre
scribed by Marcellus of Bordeaux, court physician to Theo
dosius the First, in his curious work on medicine. It is as 
follows. Take a root of vervain, cut it across, and hang 
one end of it round the patient's neck, and the other in the 
smoke of the fire. As the vervain dries up in the smoke, so 
the tumour will also dry up and disappear. If the patient 
should afterwards prove ungrateful to the good physician, 
the man of skill can avenge himself very easily by throwing 
the vervain into water; for as the root absorbs the moisture 
once more, the tumour will return.8 The same sapient writer 
recommends you, if you are troubled with pimples, to watch 
for a falling star, and then instantly, while the star is still 
shooting from the sky, to wipe the pimples with a cloth or 
anything that comes to hand. Just as the star falls from 
the sky, so the pimples will fall from your body; only you 
must be very careful not to wipe them with your bare hand, 
or the pimples will be transferred to it.4 * *

1 F. Chapiseau, Le Folk-lore de la p. io o ; H. Ling Roth, The Natives i f
Beuc| et du Perdu (Paris, 1902), i. Sarawak and British North Borneo,
472%. i. 280.

8 J. Perham, “ Manangismin Borneo/’ 8 Marcellus, De medicamentisn xv.
Journal of the Straits Branch of the 82.
Royal Asiatic Society, No. 19 (1887), 4 Marcellus, op. cit. xxxiv. 100.
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Further, homoeopathic and in general sympathetic magic Sympa- 
plays a great part in the measures taken by the rude hunter to 
Or fisherman to secure an abundant supply of food. On ensmo the 
the principle that like produces like, many things are done ^piy. 
by him and his 'friends in deliberate imitation of the result 
which he seeks tp attain ; and, on the other hand, many 
things are scrupulously avoided because they bear some 
more or less fanciful resemblance to others which would 
really be disastrous.

Nowhere is the theory of sympathetic magic more sys- Systematic 

tematicaily carried into practice for the maintenance of the 
food supply than in the barren regions of Central Australia, thetic 

Here the tribes are divided into a number of totem clans, central*1 
each of which is charged with the duty of propagating and Australia, 

multiplying their totem for the good of the community by 
means of magical ceremonies and incantations. The great 
majority of the totems are edible animals and plants, and 
the general result supposed to be accomplished by these 
magical totemic ceremonies or intichiuma, as the Arunta 
call them, is that of supplying the tribe with food and 
other necessaries. Often the rites consist of an imitation 
of the effect which the people desire to produce ; in other 
words, their magic is of the homoeopathic or imitative sort.

Thus among the Arunta the men of the witchetty grub in- 
totem perform a series of elaborate ceremonies for multi- or mâ cai 
plying the grub which the other members of the tribe use ceremonies 
as food. One of the ceremonies is a pantomime represent- of 
ing the fully-developed insect in the act of emerging from ê totemic 
the chrysalis. A  long narrow structure of branches is amTpiants 
set up to imitate the chrysalis case of the grub. In this 
structure, a number of men, who have the grub for their witchetty 
totem, sit and sing of the creature in its various stages, grub 
Then they shuffle out of it in a squatting posture, and as ceremon>r' 
they do so they sing of the insect emerging from the 
chrysalis. This is supposed to multiply the numbers of the 
grubs.1 Again, in order to multiply emus, which are an Emu 
Important article of food, the men of the emu totem in the ********?- 
Arunta tribe proceed as follows. They clear a small spot of 
level ground, and opening veins in theifarms they let the

1 Spencer and Gillen, Native Tribes o f Central ftustralia* p. 176.
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blood stream out until the surface of the ground, for a space 
of about three square yards, is soaked with it. When the 
blood has dried and caked, it forms a hard and fairly imper
meable surface, on which they paint the sacred design of the 
emu totem, especially the parts of the bird .which they like 
best to eat, namely, the fat and the eggs. Round this paint
ing the men sit and sing. Afterwards performers, wearing 
head-dresses to represent the long neck and small head of 
the emu, mimic the appearance of the bird as it stands 
aimlessly peering about in all directions.1 Again, men of 
the hakea flower totem in the Arunta tribe perform a 
ceremony to make the hakea tree burst into blossom. The 
scene 01 the ceremony is a little hollow, by the side of 
which grows an ancient hakea tree. In the middle of the 
hollow is a small worn block of stone, supposed to represent 
a mass of hakea flowers. Before the ceremony begins, an 
old man of the totem carefully sweeps the ground clean, and 
then strokes the stone all over with his hands. After that 
the men sit round the stone and chant invitations to the 
tree to flower much and to the blossoms to be filled with 
honey. Finally, at the request of the old leader, one of tlie 
young men opens a vein in his arm and lets the blood flow 
freely over the stone, while the rest continue to sing. The 
flow of blood is supposed to represent the preparation of 
the favourite drink of the natives, which is made by 
steeping the hakea flower in water. As soon as the stone 
is covered with blood the ceremony is complete.2 Again, 
the men of the kangaroo totem in the Arunta tribe perform 
ceremonies for the multiplication of kangaroos at a certain 
rocky ledge, which, in the opinion of the natives, is 
full of the spirits of kangaroos ready to go forth and inhabit 
kangaroo bodies. A little higher up on the hillside are two 
blocks of stone, which represent a male and female kangaroo 
respectively. At the ceremony these two blocks are rubbed 
with a stone by two men. Then the rocky ledge below is 
decorated with alternate vertical stripes of red and white, to 
indicate the red fur and white bones of the kangaroo. After 
that a number of young men sit on the ledge, open veins in

1 Spencer and Gillen, op. at. pp. * Spencer and Gillen, op. ctt. pp 
179 184^..
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their arms, and allow the blood to spurtle over the edge of 
the rock on which they are seated. This pouring out of the 
blood of the kangaroo men on the rock is thought to drive 
out the spirits of the kangaroos in all directions, and so to 
increase the number of the animals. While it is taking 
place, the other men sit below watching the performers and 
singing songs which refer to the expected increase of 
kangaroos.1 In the Kaitish tribe, when the headman of Grass seed 

the grass seed totem wishes to make the grass grow, h ecercmony* 
takes two sacred sticks or stones (churingd) of the well- 
known bull-roarer pattern, smears them with red-ochre, and 
decorates them with lines and dots of down to represent 
grass seed. Then he rubs the sticks or stones together so

1 Spencer and Gillen, op. at. pp. 
193 199 206 sq. In the
south of France and in the Pyrenees a 
number of caves have been found 
adorned with paintings or carvings of 
animals which have long been extinct 
in that region, such as the mammoth, 
the reindeer, and the bison. All the 
beasts thus lepresented appear to be 
edible, and none of them to be fierce 
carnivorous creatures. Hence it has 
been ingeniously suggested by M. S. 
Reinach that the intention of these 
works of art may have been to multiply 
by magic the animals so represented, 
just as the Central Australians seek to 
increase kangaroos and emus in the 
manner described above. He infers 
that the comparatively high develop
ment of prehistoric art in Europe 
among men of the reindeer age may 
have been due in large measure to the 
practice of sympathetic magic. See 
S. Reinach, “  L ’Art et la magic,” 
VAnthropologic, xiv. (1903) pp. 257- 
266; id., Cultes, Myths et Religions, 
i. {Paris, 1905) pp. 125-136. Paint
ings and carvings executed in caves 
and on rocks by the aborigines have 
been described in various parts of 
Australia. See G. Grey, Journals of 
two Expeditions o f Discovery (London, 
1841), L 201-206 ; R. Brough Smyth, 
The Aborigines o f Victoria, i. 289-294, 
fi. 309; E. M. Curr, The Australian 
Race, ii. 476; Spencer and Gillen, 
Native Tribes o f Central Australia, 
pp. 614*618$ J. F. Mann, in Pro

ceedings of the Geographical Society 
o f Australia, i. (1885) pp. 50 sq., 
with illustrations; W. E. Roth, 
Ethnological Studies among the North
west-central Queensland Aborigines, 
p. 116. We may conjecture that 
the Hebrew prohibition to make 
“  the likeness of any beast that is on 
the earth, the likeness of any winged 
fowl that flieth in the heaven, the like
ness of anything that creepeth on the 
ground, the likeness of any fish that is 
in the water under the earth ” (Deuter
onomy iv. 17 sq. ), was primarily directed 
rather against magic than idolatry 
in the strict sense. Ezekiel speaks 
(viii. 10-12) of the elders of Israel 
offering incense to “  every form of 
creeping things, and abominable 
beasts,” portrayed on the walls of their 
chambers. If hieroglyphs originated, 
as seems possible, in representations of 
edible animals and plants which had 
long been in use for the purpose of 
magically multiplying the species, we 
could readily understand why, for 
example, dangerous beasts of prey 
should be conspicuously absent from 
the so-called Hittite system of hiero
glyphs, without being forced to have 
recourse to the rationalistic explanation 
of their absence which has been adopted 
by Professors G. Hirschfeld and W. M. 
Ramsay. See W. M. Ramsay, The 
Cities and Bishoprics o f Phrygia, i. 
p. xv. On the relations of art and 
magic, see Y .  Him, Origins o f Art 
(London, i$oo), pp. 278-297.
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that the down flies off in all directions. The down is 
supposed to carry with it some virtue from the sacred stick 
or stone whereby the grass seed is made to grow. For days 
afterwards the headman walks about by himself in the bush 
singing the grass seed and carrying one of the sacred bull- 
roarers (churingd) with him. At night he hides the imple
ment in the bush and returns to camp, where he may have no 
intercourse with his wife. For during sill this time he is 
believed to be so full of magic power, derived from the bull- 
roarer, that if he had intercourse with her the grass seed 
would not grow properly and his body would swell up when 
he tasted of it. When the seed begins to grow, he still goes 
on singing to make it grow more, but when it is fully grown 
he brings back the sacred implement to his camp hidden in 
bark; and having gathered a store of the seed he leaves it 
with the men of the other half of the tribe, saying, “ You 
eat the grass seed in plenty, it is very good and grows in my 
country.” 1

A  somewhat similar ceremony is performed by men of 
the manna totem in the Arunta tribe for the increase 
of their totem. This manna is a product of the mulga 
tree (.Acacia aneura), and resembles the better-known sugar- 
manna of gum trees. When the men of the totem wish 
to multiply the manna, they resort to a great boulder of 
grey rock, curiously streaked. with black and white seams, 
which is thought to represent a mass of manna deposited 
there long ago by a man of the totem. The same 
significance is attributed to other smaller stones which rest 
on the top of the boulder. The headman of the totem 
begins the ceremony by digging up a sacred bull-roarer 
{churingd), which is buried in the earth at the foot of the 
boulder. It is supposed to represent a lump of manna and 
to have lain there ever since the remote alcheringa or dream 
time, the farthest past of which thesfc savages have any 
conception. Next the headman climbs to the top of the 
boulder and rubs 'it with the bull-roarer, and after that he 
takes the smaller stones and with them rubs the same spot 
on the boulder. Meantime the other men, sitting round 
about, chant loudly an invitation to the dust produced py

1 Spencer and Gillen, Northern Tribes of Central Australia, pp. 291-294.
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the rubbing of the stones to go out and generate a plentiful 
supply of manna on the mulga-trees. Finally, with twigs of 
the muiga the leader sweeps away the dust which has 
gathered on the surface of the stone; his intention is to 
cause the dust to settle on the mulga-trees and so produce 
manna.1

Again, in a rocky gorge of the Murchison Range there Euro 
are numbers of little heaps of rounded, water-worn stones, cercmonJ,‘ 
carefully arranged on beds of leaves and hidden away under 
piles of rougher quartzite blocks. In the opinion of the 
Warramunga tribe, these rounded stones represent euros, 
that is, a species of kangaroo. According to their size they 
stand for young or old, male or female euros. Any old 
man of the euro totem who happens to pass the spot may 
take the stones out, smear them with red ochre and rub 
them well. This is supposed to cause the spirits of euros to 
pass out from the stones and to be born as animals, thus 
increasing the food supply.2 * Again, in the Warramunga Cockatoo 
tribe Messrs. Spencer and Gillen saw and heard a ceremony ceremony' 
which was believed to multiply white cockatoos to a wonderful 
extent. From ten o’clock one evening until after sunrise 
next morning the headman of the white cockatoo totem 
held in his hand a rude effigy of the cockatoo and imitated 
the harsh cry of the bird, with exasperating monotony, all 
night long. When his voice failed him, his son took up the 
call and relieved the old man until such time as his father 
was rested enough to begin again.8

In this last ceremony the homoeopathic or imitative Homoeo- 

character of the rite is particularly plain: the shape of the j^ative 
bird which is to be multiplied is mimicked by an effigy, its 
cry is imitated by the human voice. In others of the cere- rites, 
monies just described the homoeopathic principle works 
by means of stones, which resemble in shape the edible 
animals or plants that the natives desire to increase. We 
shall see presently that the Melanesians similarly attribute 
fertilising virtues to stones of certain shapes.4 Meantime it

1 Spencer and Gillen, Native Tribes 8 Spencer and Gillen, Northern .
of Central Australia, pp. 185 sq. Tribes fif Central Australia* pp. 309

8 Spencer and Gillen, Northern sq.
Tribes o f Central Australia, p. 310, * See bel&w, pp. 162*164.
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deserves to be noticed that in some of these Australian rites 
for the multiplication of the totemic animals the blood of the 
men of the totem plays an important part. Similarly in a 
ceremony performed by men of the Dieri tribe for the multi
plication of carpet-snakes and iguanas the performers wound 
themselves and the blood that drips from their wounds is 
poured on a sandhill in which a mythical ancestor is believed 
to be buried and from which carpet-snakes and iguanas are 
confidently expected to swarm forth.1 Again, when the 
headman of the fish totem in the Wonkgongaru tribe desires 
to make fish plentiful; he paints himself all over with red 
ochre, and, taking little pointed bones, goes into a pool. 
There he pierces his scrotum and the skin around the navel 
with the bones, and sits down in the water. The blood 
from the wounds, as it mingles with the water, is supposed 
to give rise to fish.2 In all these cases clearly a fertilising 
virtue is ascribed to human blood. The ascription is interest
ing and may possibly go some way to explain the widely- 
spread custom of voluntary wounds and mutilations in religious 
or magical rites. It may therefore be worth while, even at 
the cost of a digression, to enquire a little more closely 
into the custom as it is practised by the rude savages 
of Australia.8

In the first place, then, the Dieri custom of pouring blood 
over the supposed remains of the ancestor in his sandhill 
closely resembles the custom observed by some of the Aus
tralian aborigines at the graves of their relatives. Thus among 
the tribes on the River Darling several men used to stand by 
the open grave and cut each other’s heads with a boomerang, 
and then hold their bleeding heads over the grave so that 
the blood dripped on the corpse at the bottom of it. If the 
deceased was highly esteemed, the bleeding was repeated 
after some earth had been thrown on the corpse.4 Among

1 A. W. Howitt, Native Tribes of 1904, pp. 204 sqq. 5 Totcmism and 
South-East Australia (London, 1904), Exogamy, iv. 181-184. 
p. 798. 4 F. Bonney, “  On some Customs

8 Spencer and Gillen, Northern of (he Aborigines of the River Darling, 
Tribes o f Central Australia, pp. 287 New South Wales,” Journal o f the 
sq. Anthropological Institute, xiii. (1884)

8 With what follows compare my pp. 134 sq. Compare J. Fraser, *1 The 
article “ The Origin of Circumcision,” Aborigines of New South Wales,” 
The Independent Review, November Journal and Proceedings o f the Rayed
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the Aruhta it is customary for the women kinsfolk to cut 
themselves at the grave so that blood flows upon it.1 Again, 
at the Vasse River, in Western Australia, before the body 
was lowered into the grave, the natives used to gash their 
thighs, and at the flowing of the blood they all said, “ I 
have brought blood,” and they stamped the foot forcibly on 
the ground, sprinkling the blood around them ; then wiping 
the wounds with a wisp of leaves, they threw it, all 
bloody, on the dead man. After that they let the body 
down into the grave.2 Further, it is a common practice with Blood 

the Central Australians to give human blood to the sick f^sick 
and aged for the purpose of strengthening them ; and in and aged 
order that the blood may have this effect it need not always 
be drunk by the infirm person, it is enough to sprinkle it on 
his body. For example, a young man will often open a 
vein in his arm and let the blood tfickle over the body of 
an older man in order to strengthen his aged friend; and 
sometimes the old man will drink a little of the blood.8 So 
in illness the blood is sometimes applied outwardly as well 
as inwardly, the patient both drinking it and having it 
rubbed over his body ; sometimes apparently he only drinks 
it. The blood is drawn from a man or woman who is 
related to the sufferer either by blood or marriage, and the 
notion always is to convey to the sick person some of the 
strength of the blood-giver.4 In the Wiimbaio tribe, if a 
man had nearly killed his wife in a paroxysm of rage, the 
woman was laid out on the ground, and the husband’s arms 
being tightly bound above the elbows, the medicine-man 
opened the veins in them and allowed the blood to flow on 
the prostrate body of the victim till the man grew faint.6 
The intention of thus bleeding the man over the wom^n
Society of New South Wales, xvi. 
(1882) pp. 229, 231 ; A. W. Howitt, 
Native Tribes of South-East Australia, 
pp. 451, 465.

1 Spencer and Gillen, Native Tribes 
of Central Australia, pp. 507,509 sq.

* Mr. Bussel in Sir G. Grey’s Jour
nals o f Two Expeditions o f Discovery 
in North- West and Western Australia 
(London, 1841), ii. 330.

* Spencer and Gillen, Native Tribes 
o f Central Australia, pp. 382, 461 ;

id., Northern Tribes of Central Aus
tralia, p. 598.

4 Spencer and Gillen, Native Tribes 
of Central Australia, p. 464; id., 
Northern Tribes o f Central Australia, 
pp. 599 sqq. ; W. £. Roth, Ethnologi
cal Studies, p. 162, § 283. In North- 
Western Queensland the blood may be 
drawn for this purpose from any healthy 
man, not necessarily from a kinsman.

6 A. W. Howitt, Native Tribes of 
South-East Australia, p. 380.
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was apparently to restore her to life by means of the blood 
drawn from her assailant Again, before an avenging party 
starts to take the life of a distant enemy, all the men stand 
up, open veins in their genital organs with sharp flints or 
pointed sticks, and allow the blood to spurtle over each 
other’s thighs. This ceremony is supposed to strengthen 
the men mutually, and also to knit them so closely together 
that treachery henceforth becomes impossible. Sometimes 
for the same purpose blood is drawn from the arm and 
drunk by the men of the avenging party, and if one of them 
refuses thus to pledge himself the others will force his mouth 
open and pour the blood into it. After that, even if he 
wishes to play the traitor and to give the doomed man 
warning, he cannot do s o ; he is bound by a physical 
necessity to side with the avengers whose blood he has 
swallowed.1

Further, it is worth while to notice some uses made of 
human blood in connexion with the ceremonies of circum
cision and subincision, which all lads of the Central Australian 
tribes have to undergo before they are recognised as full- 
grown men. For example, the blood drawn from them at 
these operations is caught in a hollow shield and taken to 
certain kinsmen or kinswomen, who drink it or have it 
smeared on their breasts and foreheads.2 The motive of 
this practice is not mentioned, but on the analogy of the 
preceding customs we may conjecture that it is to strengthen 
the relatives who partake of the blood. This interpretation 
is confirmed by an analogous use in Queensland of the 
blood drawn from a woman at the operation which in the 
female sex corresponds to subincision in the male; for that 
blood, mixed with another ingredient, is kept and drunk as 
a medicine by any sick person who may be in the camp at 
the time.8 Moreover, it is corroborated by a similar use 
of the foreskin which has been removed at circumcision ; for 
among the southern Arunta this piece of skin is given to 
the younger brother of the circumcised lad and he swallows

1 Spencer and Gillen, Native Tribes o f Central Australia, pp. 251, 463 ;
of Central Australia, pp. 461 sg. ; id. 4 id., Northern Tribes i f  Central Aus* 
Northern Tribes o f Central Australia, tralia, pp. 352, 355.
pp. 560, 562, 598. 8 W. E. Roth, Ethnological Studies,

2 Spencer and Gillen, Native Tribes p. 174> § 305,
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it, In the belief that It will make him grow strong and tall.1 
In the tribe at Fowler’s Bay, who practise both circumcision 
and subincision, the severed foreskin is swallowed by the 
operator,2 3 perhaps in order to strengthen the lad sympatheti
cally. In some tribes of North-West Australia it is the lad 
himself who swallows his own foreskin mixed with kangaroo 
flesh; while in other tribes of the same region the severed 
portion is taken by the relations and deposited under the 
bark of a large tree.8 The possible significance of this latter 
treatment of the foreskin will appear presently. Among 
the Kolkodoons of Cloniny, in Northern Queensland, 
the foreskin is strung on* twine made of human hair, 
and is then tied round the mother’s neck “ to keep off 
the devil.” 4 * In the Warramunga tribe the old men draw 
blood from their own subincised urethras in presence of the 
lads who a few days before have undergone the operation 
of subincision. The object of this custom, we are told, is 
to promote the healing of the young men’s wounds and to 
strengthen them generally.6 * It does not appear that the 
blood of the old men is drunk by or smeared upon the 
youths; seemingly it is supposed to benefit them sympa
thetically without direct contact. A similar action of blood Anodyne* 

at a distance may partly explain a very singular custom the prjn_ 
observed by the Arunta women at the moment when a lad 
is being subincised. The operation is performed at a dis- paMc 
tance from, but within hearing of, the women’s camp. When 
the boy is seized in order to be operated on, the men of the

1 Spencer and Gillen, Native Tribes 
of Central Australia, pp. 250 sq. 
Among the northern Arunta the fore* 
skin is buried, along with the blood, 
in a hole (#• p. 268).

2 A. W. Howitt, Native Tribes of 
South-East Australia, p. 667.

3 22. Clement, “  Ethnographical 
Notes on the Western Australian 
Aborigines,”  Internationales • Archiv
fU r Ethnographies xvi. (1904) p. z i.
Among the western coastal tribes of
the Northern Territory of South Aus
tralia the foreskin is held against the 
bellies of those who have been present 
at the operation, then it is placed in a
bag which the operator wears round

his neck till the wound has healed, 
when he throws it into the fire. See 
H. Basedow, Anthropological Notes on 
the Western Coastal Tribes of the 
Northern Territory o f South Australia, 
p. 12 (printed by Hussey and Gilling
ham, Adelaide).

4 B. H. Purcell, “  Rites and Cus
toms of the Australian Aborigines,”  
Vethandlungm der Berliner Gesellschaft

fu r  Anthrof»logiet p. (287) {Zeitscknft 
fiir  Ethnologies xxv. 1893). Cloniny 
is perhaps amisprint for Cloncurry.

5 Spences and Gillen, Northern 
Tribes of Central Australiaf pp. 360 
sq., 599. Compare id., Native Tribes 
of Central Australia, p. 257.
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party raise a loud shout of “ Pirr-rr.” A t that sound the 
women immediately assemble in their camp, and the boy’s 
mother cuts gashes across the stomach and shoulders of the 
boy’s sisters, her own elder sisters, an old woman who 
furnished the boy with a sacred fire at circumcision, and all 
the women whose daughters he would be allowed to marry ; 
and while she cuts she imitates the sound made by the men 
who are subincising her son. These cuts generally leave 
behind them a definite series of scars ; they have a name of 
their own (urpma), and are often represented by definite 
lines on the bull-roarers.1 W hat the exact meaning of this 
extraordinary ceremony may be, I cannot say ; - but perhaps 
one of its supposed effects may be to relieve the boy’s pain 
by transferring it to his women-kind. In like manner, 
when the Warramunga men are fighting each other with 
blazing torches, the women burn themselves with lighted 
twigs in the belief that by so doing they prevent the men 
from inflicting serious injuries on each other.2 The theory 
further receives some support from certain practices formerly 
observed by the natives inhabiting the coast of New South 
Wales. Before lads had their noses bored, the medicine men 
threw themselves into contortions on the ground, and after 
pretending to suffer great pain were delivered of bones, which 
were to be used at the ceremony of nose-boring. The lads 
were told that the more the medicine men suffered, the less 
pain they themselves would feel.8 Again, among the same 
natives, when a woman was in labour, a female friend would 
tie one end of a cord round the sufferer’s neck and rub her
own gums with the other end till they bled,4 probably in 
order to draw away the pain from the mother to herself. 
For a similar reason, perhaps, in Samoa, while blood was 
being drawn from a virgin bride, her friends, young and old, 
beat their heads witlji stones till they bled.5

Lastly, in some tribes the blood shed at the circumcision
1 Spencer and Gillen, N ative Tribes 

of Central A ustralia , pp. 256 sq.
2 Spencer and Gillen, Northern 

Tribes o f Central A ustralia , p. 391.
3 Lieut.-Colonel D. Collins, Account 

o f the English Colony in  New South 
Wales, Second Edition (London, 1804), 
p. 366.

4 D . Collins, op, cit. p. 363.
«6 G. Turner, Samoa, p. 94 ; com

pare W . T . Pritchard, '* Notes on 
certain Anthropological Matters re
specting the South Sea Islanders (the 
Samoansh”  Memoirs o f the Anthropo- 
logical Society o f London, i. (1863*4), 
PP* 3 *4-3 26-
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and subincision of lads is collected in paper bark and buried Fertilising 
in the bank of a pool where water-lilies grow; fthis is sup- £̂V*uted 
posed to promote the growth of the lilies.1 Needjess to say, to blood 
this rude attempt at horticulture is not promoted by a 
simple delight in contemplating these beautiful bright blue sub
flowers which bloom in the Australian wilderness, decking indsion* 
the surface of pools by countless thousands. The savages feed 
on the stems and roots of the lilies; that is why they desire 
to cultivate them.2 * In this last practice a fertilising virtue Fertilising 

is .clearly attributed to the blood of circumcision and sub- ŜSuted 
incision. The Anula tribe, who among others observe the to foreskin, 
custom, obviously ascribe the same virtue to the severed 
foreskin, for they bury it also by the side of a pool.8 The 
Warramunga entertain the same opinion of this part of the 
person, for they place the foreskin in a hole made by a 
witchetty grub in a tree, believing that it will cause a plenti
ful supply of these edible grubs.4 * * * Among the Unmatjera 
the custom is somewhat different, but taken in connexion 
with their traditions it is even more significant. The boy 
puts his severed foreskin on a shield, covers it up with a 
broad spear-thrower, and then carries it in the darkness of 
night, lest any woman should see what he is doing, to a 
hollow tree in which he deposits it. He tells no one where 
he has hidden it, except a man who stands to him in the 
relation of father’s sister’s son. Nowadays there is no 
special relation between the boy and the tree, but formerly 
the case seems to have been different. For according to

1 Spencer and Gillen, Northern
Tribes o f Central Australia, pp. 367, 
368, 599-

8 Spencer and Gillen, Northern
Tribes o f Central Australia, pp. 9, 
368, 552, 553, 554 sq, See further 
E. Palmer, “ On Plants used by the 
Natives of North Q u e e n sla n Journal 
and Proceedings o f the Royal Society o f 
New South Wales fo r  /S8j , xvii. 101. 
The seeds of the splendid pink watej- 
lily (the sacred lotus) are also eaten by
the natives of North Queensland. The
plant grows in lagoons on the coast.
See E. Palmer, be, cit,

8 Spencer and Gillen, Northern 
Tribes o f Central Australia, p. 372.

4 Spencer and Gillen, Northern 
Tribes o f Central Australia, pp. 353 
sq. Some of the dwarf tribes of the 
Gaboon, who practise circumcision, 
place the severed foreskins in the trunks 
of a species of nut-tree {Aula edulis), 
which seems to be their totem ; for the 
tree is said to have a certain sanctity 
for them, and some groups take their 
name from It, being called A *K ula, 
“ the people of the nut-tree.”  They 
eat the nuts, and have a special cere
mony at the gathering of the first 
nuts of the season. See Mgr. Le 
Roy, “  Les %gm£es,”  M issions Catko- 
liques, xxix, (1897) pp. 222 sq,, 
237.

*
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tradition the early mythical ancestors of the tribe placed 
their foreskirts in their nanja trees, that is, in their local totem 
centres, the trees from which their spirits came forth at birth", 
and to which they would return after death.1 If, as seems 
highly probable, such a custom as that recorded by the* 
tradition ever prevailed, its intention could hardly be any % 
other than that of securing the future birth and reincarnation 
of the owner of the foreskin when he should have died and 

Belief of his spirit returned to its abode in the tree. For among all 
Australian* these Central tribes the belief is firmly rooted that the 
tribes in the human soul undergoes an endless series of reincarnations, 
tion oTthe the living men and women of one generation being nothing 
dead. but the spirits of their ancestors come to life again, and 

destined to be themselves reborn in the persons of their 
descendants. During the interval between two incarnations 
the souls live in their nanja spots or local totem centres, 
which are always natural objects such as trees or rocks. 
Each totem clan has a number of such totem centres 
scattered over the country. There the souls of the dead 
men and women of the totem, but of no other, congre
gate during their disembodied state, and thence they issue 
and are born again in human form when a favourable oppor
tunity presents itself.2 It might well be thought that a 
man’s new birth would be facilitated if, in This lifetime, he 
could lay up a stock of vital energy for the use of his dis
embodied spirit after death. That he did, apparently, by 
detaching a portion of himself, namely the foreskin, and 
depositing it in his nanja tree, or rock, or whatever it 
might be.

Ctrcum- Is it possible that in this belief and this practice we 
p«h&p5 have the long lost key to the meaning of circumcision? 
Intended In  other words, can it be that circumcision was originally 
reiĴ rna- intended to ensure the rebirth at some future time of the 
tion. circumcised man by disposing of the severed portion of his 

body in such a way as to provide him with a stock of energy 
on which his disembodied spirit could draw when the critical 
moment of reincarnation came round? The conjecture is 
confirmed by the observation that among the Akikuyu of

1 Spencer and Gillen, Northern * Spencer and Gillen, Native 7 Vito 
Tides o f Central Australia^ p. 341. of Central Australia, pp. 123 sqg.At
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British East Africa the ceremony of circumcision used to 
* bp regularly combined with a graphic pretence of rebirth 

enacted by the novice.1 If this should prove to be indeed 
jthe clue to the meaning of circumcision, it would be 
^natural to look for an explanation of subincision along Subincfefon 
f4^e same lines. Now we have seen that the blood of ££“ ibIy 
subincision is used both to strengthen relatives and to designed 

make water-lilies grow. Hence we may conjecture that b̂irth1* 
the strengthening and fertilising virtue of the Blood was 
applied, like the foreskin at circumcision, to lay up a store 
of energy in the nanja spot against the time when the man’s 
feeble ghost would need it. The intention of both ceremonies 
would thus be to ensure the future reincarnation of the in
dividual by quickening the local totem centre, the home of 
his disembodied spirit, with a vital portion of himself. That 
portion, whether the foreskin or the blood, was in a manner 
seed sown to grow up and provide his immortal spirit with a 
new body when his old body should have mouldered in the 
dust.

Perhaps the same theory may serve to explain another Knocking 

initiatory rite practised by some of the Australian aborigines, fcAusSfe ' 
namely, the knocking out of teeth. This is the principal perhaps 
ceremony of initiation amongst the tribes of eastern and south- foTthê  
eastern Australia ; and it is often practised, though not as an iMn® 
initiatory rite, by the Central tribes, with whom the essen-purpose’ 
tial rites of initiation are circumcision and subincision.2 
On the hypothesis here suggested, we should expect to find 
the tooth regarded as a vital part of the man which was * 
sacrificed to ensure another life for him after death. The 
durability of the teeth, compared to the corruptible nature 
of the greater part of the body, might be a sufficient reason 
with a savage philosopher for choosing this portion of the 
corporeal frame on which to pin his hope of immortality.
The evidence at our disposal certainly does not suffice to 
establish this explanation of the rite; but there are some 
facts which seem to point in that direction. In the first

1 See above, pp. 75.77. 655 sg., 675 eg. ; Spencer and Gillen,
1 A. W. Howitt, Native Tribes of Native Tribet of Central Australia,

South-East Australia,, pp. 538 sgg., pp. 213 sg., 450 sgq,; id., Northern
563, 564, J65, 566, 569, 571, 576, Tribes of Central Australia, pp. 18,
$S6 sg.f 588, 589, 592, 613, 616, 641, 3*9. 5*8 W *
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place, the extracted tooth is supposed to remain in sym
pathetic connexion with the man from whom it has been 
removed ; and if proper care is not taken of it, he may 
fall ill.1 With some Victorian tribes the practice was for 
the mother of the lad to choose a young gum-tree and to 
insert her son’s teeth in the bark, at the fork of two of the 
topmost boughs. Ever afterwards the tree was held in a 
sense sacred. It was made known only to certain persons 
of the tribe, and the youth himself was never allowed to 
learn where his teeth had been deposited. When he died, 
the tree was killed by fire.2 * Thus in a fashion the tree 
might be said to be bound up with the life of the man 
whose teeth it contained, since when he died it was de
stroyed. Further, among some of the Central tribes the 
extracted tooth is thrown away as far as possible in the 
direction of the spot where the man’s mother is supposed 
to have had her camp in the far-off legendary time 
which is known as the alcheringa.8 May not this be done 
to secure the rebirth of the man’s spirit in that place? 
In the Gnanji tribe the extracted tooth is buried by 
the man’s or woman’s mother beside a pool, for the 
purpose of stopping the rain and increasing the number 
of water-lilies that grow in the pool.4 * * * Thus the same 
fertilising virtue is ascribed to the tooth which is attributed 
to the foreskin severed at circumcision and to the blood 

Extraction drawn at subincision. Why the drawing of teeth should 
associated suPPosed to stop rain, I cannot guess. Curiously enough, 
with rain, among the Central tribes generally, the extraction of teeth 
* v has a special association with rain and water. * Thus 

/  among the Arunta it is practised chiefly by the members
$ of the rain or water totem; and,it is nearly if not quite

obligatory on all the men and women of that totem, whereas 
it is * merely optional with members of the other clans. 
Further, the ceremony is always performed among the

1 See below, pp. 176 sq.
* W. Blandowski, “  Personal Obser

vations made in an Excursion towards
the Central Parts of Victoria,” Trans
actions of the Philosophical Society of
Victoria* i. (Melbourne, 1855) p. 72.
Compare R. Brough Smyth, Aborigines
of Victoria, i. 61 ; Spencer and Gillen,

Native Tribes o f Central Australia, 
PP* 453

3 Spencer and Gillen, Native Tribes 
o f Central Australia, pp. 452 sq.

4 Spencer and Gillen, Northern 
Tribes o f Central AustrefUa, pp. 594. 
596.
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Arunta immediately after the magical ceremony for the 
making of rain.1 In the Warramunga tribe the knocking 
out of the teeth generally takes place towards the end of 
the wet season, when the water-holes are full, and the 
natives do not wish any more rain to fall. Moreover, it 
is always performed on the banks of a water-hole. The 
persons to be operated on enter the pool, fill their mouths 
with water, spit it out in all directions, and splash the water 
over themselves, taking care to wet thoroughly the crown 
of the head. Immediately afterwards the tooth is knocked 
out. The Chingilli also knock out teeth towards the close 
of the wet season, when they think they have had enough 
of rain. The extracted tooth is thrown into a water-hole, 
in the belief that it will drive rain and clouds away.2 * * I 
merely note, without attempting to account for, this associa
tion between the extraction of teeth and the stopping of 
rain.

The natives of the Cape York Peninsula in Queensland Extraction 

use the extraction of the tooth to determine both a man’s 
totem and the country to which he belongs. While the determine 

tooth is being knocked out, they mention the various country 
districts owned or frequented by the lad’s mother, her and totem, 

father, or other of her relatives. The one which happens 
to be mentioned at the moment when the tooth breaks 
away is the country to which the lad belongs in future, 
that is, the country where he will have the right to hunt 
and to gather roots and fruits. Further, the bloody spittle 
which he ejects after the extraction of the tooth is examined 
by the old men, who trace some likeness between it and 
a natural object, such as an animal, a plant, or a stone. 
Henceforth that object will be the young man’s art or 
totem.8 Some light is thrown on this ceremony by a 
parallel custom which the natives of the Pennefather River 
in Queensland observe at the birth of a child. They 
believe that every person’s spirit undergoes a series of 
reincarnations, and that during the interval between two

1 Spencer and Gillen, Native Tribes 5 A. C. Haddon, Head-hunters, p.
c f Central Australia, p. 451. 193 ; Reports e f the Cambridge Anthro-

a Spencer and Gillen, Northern Tribes pological Expedition to Torres Straits9
o f Central Australia, pp. 592-594. v. 193, 221.



B eU ef in  r e - successive reincarnations the spirit stays in one or other 
incarnation Qf the liaunts of Anjea, the being who causes conception 
natives of* in women by putting mud babies into their wombs. Hence, 
fath«River in orĉ er to determine where the new baby’s spirit resided 
in Queens- since it was last in the flesh, they mention Anjea’s haunts 
land* one after the other while the grandmother is cutting the 

child’s navel-string; and the place which happens to be 
mentioned when the navel-string breaks is the spot where 
the spirit lodged since its last incarnation. That is the 
country to which the child belongs; there he will have 
the right of hunting when he grows up. Hence, according 
to the home from which its spirit came to dwell among 
men, a child may be known as a baby obtained from a 
tree, a rock, or a pool of fresh water. Anjea, with whom 
the souls of the dead live till their time comes to be born 
again, is never seen ; but you may hear him laughing in 
the depths of the woods, among the rocks, down in the 
lagoons, and along the mangrove swamps.1 Hence we may 
fairly infer that the country assigned to a man of the Cape 
York Peninsula at the extraction of his tooth is the one 
where his spirit tarried during the interval which elapsed 
since its last incarnation. His totem, which is determined 
at the same time, may possibly be the animal, plant, or other 
natural object in which his spirit resided since its last embodi
ment in human form, or perhaps rather in which a part of his 
spirit may be supposed to lodge outside of his body during life. 
The latter view is favoured by the belief of the tribe of the 
Pennefather River, whose practice at childbirth so closely 
resembles that of the Cape York natives at puberty; for 
the Pennefather people hold that during a man’s life a 
portion of his spirit lodges outside of his body in his after
birth.8 However that may be, it seems probable that 
among the Cape York natives the custom of knocking out 
the tooth is closely associated with a theory of reincama-

1 \v. £. Roth, North Queensland 326. In Samoa, a child sometimes 
Ethnography 1 Bulletin No. 5 (Bris- received as his god for life the deity 

v bane, 1903), pp. 18, 23, §§ 68, 83. who chanced to be invoked at the
We are reminded of the old Greek ^moment of his birth, whether that 
saying to be born “  of an oak or a was his father’s or his mother’s god. 
rockM (Homer, Odyssey, xix. 163). See G. Turner, Samoa, p. 79.
See A. B. Cook, “ Oak and Rock,”
Classical Review, xv. (1901) pp. 322- 8 See below, pp. 183 jy.
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tion. Perhaps the same theory explains a privilege enjoyed 
by the Kamilaroi tribe of New South Wales. They claimed 
a superiority over the surrounding tribes, and enforced their 
claim by exacting from them the teeth knocked out at 
puberty. The exaction of this tribute might have passed 
for .a mere assertion of suzerainty, were it not that the 
Kamilaroi knocked out their own teeth also.1 Perhaps the 
extracted teeth were believed to secure to their present 
possessors a magical control over their former owners, not 
only during life but after death, so that armed with them 
the Kamilaroi could help or hinder the rebirth of their 
departed friends or enemies.2

Thus, if I am right, the essential feature in all the three Australian 

great initiatory rites of the Australians is the removal o f^ ^ ^ m  
a vital part of the person which shall serve as a link be- to “ cure 
tween two successive incarnations by preparing for there 
novice a new body to house his spirit when its present 
tabernacle shall have been worn out. Now, if there is any Certain 

truth in this suggestion, we should expect to find that rit̂ f so 
measures to ensure reincarnation are also taken at death intended 

and burial. This seems in* fact to be done. For, in the ^ncanl. 
first place, the practice of pouring the blood of kinsmen tion* 
and kinswomen into the grave is obviously susceptible of 
this explanation, since, in accordance with the Australian 
usages which I have cited, the blood might well be thought

1 Lieut-Colonel D. Collins, Account 
o f th e ' English Colony o f New South 
Wales, Second Edition (London, 1804), 
pp. 353> 372 sqq. The Cammeray of 
whom Collins speaks are no doubt the 
tribe now better known'as the Kamil
aroi Carrahdy, which he gives as the 
native name for a high-priest, is clearly 
the Kamilaroi kuradyi, “  medicine
man ”  (W. Ridley, Kam ilaroi and 
other Australian Languages, Sydney,
1875. p - 158).

* If the possession of the foreskin 
conferred on the possessor a like power 
over the person to whom it had be
longed, we can readily understand why 
the Israelites coveted the foreskins bf 
their enemies the Philistines (1 Samuel 
xviii 25-27, 2 Samuel iii. 14). Pro
fessor H. Gunkel interprets a passage

of Ezekiel (xxxii. 18-32) as contrasting 
the happy lot of the circumcised warrior 
in the under world with the misery, of 
his uncircumcised foe in the same 
place, and confesses himself unable to 
see why circumcision should be thought 
to benefit the dead. See H, Gunkel, 
“  Uber die Beschneidung im alten 
Testament,” Archiv ft ir  Papyrusfor- 
schung, ii. (1903) p. 21. (Prof. Gun- 
kePs paper was pointed out to me by my 
friend Mr. W* Wyse.) The benefit, on 
the theory hare suggested, was very sub
stantial, since it allowed the dead to 
come to life again, the grave being a 
bourne from which only uncircumcised 
travellers fail, sooner or later, to return. 
But I confess that Prof. Gnnkel’s 
explanation of the passage seems to 
me rather far-fetched.
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Australian to strengthen the feeble ghost for a new birth. The same
funeral may be sai(j Qf the Australian custom of depositing hair 
ceremonies , . .
intended to with the dead,1 for it is a common notion that the hair is
rdnSraa6 t îe seat strenS^'2 Again, it has been a rule with some 
tion of the Australian tribes to bury their dead on the spot where they 
de&d. were 5orn#8 This was very natural if they desired the dead 

man to be born again. Further, the common Australian 
practice of depositing the dead in trees4 may, in some 
cases at least, have been designed to facilitate rebirth ; for 
trees are often the places in which the souls of the dead 
reside, and from which they come forth to be born again 
in human shape. Thus the Unmatjera and Kaitish tribes 
bury very aged women and decrepit old men in the 
ground ; but the bodies of children, young women, and men 
in the prime of life are laid on platforms among the boughs 
of trees ; and in regard to children we are definitely told 
that this is done in the hope that “ before very long its 
spirit may come back again and enter the body of a 
woman— in all probability that of its former mother.” 6 
Further, the Arunta, who bury their dead, are careful to 
leave a low depression on one side of the mound, in order 
that the spirit may pass out and in ; and this depression 
always faces towards the dead man’s or woman’s camping- 
ground in the alcheringa or remote past, that is, the spot 
which he or she inhabited in spirit form.6 Is not this done 
to let the spirit rid itself of its decaying tabernacle and 
repair to the place where in due time it will find a new 
and better body ? In this connexion the final burial rites in 
the Binbinga, Anula, and Mara tribes are worthy of remark. 
Among these people the bones of the dead are, after a series 
of ceremonies, deposited in a hollow log, on which the dead 
man’s totem is painted. This log is then placed, with the

V

1 G. Grey, Journals o f Two Expedi
tions of Discovery, ii. 335.

2 See above, pp. 28 sqq.
3 J. Dawson, Australian Aborigines, 

p. 62; J. F. Mann, in Proceedings of 
the Geographical Society of Australia, 
i. (1885) p. 48.

4 E. J. “Eyre, Journals of Expeditions 
of Discovery into Central Australia 
(Londpn, 184s), ii. 345 ST  ’» w - E* 
Roth, Ethnological Studies, pp. 165

sq.; J. Mathew, Eaglehawk and Crow, 
p. 122; Spencer and Gillen, Native 
Tribes of Central Australia, p. 498; 
id., Northern Tribes o f Central Aus
tralia, pp. $05 sqq.

6 Spencer and Gillen, Northern 
Tribes of Central Australia, p. 506.

6 Spencer and Gillen, Native Tribes 
of Central Australia, p. 497. Compare 
id., Northern Tribes o f Central Aus
tralia, p. 506.



bones, in the boughs of a tree beside a pool, so that if possible 
it overhangs the water. For about three wet seasons the 
father and son of the deceased, who placed the log there, are 
alone allowed to eat water-lilies out of that pool, and no 
woman is permitted to go near the spot. There the bones 
of the dead man remain till the log rots and they fall into 
the water or are carried away by a flood. When the burial 
rites are all over, the spirit of the deceased returns to its 
mungai spot, that is, to the place where it dwells in the 
interval between two successive incarnations. Sooner or 
later it will be born again.1 These rites seem, therefore, 
clearly to be a preparation for the new birth.

As the belief in reincarnation is shared by many Belief in 

peoples besides the Australians, it is natural to suppose ^ ĉ a' 
that funeral rites intended to facilitate the rebirth of th e  measures 

deceased may be found in other parts of the world, secure u 
Elsewhere I have cited examples of these rites: 2 here I among 

will add a few more. It is especially the bodies of dead ^opks. 
infants which are the object of such ceremonies ; for since 
their lives have been cut prematurely short, it seems reason
able to give their souls a chance of beginning again and 
lengthening out their existence on earth to its natural close.
But it is not always dead babies only whom the living seek 
thus to bring back to life. For example, we read that round Reincarna- 
about Mount Elgon in East Africa “ the custom of throwing 
out the dead is universal among all the clans of Bagishu, of Mount 

except in the case of the youngest child or the old grand- E,gon* 
father or grandmother, for whom, like the child, a prolonged 
life on earth is desired. . . . When it is desired to per
petuate on the earth the life of some old man or woman, or 
that of some young baby, the corpse is buried inside the 
house or just under the eaves, until another child is born 
to the nearest relation of the corpse. This child, male or 
female, takes the name of the cdrpse, and the Bagishu firmly 
believe t that the spirit of the dead has passed into this new 
child and lives again on earth. The remains are then dug 
up and thrown out into the open/18 Similarly among the

1 Spencer and Gillen, Northern Tribes Edition (1907), pp. 77 sqq, 
o f Central Australia, pp. 552 sqq. 8 J. B. Purvis, Through Uganda to

8 Adonis, A ttis, Osiris, Second M ountEjgokiLondon,!909),pp*302^.
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Reincama- tribes of the Lower Congo “ a baby is always buried near 
thTtrlbesg *̂ e house mô er) never in the bush. They think
of the that, if the child is not buried near its mother's house, she 
Congo he unlucky and never have any more children. It is

believed that the only new thing about a child is its body. 
The spirit is old and formerly belonged to some deceased 
person, or it may have the spirit of some living person. 
They have two reasons for believing this. The child speaks 
early of strange things the mother has never taught it, so 
that they believe the old spirit is talking in the child. Again, 
if the child is like its mother, father, or uncle, they think it 
has the spirit of the person it resembles, and that that person 
will soon die. Hence a parent will resent it if you say that 
the baby is like him or her/'1 Thus it appears that the 
argument for the pre-existence of the human soul, which 
Plato and Wordsworth2 * drew from reminiscence, is fully 

itoncarna- accePtec* ky some negro tribes of West Africa. In the 
India. Bilaspore district of India “ a still-born child, or one who 

has passed away before the Chhatti (the sixth day, the day 
of purification) is not taken out of the house for burial, but 
is placed in an earthen vessel (a ghara) and is buried in the 
doorway or in the yard of the house. Some say that this 
is done in order that the mother may bear another child."8 
It is said that among the Kondhs of India, on the day after 
a death, some boiled rice and a small fowl are taken to the 
place where the body was burned; there the fowl is split 
down the breast and placed on the spot, after which it is 
eaten and the soul of the departed is invited to enter a new
born child.4 * * * On the fifth day after a death the Gonds 

* perform the ceremony of bringing back the soul. They go 
to the riverside and call aloud the name of the deceased.

1 J. H. Weeks, “  Notes on some
Customs of the Lower Congo Peopl^”
Folklore, xix. (1908) p. 422.

1 Plato, Phaedo, 18, p. 72 E /cal 
fify, 6 Kipijs vrokap&p, /cal 
Âre&'dj' ye rbv \6yov, & Sti/cparej, el 

dXydfy 4cmv% <ri> etteSat Baptb. \4yuv,
ftn i}fuv i) fidBrjffts obx AXXo rt $ drd* 
tunptt rvyxdvet oCora, /cal /card rovror
AriyKT} vov ij/uBs 4r rportptp nrl XP&V
ftefM$riKbHu 4 vvv dvafupjrqoKb/jueBa.
roOro hk AStivarov, el fri) fjv rov tyt&r

i) rjrvxft vplv iv r$8e rq» ivdpuirlvq) eC9et 
ywMar (bore /cal Tohrg 4Sdvarbp n  
tot k tv i) 4>vxh elvai. Compare Words
worth, Ode on Intimations of Im
mortality :
Our birth is but a sleep and a forgetting*

9 E. M. Gordon, Indian Folk-tales 
(London, 1908), p. 49.

4 E. Thurston, Castes and Tribes of 
Southern India, iii 398.
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Then they enter the river, catch a fish or an insect, and 
taking it home place it among the sainted dead of the 
family, believing that the spirit of their lost one has thus 
been brought back to the house. Sometimes the fish or 
insect is eaten in order that the spirit which it contains may 
be bom again as a child.1 When a baby died within a Reincarna- 

month or two of birth, the Hurons did not dispose of thei?S-onS 
little body like those of grown people by depositing it on 
a scaffold; they buried it beside the road in order, so they 
said, that the child might enter secretly into the womb of 
some woman passing by and be born again into the world.2 
Some of the ancient rules observed with regard to funerals Reincama- 
in the Greek island of Ceos have been ingeniously ex“ v
plained by Mr. F. B. Jevons as designed to secure the re- Greeks, 
birth of the departed in one of the women of the family.8 The 
widespread custom of burying the dead in the house was 
perhaps instituted for the same purpose,4 and the ancient .
Greek practice of sacrificing to the dead man at the grave 
on his birthday may possibly have originated in the same 
train of thought.5 For example, sacrifices were annually 
offered on their birthdays to Hippocrates by the Coans, 
to Aratus by the Sicyonians, and to Epicurus by his 
disciples.6

Now too we can fully understand the meaning of the Rites to 
bloody ritual in the ceremonies for the multiplication of the 
totem animals and plants. We have seen that a strengthen- edible 

ing and fertilising virtue is attributed to human blood. What 2 dS«it*.
1 R. V. Russel, in Census of India, 

ig o i, voL xiii. Central Provinces, 
R 93-

* Relations desJlsuites, 1636, p. 130 
(Canadian Reprint).

8 ** Greek Law and Folklore/’ Clas
sical Review t ix. (1895) PP* 247-250. 
For the rules themselves see H. Roehl, 
Inscriptions! Graecae Antiquissimae, 
No. 395 5 Dittenberger, Sylloge In- 
scriptionum Graecarum,a No. 877 ; 
Ch. Michel, Rccueil dinscriptions 
gncques, No. 398.

8 This has been suggested by Mr. 
J. E. King for infant burial (Classical 
Review, xvii. (1903) p. 83 sql); but 
we need not confine the suggestion to 
the case of infants.

6 Herodotus  ̂iv. 26; Hesychius, s.v, 
Teviota; Im. Bekker, Anecdota Graeca, 
i. pp. 86, 231 ; Isaeus, ii. 46; The 
Oxyrkynchus Papyri,, ed. Grenfell and 
Hunt, part in. (London, 1903), p. 203 
ehuylav fy votijeovrtu ttXtjoIov rou rd<f>ov 
f/av car' (hot rjj 7eveOXLq, pov i<j> $ Schruv 
dpyvplov dpaxM* hcarto* My attention 
was called to this subject by my friend 
Mr. W. Wyse, who supplied me with 
many of the Greek passages referred to, 
including the one in the Oxyrhynchus 
Papyri.

6 Vitarum Scriptores Graect\ ed. A. 
Westermann, p. 450; Plutarch, Aratust 
53; Diogenes Laertius, Vie. Philosophy 
x. 18.
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more natural than that it should be poured out by the men 
of the totem on the spot in which the disembodied spirits of 
the totem animals or plants are waiting for reincarnation ? 
Clearly the rite seems intended to enable these spirits to 
take bodily shape and be born again, in order that they may 
again serve as food, if not to the men of the totem clan, at 
least to all the other members of the tribe. Later on we 
shall find that the attempt to reincarnate the souls of dead 
animals, in order that their bodies may be eaten over again, 
is not peculiar to the Australian savages, but is practised 
with many curious rites by peoples in other parts of the 
world.

To sum up briefly the general theory to which the fore
going facts have thus far led us, I would say that just as the 
intichiuma rites of the Australians are, for the most part, 
magical ceremonies intended to secure the reimbodiment of the 
spirits of edible animals and plants, so their initiatory rites 
may perhaps be regarded as magical ceremonies designed 
mainly to ensure the reincarnation of human souls. Now 
the motive for procuring the rebirth of animals and plants is 
simply the desire to eat them. May not this have been one 
motive for attempting to resuscitate the human dead? It 
would seem so, for all the tribes on the Gulf of Carpentaria 
who have been examined by Spencer and Gillen eat their 
dead,1 and the ceremonies and traditions of the Arunta 
indicate that their ancestors also ate the bodies of their 
fellow tribesmen.2 In this respect the practice of the 
Binbinga tribe is particularly instructive. For among them 
the bodies of the dead are cut up and eaten, not by men 
of the same tribal subclass as the deceased, but by men 
belonging to the subclasses which compose the other inter
marrying half of the tribe.3 * This is exactly analogous to 
the practice which at present prevails as to the eating of the 
totem animal or plant among all these central and northern 
tribes. Among them each clan that has an edible animal 
or plant for its totem is supposed to provide that animal or

ip 6  SYMPATHETIC MAGIC ch a p .

1 Spencer and Gillen, Northern o f Central Australia, pp. 473-475.
Tribes o f Central Australiat pp. 547 8 Spencer and Gillen, Northern

sqq, Tribes o f Central Australia, p.
* Spencer and Gillen, Native Tribes 548.
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plant for all the other clans to eat; and similarly among 
the Binbinga the men of any particular subclass do 
actually provide their own bpdies for the members of 
the other intermarrying half of the tribe to devour.
And just as in the far past the members of a totem 
clan appear to have subsisted regularly (though not 
exclusively, and perhaps not even mainly) on their totem 
animal or plant,1 so at a remote time they seem regularly to 
have eaten each other. Thus the Wild Dog clan of the 
Arunta has many traditions that their ancestors killed and 
ate Wild Dog men and women.2 3 Such traditions probably 
preserve a true reminiscence of a state of things still more 
savage than the present practice of the Binbinga. At that 
more or less remote time, if we may trust the scattered hints 
of custom and legend which are the only evidence we have 
to go upon, the men and women of a totem clan, in defiance 
of the customs of a later age, regularly cohabited with each 
other,a ate their totems, and devoured each other’s dead 
bodies. In such a state of things there was no sharp line 
of distinction drawn, either in theory or in practice, between 
a man and his totem ; and this confusion is again confirmed 
by the legends, from which it is often difficult to make out 
whether the totemic ancestor spoken of is a man or an 
animal.4 And if measures were taken to resuscitate both, 
it may well have been primarily in order that both might be 
eaten again. The system was thoroughly practical in its aim ; Australian 

only the means it took to compass its ends were mistaken. It ^)t®̂,sm 
was in no sense a religion, unless we are prepared to bestow religion, 

the name of religion on the business of the grazier and the 
market-gardener; for these savages certainly bred animals and 
plants, and perhaps bred men, for much the same reasons that 
a grazier and a market-gardener breed cattle and vegetables.

1 Spencer and Gillen, Native Tribes 
o f Central Australia, pp. 207*211.

2 Spencer and Gillen, Native Tribes 
o f Central Australia, pp. 434 sq., 
475-

3 Spencer and Gillen, Native Ttibes 
o f Central Australia, pp. 418 sqq,

4 “ In the Alcheringalived ancestors 
who, in the native mind, are so inti
mately associated with the animals or

plants the names of which they bear 
that an Alcheringa man of, say, the 
kangaroo totem may sometimes be 
spoken of either as a man‘kangaroo or 
as a kangaroo-man. The identity of 
the human individual is often sunk in 
that of the animal or plant from which 
he is supposed to have originated” 
(Spencer and Gillen, N ative Tribes 
c f  Central Australia, p. T19).
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But whereas the methods of the grazier and market-gardener 
rest upon the laws of nature, and therefore do really produce 
the effects they aim at, the methods of these savages are 
based on a mistaken conception of natural law, and therefore 
totally fail to bring about the intended result. Only they 
do not perceive their failure. Kindly nature, if we may' per
sonify her for a moment, draws a veil before their eyes, and 
herself works behind the veil those wonders of reproduction 
which the poor savage vainly fancies that he has wrought 
by his magical -ceremonies and incantations. In short, 

totemism totemism, as it exists at present among these tribes, appears 
Atĵ êu *° ma*nly a crude, almost childlike attempt to satisfy the 

primary wants of man, especially under the hard conditions 
to which he is subject in the deserts of Central Australia, by 
magically creating everything that a savage stands in need 
of, and food first of all. But to say so is not to affirm that 
this has been the purpose, and the only purpose, of Australian 
totemism from the beginning. That beginning lies far behind 
ns in the past, and is therefore necessarily much more obscure 
and uncertain than the function of totemism as a fully de
veloped system, to which alone the preceding remarks are 
applicable.

Our examination of the magical rites performed by the 
Australians for the maintenance of the food supply has 
led us into this digression. It is time to pass to ceremonies 
practised for the same purpose and on the same principles 
by peoples in other parts of the world.

Homoeo- The Indians of British Columbia live largely upon the 
imitate which abound in their seas and rivers. If the fish do 

not come in due season, and the Indians are hungry, a 
hunting. Nootka wizard will make an image of a swimming fish and 

put it into the water in the direction from which the fish 
generally appear. This ceremony, accompanied by a prayer 
to the fish to come, will cause them to arrive at once.1 
The islanders of Torres Straits use models of dugong and 
turtles to charm dugong and turtle to their destruction.2

1 Frans Boas, in Sixth Report om the the British Association for  1890). 
North- Western Tribes o f Canada, p. * A. C. Haddon in Journal o f the
45 (separate reprint from the Report o f Anthropological Institute,, xix. (1890)
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The Toradjas of Central Celebes believe that things of the 
same sort attract each other by means of their indwelling 
spirits or vital ether. Hence they hang up the jawbones 
of deer and wild pigs in their houses, in order that the 
spirits which animate these bones may draw the living crea
ture  ̂ of the same kind into the path of the hunter.1 In 
the island of Nias, when a wild pig has fallen into the 
pit prepared for it, the animal is taken out and its back 
is rubbed with nine fallen leaves, in the belief that this will 
make nine more wild pigs fall into the pit, just as the nine 
leaves fell from the tree.2 In the East Indian islands of 
Saparoea, Haroekoe, and Noessa Laut, when a fisherman is 
about to set a trap for fish in the sea, he looks out for a tree, of 
which the fruit has been much pecked at by birds. From 
such a tree he cuts a stout branch and makes of it the prin
cipal post in his fish-trap ; for he believes that just as the tree 
lured many birds to its fruit, so the branch cut from that 
tree will lure many fish to the trap.8

The western tribes of British New Guinea employ a Homoeo- 

charm to aid the hunter in spearing dugong or turtle. A 
small beetle, which haunts coco-nut trees, is placed in the magic in 

hole of the spear-haft into which the spear-head fits. This JSnt°ng?n<J 
is supposed to make the spear-head stick fast in the dugong 
or turtle, just as the beetle sticks fast to a man's skin when 
it bites him.4 When a Cambodian hunter has set his nets and
p. 427; Reports of the Cambridge 
Anthropological Expedition to Torres 
Straits, v. 333, 338.

1 A. C. Kruyt, “  Het koppen- 
snellen der Toradja’s,” Verslagen en 
Mededeelingen der konink. Akademie 
van Wetenschappen, Afdeeling Letter- 
kunde, IV. Reeks, III. Deel (Amster
dam, 1899), pp. 203 sq. I follow the 
experienced Messrs. N. Adriani and 
A. C. Kruijt (Kruyt) in calling the 
natives of Central Celebes by the name 
of Toradjas, though that name is not 
used by the people themselves, but is 
only applied to them in a derogatory 
sense by the Buginese. It means no 
more than “  inlanders.”  The people 
are divided into a number of tribes, 
each with its own name, who speak 
for the most part one language but 
have no common name for themselves

collectively. See Dr. N. Adriani, “  Me
dedeelingen omtrent de Toradjas van 
Midden - Celebes,” Tijdschrift voor 
Indische Tool- Land- en Volkenkunde% 
xliv. (1901) p. 221.

2 J. W. Thomas, “  De jacht op het 
eiland Nias,” Ti/dschrift voor Indische 
Taal- Land- en Volkenkundet xxvl
277.

8 Van Schmid, “  Aanteekeningen . 
nopens de zeden, gewoonten en ge- 
bruiken, benevens de vdoroordeelen en 
bijgeloovigheden der bevolking van de 
eilanden Saparoea, Haroekoe, Noessa 
Laut, ”  Tijdschrift voor Norlands Indie, 
1843, dl. it  pp. 6ox sq.

4 B. A. Hely, ‘ ‘ Notes on Totemism, 
etc., among the Western Tribes,”  
British New Guinea, Annual Report 
for i 8gh‘9Si P* $6.
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Homoeo- taken nothing, he strips himself naked, goes some way off, then 
imitative strolls up to the net as if he did not see it, lets himself be 
magic in caught in it, and cries, “ Hillo ! what’s this? I’m afraid Pm 
buntingand caught.” After that the net is sure to catch game.1 A 

pantomime of the same sort has been acted within living 
memory in our Scottish Highlands. The Rev. James Mac
donald, now of Reay in Caithness, tells us that in his boy
hood when he was fishing with companions about Loch 
Aline and they had had no bites for a long time, they used 
to make a pretence of throwing one of their fellows over
board and hauling him out of the water, as if he were a 
fish ; after that the trout or silloch would begin to nibble, 
according as the boat was on fresh or salt water.2 3 Before 
a Carrier Indian goes out to snare martens, he sleeps by 
himself for about ten nights beside the fire with a little stick 
pressed down on his neck. This naturally causes the fall- 
stick of his trap to drop down on the neck of the marten.8 
Among the Galelareese, who inhabit a district in the northern 
part of Halmahcra, a large island to the west of New Guinea, 
it is a maxim that when you are loading your gun to go 
out shooting, you should always put the bullet in your 
mouth before you insert it in the gun ; for by so doing you 
practically eat the game that is to be hit by the bullet, 
which therefore cannot possibly miss the mark.4 * * * A Malay 
who has baited a trap for crocodiles, and is awaiting results, 
is careful in eating his curry always to begin by swallowing 
three lumps of rice successively ; for this helps the bait *to 
slide more easily down the crocodile's throat. He is equally 
scrupulous not to take any bones out of his curry; for, if he

1 E. Aymonier, “  Notes sur les 
coutumes et croyances superstitieuses 
des Cambodgiens,” Cochinchinc fran- 
fa lse: excursions et reconnaissances, 
No. 16 {Saigon, 1883), p. 157.

2 James Macdonald, Religion and 
Myth (London, 1893), p. 5.

3 A. G. Morice, ** Notes, archaeo
logical, industrial, and sociological, on
the Western D^nes,” Transactions o f
the Canadian Institute, iv. (1892-93)
p. xo8 ; id .t A u pays de V Ours N oir • 
chez les saiwages de la Colombie Britan-
nique (Paris and Lyons, 1897), p.
71.

4 M. J. van Baaida, “ Fabelen, 
verhalen en overleveringen der Gaid
ar eezen,” Bijdragen tot de Taal- Lond
on Volkenkunde van Nederlandsch 
In d il% xlv. (1895) P* 5° 2« As to the 
district of Galela in Iialmahera see G. 
Lafond in Bulletin de la Soctiti de 
Giographie (Paris), ii. s£rie, ix. (1838) 
pp. 77 sqq. (where Galeta is apparently 
a misprint for Galela); F. S. A. de 
Clercq, Bijdragen tot de Kennis der 
Residentie Temate (Leyden, 1890), pp. 
112 sq. ; W. Kiikenthal, Forschungs- 
reise in dm Molukken und in Borneo 
(Frankfort, X896), pp. 147 sqq.
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did, it seems clear that the sharp-pointed stick on which the 
bait is skewered would similarly work itself loose, and the 
crocodile would get off with the bait. Hence in these cir
cumstances it is prudent for the hunter, before he begins his 
meal, to get somebody else to take the bones out of his 
curry, otherwise he may at any moment have to choose 
between swallowing a bone and losing the crocodile.1

This last rule is an instance of the things which the Negative 

hunter abstains from doing lest, on the principle that lik e [£ ^ pl 
produces like, they should spoil his luck. For it is to 
be observed that the system of sympathetic magic is not 
merely composed of positive precepts; it comprises a 
very large number of negative precepts, that is, pro
hibitions. It tells you not merely what to do, but also 
what to leave undone. The positive precepts are charms : 
the negative precepts are taboos. In fact the whole doctrine 
of taboo, or at all events a large part of it, would seem to be 
only a special application of sympathetic magic, with its two 
great laws of similarity and contact.2 Though these laws

1 W. W. Skeat, Malay Magic, p. 
300.

2 The theory that taboo is a negative 
magic was first, I believe, clearly 
formulated by Messrs. Hubert and 
Mauss in their essay, "  Esquisse d’une 
th^orie g^n^rale de la magie,” 
H  Annie Sociologique, vii. (Paris, 1904) 
p. 56. Compare A. van Gennep, 
Tabou et Totimisme h Madagascar 
(Paris, 1904), pp. 19 sqq. I reached 
the same conclusion independently and 
stated it in my Lectures on the Early 
History o f the Kingship (London,
1905), pp. 52-54, a passage which I 
have substantially reproduced in the 
text. When I wrote it I was unaware 
that the view had been anticipated 
by my firiends Messrs. Hubert and 
Mauss. See my note in Man, vi. 
(1906) pp. 55 sq. The view has been 
criticised adversely by my friend Mr. 
R. R. Marett (The Threshold of 
Religion, pp. 85 sqq. ). But the differ
ence between us seems to be mainly 
one of words; ford  regard the sup
posed mysterious force, to which he 
gives the Melanesian name Of mana,

as supplying, so to say, the physical 
basis both of magic and of taboo, while 
the logical basis of both is furnished 
by a misapplication of the laws of the 
association of ideas. And with this 
view Mr. Marett, if I apprehend him 
aiight, is to a certain extent in agree-, 
ment (see particularly pp. 102 sq.t 
113 sq. of his essay). However, in 
deference to his criticisms I have here 
stated the theory in question less abso
lutely than I did in my Lectures. As to 
the supposed mysterious force which I 
take to underlie magic and taboo I 
may refer particularly to what I have 
said in The Golden Bough* i. 319- 
322, 343. In speaking of taboo I 
here refer only to those taboos which 
are protected by magical or religious 
sanctions, not to those of which the 
sanctions ore purely civil or legal; 
for I take dvil or legal taboos to be ‘ 
merely a later extension of magical 
or religious taboos, which form the 
original stock of the institution. See 
my article M Taboo ”  in Encyclopaedia 
Britannica, Ninth Edition, vol. xxiii. 
pp. 16, 17.
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Negative are certainly not formulated in so many words nor even con- 
magic or Ceived in the abstract by the savage, they are nevertheless 

implicitly believed by him to regulate the course of nature 
quite independently of human will. He thinks that if  he 
acts in a certain way, certain consequences will inevitably 
follow in virtue of one or other of these laws ; and if the 
consequences of a particular act appear to him likely to 
prove disagreeable or dangerous, he is naturally careful not 
to act in that way lest he should incur them. In other 
words, he abstains from doing that which, in accordance 
with his mistaken notions of cause and effect, he falsely 
believes would injure him ; in short, he subjects himself to 
a taboo. Thus taboo is so far a negative application of 
practical magic. Positive magic or sorcery says, “ Do this 
in order that so and so may happen.” Negative magic or 
taboo says, “ Do not do this, lest so and so should happen.” 
The aim of positive magic or sorcery is to produce a desired 
event; the aim of negative magic or taboo is to avoid an 
undesirable one. But both consequences, the desirable and* 
the undesirable, are supposed to be brought about in 
accordance with the laws of similarity and contact And 
just as the desired consequence is not really effected by the. 
observance of a magical ceremony, so the dreaded consequence 
does not really result from the violation of a taboo. If the 
supposed evil necessarily followed a breach of taboo, the 
taboo would not be a taboo but a precept of morality or 
common sense. It is not a taboo to say, " Do not put your 
hand in the fire ” ; it is a rule of common sense, because the 
forbidden action entails a real, not an imaginary evil. In 
short, those negative precepts which we gall taboo are jus  ̂as 
vain and futile as those positive precepts which we call 
sorcery. The two things are merely opposite sides or poles 
of one great disastrous fallacy, a mistaken conception of the 
association of ideas. Qf that fallacy, sorcery is the positive, 
and taboo the negative pole. If we give the general name 

, of magic to the whole erroneous system, both theoretical and
1 * practical, then taboe may be defined as the negative side of

practical magic. To put this in tabular form:—
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Magic

Theoretical
(M agic as a pseudo-science)

Practical
(M agic as a pseudo-art)

Positive Magic Negative Magic
or

Sorcery
or

Taboo

I have made these remarks on taboo and its gelations to Taboos 
magic because I am about to give some instances of taboos 
observed by hunters, fishermen, and others, and I wished to in fishing 

shew that they fall under the head of Sympathetic Magic, fng on1 S e  
being only particular applications of that general theory, principle cf 

Thus, it is a rule with the Galelareese that when you thetfc1' 
have caught fish and strung them on a line, you may magic, 

not cut the line through, or next time you go a-fishing 
your fishing-line will be sure to break.1 Among the Esqui
maux of Baffin Land boys are forbidden to play cat's cradle, 
because if they did so their fingers might in later life 
become entangled in the harpoon-line.2 Here the taboo 
is obviously an application of the law of similarity, which is 
the basis of homoeopathic magic: as the child’s fingers are 
entangled by the string in playing cat’s cradle, so they will 
be entangled by the harpoon-line when he is a man and hunts 
whales. Again, among the Huzuls, who inhabit the wooded Spinning 
north-eastern slopes of the Carpathian Mountains, the wife 
of a hunter may not spin while her husband is eating, cases on 

or the game will turn and wind like the spindle, and the Spline!? 
hunter will be unable to hit it.8 Here again the taboo homoeo- 
is clearly derived from the law of similarity. So, too, in 
most parts of ancient Italy women were forbidden by law 
to spin on* the highroads as they walked, or even to carry 
their spindles openly, because any such action was believed 
to injure the crops.4 Probably the notion was that the

1 M. J. van Baarda, in Bijdragen the American Museum of Natural His- 
tot da Tool- Land- en Volkcnkunde van tory% xv. Part’ll. (1901) p. 161.
Neder/andsch Indil, xlv. (1895) P* 3 F. Kri$ndl, “  Zauberglaube bei 
507. den Huzulen,”  Globm% lxxvi. (1899;

, * F. Boas, “ The Eskimo of Baffin p. 273.
Land and Hudson Bay,” Bulletin of 4 Pliny, Nett. Hist. xxviii. 28.
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twirling of the spindle would twirl the corn-stalks and prevent 
them from growing straight So, too, among the Ainos of 
Saghalien a pregnant woman may not spin nor twist ropes 
for two months before her delivery, because they think 
that if she did so the child’s guts might be entangled 
like the thread.1 For a like reason in Bilaspore, a 'district 
of India, when the chief men of a village meet in council,
no one present should twirl a spindle; for they think that
if such a thing were to happen, the discussion, like the 
spindle, would move in a circle and never be wound up.2 * In 
the East Indian islands of Saparoea, Haroekoe, and Noessa 
Laut, any one who comes to the house of a hunter must walk 
straight in ; he may not loiter at the door, for were he to 
do so, the game would in like manner stop in front of the 
hunter’s snares and then turn back, instead of being caught
in the trap.8 For a similar reason it is a rule with the
Toradjas of Central Celebes that no one may stand or loiter 
on the ladder of a house where there is a pregnant woman, 
for such delay would retard the birth of the child ;4 * and in 
various parts of Sumatra the woman herself in these circum
stances is forbidden to stand at the door or on the top rung 
of the house-ladder under pain of suffering hard labour for 
her imprudence in neglecting so elementary a precaution.6 
Malays engaged in the search for camphor eat their food 
dry and take care not to pound their salt fine. The reason 
is that the camphor occurs in the form of small grains

1 B. Pilsudski, “  Schwangerhaft, 
Entbindung und Fehlgeburt bei den 
Bewohnern der Insel Sachalin,” An- 
thropos, v. (1910) p. 763.

2 Rev. E. M. Gordon, in Journal and 
Proceedings o f the Asiatic Society of 
Bengal, New Series, i. (1905) p. 185 ; 
id., Indian Folk Tales (London, 1908), 
pp. 82 sq.

* Van Schmid, “  Aanteekeningen 
nopens de zeden, gewoonten en gebrui- 
ken, benevens de vooroordeelen en 
bijgeloovigheden der bevolking van de 
eilanden Saparoea, Haroekoe, Noessa 
Laut,” Tijdschrift voor Netrlands Indie, 
1843, dl. ii. p. 604.

4 A. C. Kruijt, “ Een en ander
aangaande het geestelijk en maat-

schappelijk leven van den Poso-Alfoer,” 
Mededeelingen van wege het Neder• 
landsche Zendelinggenootschap, xl.
(1896) pp. 262 sq ; id. id. xliv. 
(1900) p. 235.

6 C. Snouck Hurgronje, De Atjehers 
(Batavia and Leyden, 1893-94), i. 
409; E. A. Klerks, “  Geographisch en 
ethnographisch opstal over de land- 
schappen Korintje, SSrampas en Soen- 
gai Tenang,” Tijdschrift voor Indisc he 
Taal• Land- en Volkenkunde, xxxix.
(1897) p. 73 ; J. C. van Eerde, “  Een 
huwelijk bij de Minangkabausche 
Matters,”  ib. xliv. (1901) pp. 490 sq .; 
M. Joustra, •« Het leven, de zeden en 
gewoonten der Bataks,” Mededeelingen 
van wege het Nederlandsche Zendeling* 
genootschap, xlvi. (1902) p. 406.
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deposited in the cracks of the trunk of the camphor-tree, camphor 
Accordingly it seems plain to the Malay that if, while seek- 
ing for camphor, he were to eat his salt finely ground, theofhomoeo 
camphor would be found also in fine grains; whereas by 
eating his salt coarse he ensures that the grains of the cam
phor will also be large.1 Camphor hunters in Borneo use 
the leathery sheath of the leaf-stalk of the Penang palm 
as a plate for food, and during the whole of the expedition 
they will never wash the plate, for fear that the camphor 
might dissolve and disappear from the crevices of the tree.2 
Apparently they think that to wash their plates would be 
to wash out the camphor crystals from the trees in which 
they are imbedded. In Laos, a province of Siam, a Taboos 

rhinoceros hunter will not wash himself for fear that as a ĥumers 
consequence the wounds inflicted on the rhinoceros might on the 

not be mortal, and that the animal might disappear in of homl̂ o 
one of the caves full of water in the mountains.8 The patbjc 
chief product of some parts of Laos is lac. This is ft raaglc* 
resinous gum exuded by a red insect on the young branches 
of trees, to which the little creatures have to be attached by 
hand. All who engage in the business of gathering the 
gum abstain from washing themselves and especially from 
cleansing their heads, lest by removing the parasites from 
their hair they should detach the other insects from the 
boughs.4 Some of the Brazilian Indians would never bring 
a slaughtered deer into their hut without first hamstringing it, 
believing that if they failed to do so, they and their children 
would never be able to run down their enemies.® Apparently 
they thought that by hamstringing the animal they at the same 
stroke deprived their foemen of the use of their legs. No 
Arikara Indian would break a marrow bone in a hut; for

1 H. Lake and H. J. Kelsall, “  The 
Camphoivtree and Camphor Language of 
Johore, ”  Journal of the Straits Branch 
of the Royal Asiatic Society, No. 26 
(January 1894), P- 4 ° ;  W. W. Skeat, 
Malay Magic, p. 213.

* W. H. Furness, Home •life of 
Borneo Head-hunters (Philadelphia, 
1902), p. 169.

* E. Aymonicr, Holes sur le Laos 
(Saigon, 1885), p. 269.

4 E. Aymonier, Voyage dans U Laos 
(Paris, 1895-97), i. 322. As to lac 
and the mode of cultivating it, See id. 
ii. 18 sq. The superstition is less ex
plicitly stated in the same writer’s Notes 
sur le Laos (Saigon, 1885), p, 1 10.

5 A. Thevet, Les Singularites de la 
France AntartMque, autrement nommie 
Amerique (Antwerp, 1558), p. 93; 
id., Cosmographic Universelle (Paris, 
I 575)> & 970 [wrongly numbered 
936] sq.



they think that were he to do so their horses would break 
* their legs in the prairie.1 Again, a Blackfoot Indian who has 

set a trap for eagles, and is watching it, would not cat rosebuds 
on any account; for he argues that if he did so, and an eagle 
alighted near the trap, the rosebuds in his own stomach 
would make the bird itch, with the result that instead of 
swallowing the bait the eagle would merely sit and scratch 
himself. Following this train of thought the eagle hunter 
also refrains from using an awl when he is looking after 
his snares ; for surely if he were to scratch with an awl, the 
eagles would scratch him. The same disastrous consequence 
would follow if his wives and children at home used an awl 
while he is out after eagles, and accordingly they are for
bidden to handle the tool in his absence for fear of putting 
him in bodily danger.2

Homoeo- All the foregoing taboos being based on the law of simi- 
taboos and may be called homoeopathic taboos. The Cholones, 
contagious an Indian tribe of eastern Peru, make use of poisoned 
taboos. a rro w s  jn the chase, but there are some animals, such as 

armadillos, certain kinds of falcons, and a species of vulture, 
which they would on no account shoot at with these weapons. 
For they believe that between the poisoned arrows which 

* they use and the supply of poison at home there exists a 
sympathetic, relation of such a sort that if they shot at 
any of these creatures with poisoned shafts, all the poison at 
home would be spoilt, which would be a great loss to them.8 
Here the exact train of thought is not clear; but we 
may suppose that the animals in question are believed to 
possess a power of counteracting and annulling the effect of 
the poison, and that consequently if thjy are touched by it, 
all the poison, including the store of it at home, would be 
robbed of its virtue. However that may be, it is plain that 
the superstition rests on the law'of contact, on the notion, 
namely, that things which have once been in contact remain 
sympathetically in contact with each other always. The 
poison with which the hunter wounds an animal has otice

, >
1 Maximilian, Prinz zu Wied, Reise Tales (London, 1S93), pp. 237, 238.

 ̂ in das innere Nord - America, ii. 8 £. Poeppig, Reise in Chile, Peru 
247. und ctuf dem Amasotienstromt (Leipsic,

* G. B. Grinnell, Blackfoot Lodge 1835-36), i t  323.
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been in contact with the store of poison at home ; hence 
if the poison in the wound loses its venom, so nebessarily 
will all the poison at home. These may be called con
tagious taboos.

Among the taboos observed by savages none perhaps Foods 

are more numerous or important than the prohibitions to eat 
certain foods, and of such prohibitions many are demonstrably principle 

derived from the law of similarity and are accordingly 
examples of negative magic. Just as the savage eats many magic, 
animals or plants in order to acquire certain desirable 
qualities with which he believes them to be endowed, so he 
avoids eating many other animals and plants lest he should 
acquire certain undesirable qualities with which he believes 
them to be infected. In eating the former he practises 
positive magic ; in abstaining from the latter he practises 
negative magic. Many examples of such positive magic will 
meet us later on ; 1 here I will give a few instances of such 
negative magic or taboo. For example, in Madagascar Malagasy 
soldiers are forbidden to eat a number of foods lest on the 
principle of homoeopathic magic they should be tainted b y  on the 

certain dangerous or undesirable properties which are sup- homooo- 
posed to inhere in these particular viands. Thus they may pathic 
not taste hedgehog, “as it is feared that this animal, from its mafiia 
propensity of coiling up into a ball when alarmed/ will 
impart a timid shrinking disposition to those who partake of 
it.” Again, no soldier should eat an ox’s knee, lest like an 
ox he should become weak in the knees and unable to 
march. Further, the warrior should be careful to avoid 
partaking of a cock that has died fighting or anything that 
has been speared to death ; and no male animal may on any 
account be killed i# his house while he is away at the wars.
For it seems obvious that if he were to eat a cock that had 
died fighting, he would himself be slain on the field of battle; 
if he were to partake of an animal that had been speared, he 
would be speared himself; if a male animal were killed in 
his house during his absence, he would himself be killed in 
like manner and perhaps at the same instant. Further, the 
Malagasy soldier jmust eschew kidneys, because in the 
Malagasy language the word for kidney Is the same as that

1 iteanwhilc I may refer the reader to Th$ GoldtnMough? u. 353 tgg.
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for “ shot ” ; so shot he would certainly be if hd ate a 
Caffre kidney.1 Again, a Caffre has been known to refuse td eat 
tabooson two mice caught at the âme time in one trap, alleging that 
food based were he to do so his wife would give birth to twins ; yet the 
principle same man would eat freely of mice if they were caught 
of homoeo-singly.1 2 Clearly he imagined that if he ate the two mice he 
magic. would be infected with the virus of doublets and would com

municate the infection to his wife. Amongst the Zulus 
there are many foods which are similarly forbidden on 
homoeopathic principles. It may be well to give some 
specimens of these prohibitions as they have been described 
by the Zulus themselves. “ There is among the black men,” 
they say, “ the custom of abstaining from certain foods. If 
a cow has the calf taken from her dead, and the mother too 
dies before the calf is taken away, young people who have 
never had a child abstain from the flesh of that cow. I do 
not mean to speak of girls ; there is not even a thought of 
whether they can eat i t ; for it is said that the cow will produce 
a similar evil among the women, so that one of them will be 
like the cow when she is in childbirth, be unable to give 
birth, like the cow, and die together with her child. On this 

y account, therefore, the flesh of such a cow is abstained from. 
Further, pig’s flesh is not eaten by girls on any account; for 
it is <an ugly animal ; its mouth is ugly, its snout is long; 
therefore girls do not eat it, thinking if they eat it, a 
resemblance to the pig will appear among their children. 
They abstain from it on that account. There are many 
things which are abstained from among black people through 
fear of bad resemblance ; for it is said there was a person who 
once gave birth to an elephant, and a horse ; but we do not 
know if that is true ; but they are nowt abstained from * on 
that account, through thinking that they will produce an 
evil resemblance if eaten ; and the elephant is said to 
produce an evil resemblance, for when it is killed many, 
parts of its body resemble those of a female ; its breasts, for 
instance, are just like those of a woman. Young people,

1 H. F. Standing, “  Malagasy fa d y ”  arivo, 1896), p. 261.
Antananarivo Annual and Madagascar 3 Dudley *Kidd, Savage Childhood 
Magazine, vol. li. (reprint of the second (London, 1906), p. 48.
four numbers, x88i *x8S4) (Antanan-
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therefore, fear to eat i t ; it is only eaten on account of famine, 
when there is no food; and each of the young women say,
1 It is po matter if I do give birth to an elephant and live; 
that is better than not to give birth to it, and die of famine/
So it is eaten from mere necessity. Another thing which is 
abstained from is the entrails of cattle. Men do not eat 
them, because they are afraid if they eat them, the enemy 
will stab them in the bowels. Young men do not eat them ; 
they are eaten by old people. Another thing which is not 
eaten is the under lip of a bullock ; for it is said, a young 
person must not eat it, for it will produce an evil resemblance 
in the child ; the lip of the child will tremble continually, 
for the lower lip of a bullock moves constantly. They do 
not therefore eat i t ; for if a child of a young person is seen 
with its mouth trembling, it is said, ‘ It was injured by its 
father, who ate the lower lip of a bullock.’ Also another 
thing which is abstained from is that portion of the paunch of 
a bullock which is called umtala ; for the umtala has no villi, 
it has no pile ; it is merely smooth and hard. It is there
fore said, if it is eaten by young people, their children will be 
born without hair, and their heads will be bare like a man’s 
knee. It is therefore abstained from.” 3

The reader may have observed that in some of the fore - Magical 
going examples of taboos the magical influence is supposed telePathy 
to operate at considerable distances; thus among the Black- 
feet Indians the wives and children of an eagle hunter are 
forbidden to use an awl during his absence, lest the eagles 
should scratch the distant husband and father ;2 and again 
no male animal may be killed in the house of a Malagasy 
soldier while he is away at the wars, lest the killing of the 
animal should entail the killing of the man.8 This belief in 
the sympathetic' influence exerted on each other by persons 
or things at a distance is of the essence of magic. Whatever 
doubts science may entertain as to the possibility of action 
at a distance, magic has none ; faith in telepathy is one of 
its first principles. A modern advocate of the influence of 
mind upon mind at a distance would have no difficulty in 1

1 H. Callaway, Nursery Tales, pp. 280-282*
Traditions, and Histories of the 2 Above, (ft, 116.
Zulus, i. (Natal and London, 1868), 3 Above, p. 117.
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convincing a savage ; the savage believed in it long ago, ' 
and what is more, he acted on his belief with a logical 
consistency such as his civilised brother in the faith has not 
yet, so far as I am aware, exhibited in his conduct. For the 
savage is convinced not only that magical ceremonies affect 
persons and things afar off, but that the simplest acts of 
daily life may do so too. Hence on important occasions 
the behaviour of friends and relations at a distance is often 
regulated by a more or less elaborate code of rules, the 
neglect of which by the one set of persons would, it is sup
posed, entail misfortune or even death on the absent ones. 
In particular when a party of men are out hunting* or 
fighting, their kinsfolk at home are often expected to do 
certain things or to abstain from doing certain others, for the 
sake of ensuring the safety and success of the distant 
hunters or warriorsl I will now give some instances of this 
magical telepathy both in its positive and in its negative 
aspect.

In Laos when an elephant hunter is starting for the 
chase, he warns his wife not to cut her hair or oil her body 
in his absence; for if she cut her hair the elephant would 
burst the toils, if she oiled herself it would slip through 
them.1 When a Dyak village has turned out to hunt wild 
pigs in the jungle, the people who stay at home may not 
touch oil or water with their hands during the absence of 
their friends ; for if they did so, the hunters would all be 
“ butter-fingered ” and the prey would slip through their 
hands.8 In setting out to look for the rare and precious 
eagle-wood on the mountains, Cham peasants enjoin their 
wives, whom they leave at home, not to scold or quarrel in 
their absence, for such domestic brawls would lead to their 
husbands being rent in pieces by bears and tigers.8 A 
Hottentot woman whose husband is out hunting n̂ ust do 
one of two things all the time he is away. Either she must 
light a fire and keep it burning till he comes back ; or if 
she does not choose to do that, she must go to the water

1 E. Aymonier, Notes sur le Laos, British North Borneo, i. 43a 
pp. 25 sg .; id., Voyage dans le Laos
(Paris, 1895-97), i. 62, 63. 8 E. Aymonier, “ Les Tchames et

8 Chalmers, quoted by H. Ling leurs religions,*’ Revue de m istoire tki 
Roth, The Natives o f Sarawak and Religions, xaciv. (1891) p. 278.
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and continue to splash it about on the ground. When * 
she is tired with throwing the water about, her place may be 
taken by her servant, but the exercise must in any case be 
kept up without cessation. To cease splashing the water 
or to let the fire out would be equally fatal to the husband’s 
prospect of a successful bag.1 In Yule Island, Torres 
Straits, when the men are gone to fetch sago, a fire is lit and 
carefully kept burning the whole time of their absence; for 
the people believe that if it went out the voyagers would 
fare ill.2 At the other end of the world the Lapps 
similarly object to extinguish a brand in water while any 
members of the family are out fishing, since to do so 
would spoil their luck.8

Among the Koniags of Alaska a traveller once observed Telepathy 

a young woman lying wrapt in a bearskin in the cornera^ongtS 
of a hut. On asking whether she were ill, he learned Koniags, 

that her husband was out whale-fishing, and that until 
his return she had to lie fasting in order to ensure a Californian 

good catch.4 Among the Esquimaux of Alaska similar 
notions prevail. The women during the whaling season 
remain in comparative idleness, as it is considered not good 
for them to sew while the men are out in the boats.
If during this period any garments should need to be 
repaired, the women must take them far back out of sight 
of the sea and mend them there in little tents in which just 
one person can sit. And while the crews are at sea no 
work should be done at home which would necessitate 
pounding or hewing or any kind of noise; and in the huts 
of men who are away in the boats no work of any kind 
whatever should be carried on.6 When the Esquimaux of 
Aivilik and Iglulik are away hunting on the ice, the bedding 
may not be raised up, because they think that to do so 
would cause the ice to crack and drift off, and so the men 
might be lost And among these people # in the winter,

1 Th. Hahn, Tsuni-\\Goam {London, Societatis Scientiarum Fennicae% hr.
1881), p. 77. (1856) p. 392.

1 A. C. Hadden, Head-hunters b Arctic Papers fo r  the Expedition of
(London, 1901), p. 259. 1875 (published by the Royal Geo*

* C. Leemius, De Lapponibus F in - graphical Society), pp. 261 sq .; Report 
marchiae (Copenhagen, 1767), p. 500. o f the International Polar Expedition

4 H. J. Holmberg, 44 Uber die to Point Earrowt Alaska (Washington,
Vcilker des russischen Amerika,” Acta 1S85), p- 39.



122 SYM PATHETIC MAGIC CHAP.

Telepathy 
in hunting 
among the 
Gilyaks, 
Jukagirs, 
etc.

when the new moon appears, boys must run out of the 
snow-house, take a handful of snow, and put it into the 
kettle. It is believed that this helps the hunter to capture 
the seal and to bring it home.1 When the Maidu Indians 
of California were engaged in driving deer into the snares 
which they had prepared for them, and which consisted of 
fences stretched from tree to tree, the women and children 
who were left behind in the village had to observe a variety 
of regulations. The women had to keep quiet and spend 
much of the time indoors, and children might not romp, 
shout, jump over things, kick, run, fall down, or throw 
stones. If these rules were broken, it was believed that the 
deer would become unmanageable and would jump the 
fence, so that the whole drive would be unsuccessful.2 *

While a Gilyak hunter is pursuing the game in the 
forest, his children at home are forbidden to make drawings 
on wood or on sand ; for they fear that if the children did 
so, the paths in the forest would become as perplexed as 
the lines in the drawings, so that the hunter might lose his 
way and never return. A Russian political prisoner once 
taught some Gilyak children to read and write; but th£ir 
parents forbade them to write when any of their fathers 
was away from home ; for it seemed to them that writing 
was a peculiarly complicated form of drawing, and they 
stood aghast at the idea of the danger to which such a 
drawing would expose the hunters out in the wild woods.8 
Among the Jukagirs of north-eastern Siberia, when a young 
man is out hunting, his unmarried sister at home may not look 
at his footprints nor eat certain parts of the game killed by him. 
If she leaves the house while he is absent at the chase, she must 
keep her eyes fixed on the ground, and may not speak of 
the chase nor ask any questions about it.4 * * * When a Nuba of 
north-eastern Africa goes to El Obeid for the first time, he 
tells his wife not to wash or oil herself and not to wear pearls

1 F. Boas, “ The Eskimo of Baffin
Land and Hudson Bay,M Bulletin o f
the American Museum o f Natural
History, xv. part i  (1901) pp. 149,
160.

a Roland B. Dixon, “  The Northern
Maidu/' Bulletin of the American
Museum of Natural History, xvii. part

iii, (New York, 1905) p. 193.

3 P. Labb£, Un Bagno Russo, Pile 
do Sakhaline (Paris, 1903), p. 268.

» 4 W. Jochelson, “  Die Jukagiren im
aussersten Nordosten Asiens,”  Jahres* 
berickt der geograph, Gesellsckaft von 
Bern, xvii. (1900) p. 14.
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round her neck during his absence, because by doing so she 
would draw down on him the most terrible misfortunes.1 
When Bushmen are out hunting, any bad shots they may 
make are set down to such causes as that the children at 
home are playing on the men’s beds or the like, and the 
wives who allow such things to happen are blamed for their 
husbands* indifferent marksmanship.2 * 4 *

Elephant-hunters in East Africa believe that, if their Telepathy 
wives prove unfaithful in their absence, this gives the*“p^ 2g: 
elephant power over his pursuer, who will accordingly be disastrous 

killed or severely wounded. Hence if a hunter hears of 
his wife’s misconduct, he abandons the chase and returns fidelity- 
home.8 If a Wagogo hunter is unsuccessful, or is attacked 
by a lion, he attributes it to his wife’s misbehaviour at 
home, and returns to her in great wrath. While he is 
away hunting, she may not let any one pass behind her 
or stand in front of her as she sits ; and she must lie 
on her face in bed.4 The . Moxos Indians of eastern
Bolivia thought that if a hunter’s wife was unfaithful 
to him in his absence he would be bitten by a serpent 
or a jaguar. Accordingly, if such an accident happened 
to him, it was sure to entail the punishment, and often 
the death, of the woman, whether she was innocent or 
guilty.6 An Aleutian hunter of sea-otters thinks that he 
cannot kill a single animal if during his absence from home 
his wife should be unfaithful or his sister unchaste.6

The Huichol Indians of Mexico treat as a demi-god a Telepathy 

species of cactus which throws the eater into a state of ecstasy, for 
The plant does not grow in their country, and has to be fetched the sacred 

every year by men who make a journey of forty-three days for cactus* 
the purpose. Meanwhile the wives at home contribute to the 
safety of their absent husbands by never walking fast, much 
less running, while the men are on the road. They also do 
their best to ensure the benefits which, in the shape of rain,

1 Missions Calholiques, xiv. (1882) 
p. 460.

* W. H. I. Bleek, A B rief Account 
yf Bushman Folklore, p. 19.

8 P. Reichard, Deutsch - Ostafrika 
(Leipsic, 1892), p. 427.

4 H. Cole, “  Notes on the Wagogo

of German East Africa,11 Journal of 
the Anthropological Institute, xxxii. 
(1902) pp. 318 sq.

4 A- iyQrbigny, Voyage dans I  Ami- 
rique MlridSonale, iil. part L p* 226.

6 I. Petroff, Report on the Papula- 
tion, Industries, and Resources of 
Alaska,, p. 155.
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ggod crops, and so forth, are expected to flow from the 
sacred mission. With this intention they subject themselves 
to severe restrictions like those imposed upon their husbands. 
During the whole of the time which elapses till the festival 
of the cactus is held, neither party washes except on certain 
occasions, and then only with water brought from the 
distant country where the holy plant grows. They also fast 
much, eat no salt, and are bound to strict continence. Any 
one who breaks this law is punished with illness, and, more
over, jeopardises the result which all are striving for. 
Health, luck, and life adf to be gained by gathering the 
cactus, the gourd of the God of Fire; but inasmuch as the 
pure fire cannot benefit the impure, men and women must 
not only remain chaste for the time being, but must also 
purge themselves from the taint of past sin. Hence four 
days after the men have started the women gather and 
confess to Grandfather Fire with what men they have been 
in love from childhood till now. They may not omit a 
single one, for if they did so the men would not find a 
single cactus. So to refresh their memories each one 
prepares a string with as many knots as she has had 
lovers. This she brings to the temple, and, standing befdre 
the fire, she mentions aloud all the men she has scored on 
her string, name after name. Having ended her confession, 
she throws the string into the fire, and when the god has 
consumed it in his pure flame, her sins are forgiven her and 
she departs in peace. From now on the women are averse 
even to letting men pass near them. The cactus-seekers 
themselves make in like manner a clean breast of all their 
frailties. For every peccadillo they tie a knot on a string, and 
after they have “ talked to all the five winds ” they deliver 
the rosary of their sins to the leader, who burns it in the fire.1

Many of the indigenous tribes of Sarawak are firmly 
persuaded that were the wives to commit adultery while 
their husbands are searching for camphor in the jungle, 
the camphor obtained by the men would evaporate.*

1 C. Lumholtz, Unknown Mexico, 1 For this information I am indebted 
ii. 126 sqq. 5 as to the sacred cactus, to Dr. C. Hose, formerly Resident 
which the Indians call hikuH, see id. Magistrate of the Baram district, 
i  357 sqq, Sarawak.
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Husbands can discover, by certain knots in the tree, when 
their wives are unfaithful; and it is said that in former days 
many women were killed by jealous husbands on no better . 
evidence than that of these knots. Further, the wives dare 
not touch a comb while their husbands are away collecting 
the camphor; for if they did so, the interstices between the 
fibres of the tree, instead of being filled with the precious 
crystals, would be empty like the spaces between the teeth 
of a comb.1 While men of the Toaripi or Motumotu tribe Telepathy 

of eastern New Guinea are awâ j hunting, fishing, fighting, 
or on any long journey, the people who remain at home and 
must observe strict chastity, and may not let the fire go out.trad,n*‘ 
Those of them who stay in the men’s club-houses must 
further abstain from eating certain foods and from touching 
anything that belongs to others. A  breach of these rules 
might, it is believed, entail the failure of the expedition.2 
Among the tribes of Geelvink Bay, in north-western New Telepathy 
Guinea, when the men are gone on a long journey, as to 
Ceram or Tidore, the wives and sisters left at home sing to 
the moon, accompanying the lay with the booming music of 
gongs. The singing takes place in the afternoons, be
ginning two or three days before the new moon, and, lasting 
for the same time after it. If the silver sickle of the moon 
is seen in the sky, they raise a loud cry of joy. Asked why 
they do so, they answer, “ Now we see the moon, and so do 
our husbands, and now we know that they are well; if we 
did not sing, they would be sick or some other misfortune 
would befall them.” 8 On nights when the moon is at the 
full the natives of Doreh, in north-western New Guinea, go 
out fishing on the lagoons. Their mode of proceeding is 
to poison the water with the pounded roots of a certain 
plant which has a powerful narcotic effect; the fish are 
stunned by it, and so easily caught While the men are at 
work on the moonlit water, the people on the shore must

1 W. H. Furness, Home-life of 
Borneo Head-hunters, p. 169.

* J. Chalmers, “  Toaripi,** Journal 
o f the Anthropological Institute, xxvii. 
(I89«) F. 3*7.

1 J. L. van Hasselt, “  Eenige Aan- 
teekeningen aangaande de Bewoners

der N. Westkust van Nieuw Guinea, 
meer bepaaldelijk den Stasn der Noe- 
foereezen,** Tijdschrift poor Indisehe 
Tool• Land- en Volkmkunde, xaorii. 
(1889) p. 2635 id., “ Die Papua- 
stamme an der Geelvinkbai,”  M ittei«■ 
lungm der geograph. Gesellschaft u  t 
Jena, ix. (*891) pp. 101 eg.
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keep as still as death with their eyes fixed on the fishermen; 
but no woman with child may be among them, for if she 
were there and looked at the water, the poison would at 
once lose its effect and the fish would escape.1 In the Kei 
Islands, to the south-west of New Guinea, as soon as a vessel 
that is about to sail for a distant port has been launched, 
the part of the beach on which it lay is covered as speedily 
as possible with palm branches, and becomes sacred. No 
one may -thenceforth cross that spot till the ship comes 
home. To cross it sooner^would cause the vessdl to perish.2 
Moreover, all the time that the voyage lasts three or four 
young girls, specially chosen for the duty, are supposed 
to remain in sympathetic connexion with the mariners 
and to contribute by their behaviour to the safety and 
success of the voyage. On no account, except for the 
most necessary purpose, may they quit the room that 
has been assigned to them. More than that, so long as 
the vessel is believed to be at sea they must remain abso
lutely motionless, crouched on their mats with their hands 
clasped between their knees. They may not turn their 
heads to the left or to the right or make any other move
ment whatsoever. If they did, it would cause the boat 
to pitch and toss ; and they may not eat any sticky stuff, 
such as rice boiled in coco-nut milk, for the stickiness 
of the food would clog the passage of the boat through 
the water. When the sailors are supposed to have reached 
their destination, the strictness of these rules is somewhat 
relaxed ; but during the whole time that the voyage lasts 
the girls are forbidden to eat fish which have sharp bones 
or stings, such as the sting-ray, lest their friends at sea 
should be involved in sharp, stinging trouble.8

Where beliefs like these prevail as to the sympathetic con« 
nexion between friends at a distance, we need not wonder 
that above everything else war, with its stern yet stirring 
appeal to some of the deepest and tenderest of human

1 H. von Rosenberg, Der malayi* ktmdig Genootschap, Tweeds Serie, x. 
scheArchipel (Leipsic, 1878), pp. 453, (1893) P« 831.
462. 8 H. Geurtjjens, “  Le Clr&nonial des

8 C. M. Pleyte, “  Ethnographiscbe Voyages aux lies Keij,”  Anthropos, v. 
Beschrijving dcr Kei-Eilanden,” Tijd- (1910) pp. 337, 353. Tb* girls beat 
sekrift van ket Ntderlandsch Aardrijks- the title of wat moel.



emotions, should quicken in the anxious relations left behind 
a desire to turn the sympathetic bond to the utmost account 
for the benefit of the dear ones who may at any moment be 
fighting and dying far away. Hence, to secure an end so 
natural and laudable, friends at home are apt to resort to 
devices which will strike us as pathetic or ludicrous, accord
ing as we consider their object or the means adopted to 
effect it  Thus in some districts of Borneo, when a Dyak is Telepathy 

out head-hunting, his wife or, if he is unmarried, his sister the 
must wear § sword day and night in order that he may Dyaks. 

always be thinking of his weapon!; and she may not sleep 
during the day nor go to bed before two in the morning, 
lest her husband or brother should thereby be surprised in 
his sleep by an enemy.1 In other parts of Borneo, when the 
men are away on a warlike expedition, their mats are spread 
in their houses just as if they were at home, and the fires are 
kept up till late in the evening and lighted again before dawn, 
in order that the men may not be cold. Further, the roofing 
of the house is opened before daylight to prevent the distant 
husbands, brothers, and sons from sleeping too late, and so 
being surprised by the enemy.2 While a Malay of the Penin
sula is away at the wars, his pillows and sleeping-mat at home 
must be kept rolled up. If any one else were to use them, 
the absent warrior’s courage would fail and disaster would 
befall him. His wife and children may not have their hair 
cut in his absence, nor may he himself have his hair shorn.8

Among the Sea Dyaks of Banting in Sarawak the Telepathy # 
women strictly observe an elaborate code of rules while 
the men are away fighting. Some of the rules are negative Sea Dyaks. 

and some are positive, but all alike are based on the prin
ciples of magical homoeopathy and telepathy. Amongst 
them are the following. The women must wake very 
early in the morning and open the windows as soon as 
it is light; otherwise their absent husbands will oversleep 
themselves. The women may not oil their hair, or the men 
will slip. The women may neither sleep nor doze by day,

1 J. C. E. Tromp, ** De Rambai cn of Borneo,? Journal o f the Anthropo- 
Sebroeang Dajaks,” Tijdschnft voor logical Institute, xxii. (1893) P- 
Indische Tool• Land- en Volkenkunde, 56.
xxv. 118. 3 W, W. Skeat, Malay Magk, p.

1 H, Ling Roth, “  Low’s Natives 524.
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or the men will be drowsy on the march. The women 
must cook and scatter popcorn on the verandah every 
morning; so will the men be agile in their movements. 
The rooms must be kept very tidy, all boxes being placed 
near the walls; for if any one were to stumble over them, 
the absent husbands would fall and be at the mercy of the 
foe. At every meal a little rice must be left in the/pbt 
and put aside; so will the men far away always have some
thing to eat and need never go hungry. On no account may 
the women sit at the loom till their legs gr#w cramped, 
otherwise their husbands will likewise be stiff in their joints 
and unable to rise up quickly or to run away from the 
foe. So in order to keep their husband’s joints supple the 
women often vary their labours at the loom by walking up 
and down the verandah. Further, they may not cover up 
their faces, or the men would not be able to find their way 
through the tall grass or jungle. Again, the women may 
not sew with a needle, or the men will tread on the sharp 
spikes set by the enemy in the path. Should a wife prove 
unfaithful while her husband is away, he will lose his life 
in the enemy’s country. Some years ago all these -rules 
and more were observed by the women of Banting, while 
their husbands were fighting for the English against rebels. 
But alas! these tender precautions availed them little; for 
many a man, whose faithful wife was keeping watch and 
ward for him at home, found a soldier’s grave.1

*■ Telepathy f Among the Shans of Burma the wife of an absent
among the warr‘or has to observe certain rules. Every fifth day she 
Shans, the rests and does no work. She fills an earthen goblet with 
and thTe' water to the brim and puts flowers into it every da$\ If 
Toradjas, the water sinks or the flowers fade, it is an omen of death. 

Moreover, she may not sleep on her husband’s bed during 
his absence, but she sweeps the bedding clean and lays it 
out every night2 In the island of Timor, while war is being 

* ' waged, the high-priest never quits the temple; his food is 
brought to him or cooked inside; day and night he must 
keep the fire burning, for if he were to let it die out, 
disaster would befall the warriors and would continue so

* Mrs. Hewitt, “ Some Sea-Dayak 2 Indian Antiquary, xxL (1892) p. 
f  Tabus,”  Man, viii. (1908) pp. 186 sq. 120.
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4ong as the hearth was cold. Moreover, he must drink 
only hot water during the time the army is absent; for 
every draught of cold water would damp the spirits of 
the people, so that they could not vanquish the enemy.1 
Among the Toradjas of Central Celebes, when a party 
o f men is out hunting for heads, the villagers who stay at

* home, and especially the wives of the head-hunters, have to 
observe certain rules in order not to hinder the absent men 
at their task. In the first place, the entrance to the lobo or

^ spirit-house is* shut. For the spirits of their fathers, who 
live in that house, are now away with the warriors, watching 
over and guarding them ; and if any one entered their 
house in their absence they would hear the noise and return 
and be very angiy at being thus called back from the 
campaign.* Moreover, the people at home have to keep 
the house tid y : the sleeping-mats of the absent men must 
be hung on beams, not rolled up as if they were to be away 
a long tim e: their wives and next-of-kin may not quit the 
house at n ight: every night a light burns in the house, and 
a’ fire must be kept up constantly at the foot of the house-

* ladder: garments, turbans, and head-dresses may not be laid 
aside at night, for if the turban or head-dress were put off

* the warrior's turban might drop from his head in the battle ;
* and the wives may sew no garments. When the spirit of 

the head-hunter returns home in his sleep (which is the 
Toradja expression for a soldier's dream) he must find

* everything there in good order and nothing that could vex 
him. By the observance of these rules, say the Toradjas,

\ the souls of the head-hunters are “ covered" or protected.
1 ? And in order to make them strong, that they may not soon 
f’a grow weary, rice is strewed morning and evening on the 

floor of the house. The women too go about constantly 
k with a certain plant of which the pods are so light and 
jr* feathery that they are easily wafted by the wind, for that 
|  helps to make the men nfmble-footed.2
îii
u * H. O. Forbes, “ On some Tribes der Toradja’s w i Midden-Celebes, en
0 . of the Island of Timor,” Journal of zijne beteekem*,” Verslagen m Mode- 
S' $he Anthropological Institute, xiii. deelingm der honink. Akademie van 
■ $̂1884) p» 414. Wetenschappen, Afdeeling Letterkunde,

IV. Reeks, III. Deel (Amsterdam, 
4 A .C  Kmyt, “ Het koppensnellan 1899), pp. 158 aq,

you t k



Telepathy When Galelareese men are going away to war, they 
among the are accompanied down to the boats by the women. But 
Galelareese after the leave-taking is over, the women, in returning to 

**** their houses, must be careful not to stumble or fall, and 
islanders. j n the house they may neither be angry nor lift up weapons 

against each other; otherwise the men will fall and be 
killed in battle.1 Similarly, we saw that among the Chams 
domestic brawls at home are supposed to cause the searcher 
for eagle-wood to fall a prey to wild beasts on the mountains.2 
Further, Galelareese women may not lay down the chop
ping knives in the house while their husbands are at the 
wars; the knives must always be hung up on hooks.8 The 
reason for the rule is not given; we may conjecture that 
it is a fear lest, if the chopping knives were laid down by 
the women at home, the men would be apt to lay down 
their weapons in the battle or at other inopportune moments. 
In the Kei Islands, when the warriors have departed, the 
women return' indoors and bring out certain baskets con
taining fruits and stones. These fruits and stones they 
anoint a(nd place on a board, murmuring as they do so, a O 
lord sun, moon, let the bullets rebound from our husbands, 
brothers, betrothed, and other relations, just as raindrops 
rebound from these objects which are smeared with oil.” As 
soon as the first shot is heard, the baskets are put aside, and 
the women, seizing their fans, rush out of the houses. Then, 
waving their fans in the direction of the enemy, they run 
through the village, while they sing, “O golden fans! let 
our bullets hit, and those of thetenemy miss.” 4 In this 
custom the ceremony of anointing stones, in ordef that 
the bullets may recoil from the men like raindrops from* 
the stones, is a piece of pure homoeopathic or imitative 
magic; but the prayer to the sun, that he will be pleased 
to give effect to the charm, is a religious and perhaps 
later addition. The waving of the fans seems to be a 
charm to direct the bullets towards or away from their

1 M. J. van Baarda, u Fabelen, 3 M. J, van Baarda, l.c,
verhalen en ovcrleveringen der Galel- 4 C. M. Pleyte, ft Ethnographische
areezen,” Bijdragen tot do Tool- Land- Beschrijving der Kei-Eilanden,”  Tijd- 
en Volkenkundo van Nederlandsch-Indil̂  schrift van hot Ncdcrlandsch Aardrijks- 
*lv. (1895) p. 507. kundig Gonootschap, Tweede Serie, s«

3 Sec above, p. 130. (1893) p. S05.
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mark, according as they are discharged from the guns of 
friends or foes.

An old historian of Madagascar informs us that * while Telepathy 
the men are at the wars, and until their return, the women 
and girls cease not day and night to dance, and neither lie Malagasy, 
down nor take food in their own houses. And although 
they are very voluptuously inclined, they would not for 
anything in the world have an intrigue with another man 
while their husband is at the war, believing firmly that if 
that happened, their husband would be either killed or 
wounded. They believe that by dancing they impart 
strength, courage, and good fortune to their husbands; 
acc6rdingly during such times they give themselves no rest, 
and this custom they observe very religiously.” 1 Similarly 
a traveller of the seventeenth century writes that in Mada
gascar “ when the man is in battle or under march, the wife 
continually dances and sings, and will not sleep or eat in 
her own house, nor admit of the use of any* other man, 
unless she be desirous to be rid of her own ; for they enter
tain this opinion among them, that if they suffer themselves 
to be overcome in an intestin war at home, their husbands 
must suffer for it, being ingaged in a forreign expedition; 
but, on the contrary, if they behave themselves chastely, and 
dance lustily, that then tbeir husbands, by some certain 
sympathetical operation, will be able to vanquish all their 
combatants.” 2 We have seen that among hunters in various 
parts of the world the infidelity of the wife at home is 
believed to have a disastrous effect on her absent husband.
In the Babar Archipelago, and among the Wagogo of East 
Africa, when the men are at the wars the women at home are 
bound t<5 chastity, and in the Babar Archipelago they must 
fast besides.8 Under similar circumstances in the islands of 
Leti, Moa, and Lakor the women and children are forbidden to 
remain inside of the houses and to twine thread or weave.4

* De Flacourt, Histoire de la Grande have copied from De Flacourt.
/ta  (Paris, 1658), pp.97 x$r, * J. G. F. Riedel, De sluik- m
A  statement of the same sort is made by kroesharige raSsen tusschen Selebes en 
the Abb6 Rochon, Voyage to Madagascar Papua* p. 341 ; H* Cole, “ Notes On 
wed t&e East Indies* translated from the the Wagogo of German East Africa,*
French (London, 1792), pp. 46 sq. Journal of the Anthropological Institute*

* John Strays, Voiages and Travels modi. (1902) gp. 312, 317.
(London, 16&4), p. 22. Strays may 4 Riedel, op, tit. p, 377.
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Telepathy Among the Tshi-speaking peoples of the Gold Coast the 
amonjj the w*ves men w^° are away with the army paint themselves 
natives of white, and adorn their persons with beads and charms. * On 

the day when a battle is expected to take place, they run 
about armed with guns, or sticks carved to look like guns, 
and taking green paw-paws (fruits shaped somewhat like a 
melon), they hack them with knives, as if they were chopping 
off the heads of the foe.1 The pantomime is no doubt merely 
an imitative charm, to enable the men to do to the enemy as 
the women do to the paw-paws. In. the West African town 
of Framin, while the Ashantee war was raging some years 
ago, Mr. Fitzgerald Marriott saw a dance performed by 
women whose husbands had gone as carriers to the war. 
They were painted white and wore nothing but a short 
petticoat. At their head was a shrivelled old sorceress in 
a very short white petticoat, her black hair arranged in a 
sort of long projecting horn, and her black face, breasts, 
arms, and kgs profusely adorned with white circles and 
crescents. All carried long white brushes made of buffalo 
or horse tails, and as they danced they sang, “ Our husbands 
have gone to Ashanteeland; may they sweep their enemies 

Telepathy off the face of the earth ! ” 2 Among the Thompson Indians 
"  *. of British Columbia, when the men were on the war-path,among the * *
American the women performed dances at frequent intervals. These 
Indians. dances were believed to ensure the success of the expedition. 

The dancers flourished their knives, threw long sharp-pointed 
sticks forward, or drew sticks with hooked ends repeatedly 
backward and forward. Throwing the sticks forward was 
symbolic of piercing or warding off the enemy, and drawing 
them back was symbolic of drawing their own men‘ from 
danger. The hook at the end of the stick was particularly 
well adapted to serve the purpose of a life-saving apparatus. 
The women always pointed their weapons towards the 
enemy’s country. They painted their faces red and sang 
as they danced, and they prayed to the weapons to preserve 
their husbands and help them to kill many foes. Some had

1 A. B. Ellis, The Tshi-speaking 17 (reprinted from Ars quatuor Corona- 
Peoples o f the Gold Coast, p. 226. torum, the transactions of a Masonic

lodge of London). The lamented Misi 
* H. P. Fitzgerald Marriott, The Mary H. Kingsley was so kind as to 

Secret Tribal Societies of West Africa, p. lend me a copy of this work.



eagle-down stuck on the poidts of their sticks. When the 
dance was over, these weapons were hidden. If & woman 
whose husband was at the war thought she saw hair or a 
piece of a scalp on the weapon when she todk it out, she 
knew that her husband had killed an enemy. But if she 
saw a stain of blood on it, she knew he was wounded or 
dead.1 When the men of the Yuki tribe of Indians in 
California were away fighting, the women at home did 
not sleep; they danced continually in a circle, chanting 
and waving leafy wands. For they said that if they 
danced all the time, their husbands would not grow tired.2 
Among the Haida Indians of the Queen Charlotte 
Islands, when the men had gone to war, the women at 
home would get up very early in the morning and pretend 
to make war by falling upon their children and feigning to 
take them for slaves. This was supposed to help their 
husbands to go and do likewise. If a wife were unfaithful 
to her husband while he was away on the war-path, he 
would probably be killed. For ten nights all the women 
at home lay with their heads towards the point of the 
compass to which the war-canoes had paddled away. Then 
they changed about, for the warriors were supposed to 
be coming home across the sea. A t Masset the Haida 
women danced and sang war-songs all the time their hus
bands were away at the wars, and they had to keep every
thing about them in a certain order. It was thought that a 
Wife might kill her husband by not observing these customs.1 
In the Kafir district of the Hindoo Koosh, while the men are Telepathy 
out raiding, the women abandon their work in the fields and ^  
assemble in the villages to dance day and night The dances Kafir* of 
are kept up most of each day and the whole of each night. KoaST*°° 
Sir George Robertson, who reports the custom, more than 
once watched the dancers dancing at midnight and in the 
early morning, and could see by the fitful glow of the wood-

1 J. Tcit, “ The Thompson Indians * J. R. Swanton, “ Contributions to
of British Columbia,”  Memoir o f the the Ethnology of the Haida”  (Leyden 
American Museum of Natural History, and New York, 1905}, pp. 55 sq.
The fiesup North Pacific Expedition^ (Memoir o f the American Museum o f 
voL i  No. 4 (April 1900), p. 356. Natural History* The Jesup North

* S. Powers, Tribes o f California Pacific Expedition* vol. v. part 
(Washington, 1877), pp. 129 sq. r
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fire how haggard and tired the/ looked, yet how gravely and 
earnestly *they persisted in what they regarded as a serious * 
duty.1 The dances of these Kafirs are said to be performed 
in honour of certain of the national gods, but when we 
consider the custom in connexion with the others which 
have just been passed in review, we may reasonably surmise 
that it is or was originally in its essence a sympathetic 
charm intended to keep the absent warriors wakeful, lest 
they should be surprised in their sleep by the enemy. 
When a band of Carib Indians of the Orinoco had gone on 
the war-path, their friends left in the village used to calculate 
as nearly as they could the exact moment when the absent 
warriors would be advancing to attack the enemy. Then 
they took two lads, laid them down on a bench, and inflicted 
a most severe scourging on their bare backs. This the 
youths submitted to without a murmur, supported in their 
sufferings by the firm conviction, in -which they had been 
bred from childhood, that on the constancy and fortitude 
with which they bore the cruel ordeal depended the valour 
and success of their comrades in the battle.2

So much for the savage theory of telepathy in war and the 
chase. We pass now to other cases of homoeopathic or imita
tive magic. While marriageable boys of the Mekeo district in 
British New Guinea are making their drums, they have to live 
alone in the forest and to observe a number of rules which are 
based on the principle of homoeopathic magic. The drums 
will be used in the dances, and in order that they may gr#$ 
out a resonant sonorous note, great care must be taken in 
their construction. The boys may spend from two days to a 
week at the task. Having chosen a suitable piece of wood* 
they scrape the outside into shape with a shell, and hollow 
but the inside by burning it with a hot coal till the sides 
are very thin. , The skin of an iguana, made supple bjj'. 
being steeped in coco-nut milk, is then stretched over tl|p 
hollow and tightened with string and glue. All the time , 
a boy is at work on his drum, he must carefully avoid

1 Sir George Scott Robertson, The 
Kafirs o f the Hindu Kush (London, 
1896), pp. 335, 621-626.

* Antonio Caulin, Historia Coro-

graphics? natural y  evangelism Mm-. 
Nueva Andalusia de Cumanâ  Guay ana , 
y  Vertientes del Rio Orinoco (X779b 
p. 97.



r  women; for if a woman or a'girl were to see him, the drum 
> would split and sound like an old cracked pot. If he ate fish, 

a bone would prick him and the skin of the drum would 
burst. If he ate a red banana it would choke him, and 
the drum would give a dull stifled note; if he tasted grated 
coco-nut, the white ants, like the white particles of the nut, 
would gnaw the body of the drum; if he cooked his food 
in the ordinary round-bellied pot, he would grow fat and 
would not be able to dance, and the girls would despise him 
and say, “ Your belly is big; it is a pot!" Moreover, he 
must strictly shun water; for if he accidentally touched it 
with his feet, his hands, or his lips before the drum was 
quite hollowed out, he would throw the instrument away, 
saying: “ I have touched water; my hot coal will be put 
out, and I shall never be able to hollow out my drum."1 * A  Various 
Highland witch can sink a ship by homoeopathic or imitative 
magic. She has only to set a small round dish floating in a homoeo- 
milk-pan full of water, and then to croon her spell. Wlien 
the dish upsets in the pan, the ship will go down in the sea.
They say that once three witches from Harris left home at 
night after placing the milk-pan thus on the floor, and strictly 
charging a serving-maid to let nothing come near it. But 
while the girl was not looking a duck came in and squattered 
about in the water on the floor. Next morning the witches 
returned and asked if anything had come near the pan.
The girl said “ No,” whereupon one of the witches said to 

others, “ What a heavy sea we had last night coming 
round Cabag head 1 ” * If a wolf has carried off a sheep or 
a pig, the Esthonians have a very simple mode of making 
him drop it They let fall anything that they happen to 
have at hand, such as a cap or a glove, or, what is perhaps^ 
still better, they lift a heavy stone and then let it go. By* 
that act, on the principle of homoeopathic magic, they 
tXjpipel the wolf to let go his booty.3

Among the many beneficent uses to which a mistaken

1 Father Guis, “  Les Canaques, ce Islands 0/ Scotland (Glasgow, 1902), 
font, ce qu'ils disent,”  Missions pp. 21 sq.

Catholiquss, xxx. (189$) p. 29; A. C
'Haddoo, Head-hunters, p. 257. * Boeder*fCreutxwald, D er Ehstm

, , , f  J, G. Campbell, Witchcraft and abergUmbischd Gebr&uehe, WHsen and 
Sight in the Highlands and Gewohnheitek, p. 122.
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ingenuity has applied the principle of homoeopathic or imitative 
magic, is that of causing trees and plants to bear fruit in due 
season. In ThUringen the man who sows flax carries the seed 
in a long bag which reaches from his shoulders to his knees, 
and he walks with long strides, so that the bag sways to and 
fro on his back. It is believed that this will cause the flax 
to wave in the wind.1 In the interior of Sumatra rice is sown 
by women who, in sowing, let their hair hang loose down 
their back, in order that the rice may grow luxuriantly and 
have long stalks.2 * Similarly, in ancient Mexico a festival 
was held in honour of the goddess of maize, or "the long
haired mother,” as she was called. It began at the time 
"when the plant had attained its full growth, and fibres 
shooting forth from the top of the green ear indicated that 
the grain was fully formed. During this festival the women 
wore their long hair unbound, shaking and tossing it in the 
dances which were the chief feature in the ceremonial, in 
order that the tassel of the maize might grow in like pro
fusion, that the grain might be correspondingly large and 
flat, and that the people might have abundance.” 8 It is a 
Malay maxim to plant maize when your stomach is full, and 
to see to it that your dibble is thick ; for this will swell the 
ear of the maize.4 * And they say that you should sow rice 
also with a full stomach, for then the ears will be full.6 * 
The eminent novelist, Mr. Thomas Hardy, was once told 
that the reason why certain trees in front of his house,' near 
Weymouth, did not thrive, was that he looked at them 
before breakfast on an empty stomach.6 More elaborate 
still are the measures taken by an Esthonian peasant woman 
to make her cabbages thrive. On the day when they are

1 Aug. Witzschel, Sagen, Sitten und
Gebrauche aus Thuringett (Vienna,
1878), p. 218, § 36.

a A. L. van Hasselt, Volksbeschrij- 
vittg van Midden •Sumatra (Leyden,
X882), p. 323; J. L. van der Toom,
** Het animisme bij den Minang- 
kabauer der Padangsche Bovenlanden,”
Bijdragen tot de Tool- Zand- en Volken- 
kunde van Nederlandsch-Indil, xxxix. 
(1890) p. 64.

8 E. J. Payne, History of the New 
World called America, i. (Oxford,

1892) p. 421. Compare Brasseur de 
Bourbourg, Histoiredes nations civilisles 
du Mexique et de C A mlrique- Centralh, 
i. 518 sq.

4 W. W. Skeat,Malay Magic,?. 217.
5 A. L. van Hasselt, “  Nota betref- 

fende de rijstcultuur in de Residentie 
Tapanoeli,” Tijdschrift voor Indische 
Tool- Land- en Volkenkunde, xxxvi. 
(1893) P- 5*9-

* This I learned from Mr. Hardy 
in conversation. See also bis letter in 
Folklore, viii. (1897) p. 11.
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sown she bakes great pancakes, in order that the cabbages 
may have great broad leaves; and she wears a dazzling 
white hood in the beljef that this will cause the cabbages 
to have fine white heads. Moreover, as soon as the cabbages 
are transplanted, a small round stone is wrapt up tightly in 
a white linen rag and set at the end of the cabbage bed, 
because in this way the cabbage heads will grow very white 
and firm.1 Among the Huzuls of the Carpathians, when a 
woman is planting cabbages, she winds many cloths about 
her head, in order that the heads of the cabbages may also 
be thick. And as soon as she has sown parsley, she grasps 
the calf of her leg with both hands, saying, “ May it be as 
thick as that 1 ” 2 Among the Kurs of East Prussia, who 
inhabit the long sandy tongue of land known as the 
Nehrung which parts the Baltic from a lagoon, when a 
farmer sows his fields in spring, he ĉarries an axe and 
chops the earth with it, in order that the cornstalks may 
be so sturdy that an axe will he needed to hew them down.* 
For much the same reason a Bavarian sower in sowing 
wheat will sometimes wear a golden ring, in order that the 
corn may have a fine yellow colour.4 The Malagasy think 
that only people with a good even set of teeth should plant 
maize, for otherwise there will be empty spaces in the maize 
cob corresponding to the empty spaces in the planter’s 
teeth.5

Tn many parts of Europe dancing or leaping high Dancing 

f in the air are approved homoeopathic modes of making 
the crops grow high. Thus in Franche-Comt^ they high as 
say that you should dance at the Carnival in order tô JjJJJJ 
make the hemp grow tall.6 In the Vosges mountains the the crops 
sower of hemp pulls his nether garments up as far as he *row hlglx 
can, because he imagines that the hemp he is sowing will

* 1 Boeder-Kreutzwald, Der Ehsten
abergldubische Gebrauche, Wetsen und 
Gewoknheiten, p. 133. Compare F. 
J. Wiedemann, Aus dem inneren und 
ausseren Leben der Ehsten, p. 447.

* R. F. Kaindl, “  Zauberglaube bei 
den Huzulen,” Globus, lxxvi. (1899) 
p. 276.

* F. Tetzner, “ Die Kuren in Ost- 
preussen,” Globus, lxxv. (1899) p. 
148.

4 F. Panzer, Beitrag zur deutschen 
Mythologic, ii. p. 207, § 362} Bavaria, 
Landes• und Volkskunde des Kmigreicks 
Bayern, it 297, iii. 343.

4 H. F. Standing, “  Malagasy fady,”  
Antananarivo Annual and Madagascar 
Magazine, vol. ii. (reprint of the second 
four numbers, 1881 >1884) (Antanan- 
arivo, 1896), p. 257.

6 Ch. Beauquier, Les Mats em 
Franche-Ormti (Paris, 1900), p. 30.
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Dancing attain the precise height to which he * has succeeded in 
Sghigh aa Peking UP his breeches; 1 and in the same region another 
a charm way of ensuring a good crop of hemp is to dance on the 
SJcrops r00  ̂ °** tlie k°use on Twelfth Day.2 * In Swabia and among 
grow high, the Transylvanian Saxons it is a common custom for a man 

who has sown hemp to leap high on the field, in the belief 
that this will make the hemp grow tall,8 All over Baden 
till recently it was the custom for the farmer’s wife to give 
the sower a dish of eggs or a cake baked with eggs either 
before or after sowing, in order that he might leap as high 
as possible. This was deemed the best way of making the' 
hemp grow high. For the same purpose some people who 
had sown hemp used to dance the hemp dance, as it was 
called, on Shrove Tuesday, and in this dance also the 
dancers jumped as high as they could. In some parts of 
Baden the hemp seed is thrown in the air as high as 
possible, and in Katzenthal the urchins leap over fires 
in order that the hemp may;grow tall.4 Similarly in many 
other parts of Germany and Austria the peasant imagines 
that he makes the flax grow tall by dancing or leaping 
high, or by jumping backwards from a table ; the higher 
the leap the taller will the flax be that year. The special 
season for thus promoting the growth of flax is Shrove 
Tuesday, but in some places it is Capdlemas or Walpurgis 
Night (the eve of May Day). The scene of the performance, 
is the flax field, the farmhouse, or the village tavern.5 * * In

1 L. F. Sauvl, Le Folk-lore des 
Hautes- Vosges (Paris, 1889), p. 142.

2 L. F. Sauvl, op. cit. pp. 17 sq.
9 E. Meier, Deutsche Sagen, Sitten 

utid Gebrduche am Schwaben, p. 499 ; 
A. Heinrich, Agrarischc Sitten und 
Gebrduche unter den Sachsen Sieben- 
btirgms (Hermannstadt, 1880), p. n .

4 E. H. Meyer, Badisches Volksleben 
im neunzehnten Jahrhundert (Stras- 
burg, 1900), pp. 421 sq.

4 A. Kuhn und W. Schwartz, /lord- 
deutsche Sagen, Marchen und Gebrduche, 
p. 44S» § 3S4  5 J* V. Grohmann, Aber- 
glauben und Gebrduche aus Bohmen 
und Mdhren, p. 95, § 664$ A.
Peter, Volksthumliches am osterrei-
chisch-Schlcsicn, it. 266; Von Reins-
berg - Diiringsfeld, Test-/Calender am

Bohmen, p. 49; E. Sommer, Sagen, 
Marchen und Gebrduche aus Sachsen 
und Thiiringen, p. 148; O. Knoop, 
Volkssagen, Erzaklungen, Aberglauben, 
Gebrduche und Marchen am dem 
ostlichen Hinterpommem, p. 176; 
A. Witzschel, Sagen, Sitten und Ge
brduche aus Thunngen, p. 191, § 13 5 
J. F. L. Woeste, VolksUberlieferun- 
gen in der Grafschaft Mark, p. 56, 
§ 24 ; Bavaria, Landes- und Volks- 
kunde des Konigrcichs Bayern, ii. 
298, iv. 2, pp. 379, 382 ; A. Heinrich, 
Agrarische Sitten und Gebrduche unter 
den Sachsen Siebenburgens, pp. II sq.; 
W. von Schulenberg, Wendische Volks- 
sagen und Gebrduche am dem Spreewald, 
p. 252; J. A. E. Kohler, Volksbrauch, 
Aberglauben, Sagen und andre alte
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some parts of Eastern Prussia the girls dance one by one 
in a large hoop at midnight on Shrove Tuesday. The 
hoop is adorned with leaves, flowers, and ribbons, and 
attached to it are a small bell and some flax. Strictly 
speaking, the hoop should be wrapt in white linen hand
kerchiefs, but the place of these is often taken by many- 
coloured bits of cloth, wool, and so forth. While dancing 
within the hoop each girl has to wave her arms vigorously 
and cry “ Flax grow ! ” or words to that effect. When she 
has done, she' leaps out of the hoop, or is lifted out of it 
by her partner.1 In Anhalt, when the sower had sown the 
flax, he leaped up and flung the seed-bag high in the air, 
saying, * Grow and turn green 1 You have nothing else to 
do.” He hoped that the flax would grow as high as he 
flung the seed-bag in the air. At Quellendorff, in Anhalt, 
the first bushel of seed-corn had to be heaped up high in 
order that the corn-stalks should grow tall and bear plenty 
of grain.2 When Macedonian farmers have done digging 
their fields, they throw their spades up into the air, and 
catching them again, exclaim, “ May the crop grow as high 
as the spade has gone 1 ” 8

The notion that a person can influence a plant homoeo- Plants and
pathically by his act or condition comes out clearly in
remark made by a Malay woman. Being asked why she homoeo

stripped the upper part of her body naked in reaping the {̂ tJfcaMy
rice, she explained that she did it to make the rice-husks person’s

act or
Uberlieferungen im Voigtlattde, pp. 368 
sq. 5 Die gestriegelte Roekenphilosoph ie 
(Chemnitz, 1759), p. 103; M.Toeppen, 
Aberglauben aus Masuren,® p. 68; 
A. Wuttke, Der deutseke Volksaber- 
glaube?  p. 396, § 657; U. Jahn, Die 
deutseke Opfergebrduche bei Ackerbau 
tend Vteksuekt, pp. 194 sq.; R. Wuttke, 
Sdchsiscke Volkskunde * (Dresden, 1901), 
p. 370; £. Hoffmann - Krayer,

Fruchtbarkeitsriten im schweizeri- 
schen Volksbrauch,”  Sckweizerisches 
Archiv f i r  Volkskunde% xi. (1907) 
•p. 260. According to one account, 
in leaping from the table you should 
hold in your hand a long bag con
taining flax seed (Woeste, l.e.). The 
dancing or leaping is often done 
Specially by girls or women (Kuhn

und Schwartz, Grohmann, Witzschel, 
Heinrich, ll.ee.). Sometimes the 
women dance in the sunlight (Die 
gestriegelte Rockenphilosopkte  ̂ l.e .); 
but in Voigtland the leap from the 
table should be made by the house
wife naked and at midnight on Shrove 
Tuesday (Kohler, l.e.). OnWalpurgis 
Night the leap is made over an alder 
branch stuck at the edge of the flax 
field (Sommer, l.e.).

1 E. Lemke, Volksthiimliches in 
Ostpreusse«, pp. 8-12 ; M. Toeppen, 
Lc.

* O. Hartung, “  Zur Volkskunde aus 
Anhalt,'* m tsekrift des Vereins f i r  
Volkskunde, vii. (1897) pp. 149 sq.

8 G. F. Abbott, Macedonian Folk• 
lore (Cambidge, 1903), p. 122.
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*

thinner, as she was tired of pounding thick-husked rice.1 
Clearly, she thought that the less clothing she wore the less 
husk there would be on the rice. Among the Minang- 
kabauers of Sumatra, when a rice barn has been built a 
feast is held, of which a woman far advanced in preg
nancy must partake: Her condition will obviously help the
rice to be fruitful and multiply.2 * Among the Zulus a 
pregnant woman sometimes grinds corn, which is after
wards burnt among the half - grown crops in order to 
fertilise them.8 For a similar reason in Syria when 
a fruit-tree does not bear, the gardener gets a pregnant 
woman to fasten a stone to one of its branches ; then the 
tree will be sure to bear fruit, but the woman will run a risk 
of miscarriage,4 * having transferred her fertility, or part of it, 
to the tree. The practice of loading with stones a tree which 
casts its fruit is mentioned by Maimonides,6 though the 
Rabbis apparently did not understand it. The proceeding 
was most probably a homoeopathic charm designed to load 
the tree with fruit.6 In Swabia they say that if a fruit-tree 
does not bear, you should keep it loaded with a heavy 
stone all summer, and next year it will be sure to bear.7 
The custom of tying stones to fruit-trees in order to 
ensure a crop of fruit is followed also in Sicily.8 
The magic virtue of a pregnant woman to communicate 
fertility is known to Bavarian and Austrian peasants, who

1 W. W. Skeat, Malay Magic, p. 
248.

8 J. L. van der Toom, “  Het ani- 
misme bij den Minangkabauer der 
Padangsche Bovenlanden,” Bijdragcn 
tot de Tool- Land- en Volkenkunde van 
Nederlandsch • In dig, xxxix. (1890) 
p. 67.

8 Dudley Kidd, Savage Childhood 
(London, 1906), p. 291.

4 Eijub Abela, “  Beitrage zur Kennt- 
niss aberglaubischer Gebrihche in 
Syrien,” Zeitschrift des dcutschen Palae- 
stina-Vereins, vii. (1884) p. 112, §
202. Compare L ’AbW B. Ch&nali, 
4‘ Naissance et premier Age au Liban,” 
Antkropos, v. (1910) pp. 734i 735.

6 Quoted by D. Chwolsohn, Die
Steiner und dir Ssabismus (St. Peters
burg, 1856), it  469.

6 W. Mannhardt (BaUmkultus, p. 
419) promised in a later investiga
tion to prove that it was an ancient 
custom at harvest or in spring to load 
or pelt trees and plants, as well as the 
representatives of the spirit of vegeta
tion, with stones, in order thereby to 
express the weight of fruit which was 
expected. This promise, so far as I 
know, he did not live to fulfil. Com
pare, however, his Mythologische Por- 
schungen, p. 324* .

7 £. Meier, Deutsche Sagm, Sitten 
und Gebrduche aus Schwabtn, pp. 249 
sq. The placing of the stone on the 
tree is described as a punishment, but 
this is probably a misunderstanding.

8 G. Pitrfc, Usi e costumi\ credenu 
et pregiudiei del popolo siciliano, iii 
(Palermo, 1889) pp. il^ xg.
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think that if  you give the first fruit of a tree to a woman 
with child to eat, the tree will bring forth abundantly next 
yean1 In Bohemia for a similar purpose the first apple o f a 
young tree is sometimes plucked and eaten by a woman who 
has borne many children, for then the tree will be sure to bear 
many apples.2 * In the Ziircher Oberland, Switzerland, they 
think that a cherry-tree will bear abundantly if its first 
fruit is eaten by a woman who has just given birth to her 
first child.8 In Macedonia the first fruit of a tree should 
not be eaten by a barren woman but by one who has many 
children.4 * The Nicobar Islanders think it lucky to get a 
pregnant woman and her husband to plant seed in gardens.6 * 
The Greeks and Romans sacrificed pregnant victims t6 
the goddesses of the corn and of the earth, doubtless 
in order that the earth might teem and the corn swell in 
the ear.6 When a Catholic priest remonstrated with the 
Indians of the Orinoco on allowing their women to sow the 
fields in the blazing sun, with infants at their breasts, the 
men answered, “ Father, you don’t understand these things, 
and that is why they vex you. You know that women are 
accustomed to bear children, and that we men are not. 
When the women sow, the stalk of the maize bears two or 
three ears, the root of the yucca yields two or three

1 Bavaria, Landes- und Volkskunde
des Kbnigreiehs Bayern, ii. 299 ; T.
Vernaleken, My then und Brauche des
Volkes in  Osterreich, p. 315. On
the other hand, in some parts of north
west New Guinea a woman with child 
may not plant, or the crop would be 
eaten up by p igs; and she may not 
climb a tree in the rice-field, or the crop 
would fail. See J. van Hasselt,
“ Enige aanteekeningen aangaande de 
Bewoners dear N. Westkust van Nieuw 
Guinea," Tijdschrift voor Indische
Tool- Land- en Volkenkunde, xxxii. 
(1889) p. 2 6 4 ; id ., “ Die Papua- 
stamme an der Geelvinkbai,”  M ittei- 
lungen der Geograpkischen Cesellschaft 
mu Jena, ix. (1891) p. 102. Similarly 
the Galdiareese say that a  pregnant 
woman must not sweep under a 
shaddock tree, or knock the fruit from 
the bough, else it will taste sour instead 
of sweet. See M» J. van Baarda,

“  Fabelen, Verhalen en Overleveringen 
der Galelareezen,”  Bijdragen tot de 
Taal- Land- en Volkenkunde van 
Nederlandsch - India, xlv, (1895) p. 
457.

2 J. V . Grohnian, Aberglauben und  
Gebrauche aus Bohmen und M ahren, 
p. 143, § 1053.

8 E. Hoffmann- Krayer, “  Frucht- 
barkeitsriten im schweizerischen Vollcs- 
brauch,”  Schweizerisches A rckiv f t ir  
Volkskunde, xi. (1907) p. 263.

4 G. F . Abbott, Macedonia Folk- 
lore, p. 122.

6 Ceksus o f India, tg o i, voL iii. p. 
206.

6 Dittenberger, Sylloge Inscrip-
tionum Graecarum * No. 615, line 17 
brrip KaparoO A'bfxjjrpi $v tvK&fioira irpwro- 
t6kot; compare id ., No. 6x6, line 61 sg., 
No. 617, one 3 ; Ovid, Fasti, iv. 633 
sg. ; Macrobius, Saturn. L 12. 2 0 ; 
Amobius^ Advertus nationes, iv. 22.



SYM PATHETIC MAGIC* ' 14 * * £HAP.

basketfuls, and everything multiplies in proportion. Now 
why is that? Simply because the women know how to 
bring forth, and know how to make the seed which they 
sow bring forth also. Let them sow, then ; we men don't 
know as much about it as they do.” 1 For the same reason, 
probably, the Tupinambas of Brazil thought that if a 
certain earth-almond were planted by the men, it would not 
grow.2 * Among the Ilocans of Luzon the men sow bananas, 
but the sower must have a young child on his shoulder, or 
the bananas will bear no fruit.8 When a tree bears no fruit, 
the Galelareese think it is a male; and their remedy is 
simple. They put a woman's petticoat on the tree, which, 
Being thus converted into a female, will naturally prove 

Barren prolific.4 * On the other hand the Baganda believe that a 
supposed barren wife infects her husband's garden with her own 
to make sterility and prevents the trees from bearing fruit; hence a 
trees™1 childless woman is generally divorced.6 For a like reason, 
barren. probably, the Wajagga of East Africa throw away the corpse 

of a childless woman, with all her belongings, in the forest or 
in any other place where the land is never cultivated ; more
over her body is not carried out of the door of the hut, 
but a special passage is broken for it through the wall,6 no 
doubt to prevent her dangerous ghost from finding its way 
back.7

Taboos Thus on the theory of homoeopathic magic a person can
influence vegetation either for good or for evil according to the 

that good or the bad character of his acts or states: f6r example, 
SencT" a fruitful woman makes plants fruitful, a barren woman
homoeo°n ma ês ^ em barren. Hence this belief in the noxious and 
pathicaily infectious nature of certain personal qualities or accidents 
by their *
acts or 
states.

1 J. Gumilla, Histoire naturelle, 
civile ei giographique de lOrinoque 
(Avignon, 1758), iii. 184.

* R. Southey, History o f Brazilt i.* 
(London, 1822) p. 253.

W*. Blumentritt, “  Sitten und
Bx&uche der Ilocanen,”  Globus, xlviii. 
No. 12, p. 202.

* M  J. van Baarda, “  Fabelen, 
Verhalen en Overleveringen der Galel-
areesch,”  Bijdragen tot de T ool Land-
en Volkenkunde van Nederlandsch-

xlv. (1895) P- 489-

* Rev. J. Roscoe, “ Further Notes 
on the Manners and Customs of the 
Baganda, ”  Journal of the Anthropologi
cal Institute, xxxii. (1902) p. 38.

• B. Guttmann, “ Trauer und Be- 
gfabnissitten der Wadschagga,”  Globus, 
lxxxix. (1906) p. 200.

T J. G. Fraser, “ On certain Burial 
Customs as illustrative of the Primitive 
Theory of the Soul,”  Journal o f the 
Anthropological Institute, *v. (1886)
pp. 69



has given rise to a number of prohibitions or rules of 
avoidance: people abstain from doing certain things lest 
they should homoeopathically infect the fruits of the earth 
with their own undesirable state or condition. A ll such 
customs of abstention or rules of avoidance are examples 
o f negative magic or taboo.1 Thus, for example, arguing 
from what may be called the infectiousness o f personal 
acts or states, the Galelareese say that you ought not 
to shoot with a bow and arrows under a fruit-tree, 
or the tree will cast its fruit even as the arrows fall to 
the ground ; 2 and that when you are eating water-melon 
you ought not to mix the pips which you spit out of 
your mouth with the pips which you have put aside to 
serve as seed ; for if you do, though the pips you spat out 
may certainly spring up and blossom, yet the blossoms will 
keep falling off just as the pips fell from your mouth, and 
thus these pips will never bear fruit.8 Precisely the same 
train of thought leads the Bavarian peasant to believe that 
if he allows the graft of a fruit-tree to fall on the ground, 
the tree that springs from that graft will let its fruit fall 
untimely.4 The Indians of Santiago Tepehuacan suppose 
that if a single grain of the maize which they are about to 
sow were eaten by an animal, the birds and the wild boars 
would come and devour all the rest, and nothing would 
grow. And if any of these Indians has ever in his life 
buried a corpse, he will never be allowed to plant a fruit- 
tree, for they say that the tree would wither. And they 
will not let such a man go fishing with them, for the fish 
would' flee from him.6 Clearly these Indians imagine that 
anybody who has buried a corpse is thereby tainted, so to 
say, with an infection of death, which might prove fatal to 
fruits and fish. In Nias, the day after a man has made pre
parations for planting rice he may not use fire, or the crop 
would be parched ; he may not spread his mats on the 
ground, or the ydung plants would droop towards the e a r ^ 6

1 A s to negative magic or taboo, 6 “  Lettre du cur4 de Santiago 
see above, pp. 111 sqq. Tepehuacan,”  B ulletin  de la  SocUtt

* M. J. van Baarda, op. cit. p. 488. de Geographic (Paris), lim e  S6rie, ii.
* M. J. van Baarda, op.cit. pp. 496 sq. (i834) 'pp. x8i sq.9 183.
4 Bavaria* Landes- and Volkskunde •  E . M odiglian i, Un Viaggio a Nias 

dee Kontgrcichs Bayern, ii. 299. (M ilan, 1890), p. 590.
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When the Chams of Cochinchina are sowing their dry rice- 
fields and desire that no rain should fall, they eat their rice 
dry instead of moistening it, as they usually do, with the 
water in which vegetables and fish have been boiled. That 
prevents rain from spoiling the rice.1

In the foregoing cases a person is supposed to influence 
vegetation homoeopathically. He infects trees or plants 
with qualities or accidents, good or bad, resembling and 
derived from his own. But on the principle of homoeo
pathic magic the influence is mutual: the plant can infect 
the man just as much as the man can infect the plant. In 
magic, as I believe in physics, action and reaction are equal 
and opposite. The Cherokee Indians are adepts in prac
tical botany of the homoeopathic sort. Thus wiry roots 
of the catgut plant or devil’s shoestring (Tephrosid) are 
so tough that they can almost stop a ploughshare in 
the furrow. Hence Cherokee women wash their heads 
with a decoction of the roots to make the hair strong, and 
Cherokee ball-players wash themselves with it to toughen 
their muscles. To help them to spring quickly to their feet 
when they are thrown to the ground, these Indian ball
players also bathe their limbs with a decoction of the small 
rush (Juncus tenuis\ which, they say, always recovers its 
erect position, no matter how often it is trampled down. 
To improve a child’s memory the Cherokees beat up 
burs in water which has been fetched from a roaring 
waterfall. The virtue of the potion is threefold. The voice 
of the Long Man or river-god is heard in the roar of the 
cataract; the stream seizes and holds things cast upon its 
surface; and there is nothing that sticks like a bur. 
Hence it seems clear that with the potion the child will 
drink in the lessons taught by the voice of the waters, will 
seize them like the stream, and stick fast to them like a 
bur. For a like reason the Cherokee fisherman ties the 
plant called Venus' flytrap (Dionaed) to his fishtrap, and he 
chews the plant and spits it on the bait. That will be sure 
to make the trap and the bait catch fish, just as Venus' 
flytrap catches and digests the insects which alight on it.8

1 Damien Grangeon, “  Les Cham et /ifues, xxviii. (1896) p. 83. 
leurs superstitions,” Missions Catko- * Jf, Mooney, “ Myths of the
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The K ei islanders think that certain creepers which adhere 
firmly to the trunks of trees prevent voyagers at sea from 

^being wafted hither and thither at the mercy of the wind 
and the waves; the adhesive power of the plants enables 
the mariners to go straight to their destination.1 It is a 
Galelareese belief that if you eat a fruit which has fallen 
to the ground, you will yourself contract a disposition to 
stumble and fall ; and that if you partake of something 
which has been forgotten (such as a sweet potato left in the 
pot or a banana in the fire), you will become forgetful.8 The 
Galelareese are also*of Opinion that if a woman were to con
sume two bananas growing from a single head she would give 
birth to twins.8 The Guarani Indians of South America 
thought that a woman would become a mother of twins if she 
ate a double grain of millet.4 In Vedic times a curious 
application* of this principle supplied a charm by which a 
banished prince might be restored to his kingdom. He had 
to eat food cooked on a fire which was fed with wood which 
had grown out of the stump of a tree which had been cut down. 
The recuperative power manifested by such a tree would in 
due course be communicated through the fire to the food, 
and so to the prince, who ate the food which was cooked on 
the fire which was fed with the wood which grew out of the 
tree.5 Am ong the Lkuftgen Indians of Vancouver Island 
an infallible means of making your hair grow long is to rub 
it with fish oil and the pulverised fruit of a particular kind 
of poplar (Populus trichocarpa). A s  the fruit grows a long 
way up the tree, it cannot fail to make your hair grow long 
too.6 A t  Allumba, in Central Australia, there is a tree to
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Cherokee,”  Nineteenth A nnual Report 
o f the Bureau o f American Ethnology 
(Washington, 1900), pt. L pp. 425- 
427 ; compare id ., ** Sacred Formulas 
o f the Cherokees,”  Seventh A nnual 
Report < f the Bureau o f Ethnology 
{Washington, 1891), p. 329.

1 H . Geurtjens, “ L e  C^r&nonial des 
voyages ana lies  K eij,”  A n t hr epos, ▼ . 
(1910) p. 35a.

* M. J. nan Baarda, ** Fabelen, 
Verhalen en Overieveringen der Galel- 
areeran,”  Bijdragen tot de T ool- Land
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which the sun, in the shape of a woman, is said to have 
travelled from the east. The natives believe that if the 
tree were destroyed, they would all be burned up ; and that 
were any man to kill and eat an opossum from this tree, the 
food would burn up all his inward parts so that he would die.1 
The Sundanese of the Indian Archipelago regard certain 
kinds of wood as unsuitable for use in house-building, 
especially such trees as have prickles or thorns on their 
trunks. They think that the life of people who lived in a 
house made of such timber would be thorny and full of 
trouble. Again, if a house is built olf trees that have fallen, 
or lost their leaves through age, the inmates would die soon 
or would be hard put to it to earn their bread. Again, wood 
from a house that has been burnt down should never be 
used in building, for it would cause a fire to break out in 
the new house.2 * * * * In Java some people would not build a 
house with the wood of a tree that has been uprooted by a 
storm, lest the house should fall down in like manner; and 
they take care not to construct the upright and the horizontal 
parts (the standing and lying parts, as they call them) of 
the edifice out of the same tree. The reason for this pre
caution is a belief that if the standing and lying woodwork 
was made out of the same tree, the inmates of the house 
would constantly suffer from ill health; no sooner had one 
of them got up from a bed of sickness than another would 
have to lie down on i t ; and so it would go on, one up and 
another down, perpetually.8 Before Cherokee braves went 
forth to war the medicine-man used to give each man a 
small charmed root which made him absolutely invulner
able. On the eve of battle the warrior bathed in a running 
stream, chewed a portion of the root and spat the juice on 
his body in order that the bullets might slide from his 
skin like the drops of water. Some of my readers perhaps 
doubt whether this really made the men bomb-proof. Thei'e 
is a barren and paralysing spirit of scepticism abroad at

1 Spencer and Gillen, Northern 8 D. Louwerier, “  Bijgeloovige ge-
Tribes of Central Australia^ pp. 624^. bniiken, die door de Javanen worden

8 J. Habbema, “  Bijgeloof in de in acht genomen bij het bouwen banner
Praenger-Regentschappen,” Bijdragen huizen,” Mededeelingen van megs het
tot de Tool- Land- en Volkenkunde van Nederlandsche Zendelinggmootsch^
Nedcrlandsch-Indit, li. (1900) p. 113. xlviii. (1904) pp, 380 sq.
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the present day which is most deplorable. However, the 
efficacy of this particular charm was proved in the Civil 
War, for three hundred Cherokees served in the army of 
the South; and they were never, or hardly ever, wounded 
in action.1 Near Charlotte Waters, in Central Australia, 
there is a tree which sprang up to mark the spot where a 
blind man died. It is called the Blind Tree by the natives, 
who think that if it were cut down all the people of the 
neighbourhood would become blind. A  man who wishes 
to deprive his enemy of sight need only go to the tree 
by himself and rub it, muttering his wish and exhorting 
the magic virtue to go forth and do its baleful work.2

In this last example the infectious quality, though it Homoe* 

emanates directly from a tree, is derived originally from a of 
man— namely, the blind man— who was buried at the place the dead, 

where the tree grew. Similarly, the Central Australians 
believe that a certain group of stones at Undiara are the 
petrified boils of an old man who long ago plucked them 
from his body and left them there; hence any man who 
wishes to infect his enemy with boils will go to these sftones 
and throw miniature spears at them, taking care that the 
points of the spears strike the stones. Then the spears are 
picked up, and thrown one by one in the direction of the 
person whom it is intended to injure. The spears carry with 
them the magic virtue from the stones, and the result is an 
eruption of painful boils on the body of the victim. Some
times a whole group of people can be afflicted in this way by 
a skilful magician.8 These examples introduce us to a 
fruitful branch of homoeopathic magic, namely to that 
department of it which works by means of the dead; for 
just as the dead can neither see nor hear nor speak, so you f 
may on homoeopathic principles render people blind, deaf, 
and dumb by the use of dead men’s bones or anything else t 
that is tainted by the infection of death. Thus among 
the Galelareese, when a young man goes a-wooing at night, 
he takes a little earth from a grave and strews it on the

* J. Mooney, “ Sacred Formulas of * Spencer and Gillen, Native Tribet 
the Cherokees,” Seventh Annual of Central Australia, p. 552.
Report <f the Bureau o f Ethnology 3 Spencer and Gillen, op. eit. p» 
(Washington, 1S91), p. 389. i 550.
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^ ro o f of his sweethearts house just above the place where 
 ̂ her parents sleep. This, he fancies, will prevent them from 

waking while he converses with his beloved, since the earth 
from the grave will make them sleep as sound as the dead.1 

Homoeo- Burglars in all ages and many lands have been patrons of this 
magic of °f magic, which is very useful to them in the exercise
the dead of their profession. Thus a South Slavonian housebreaker 
^ bu ^ s sometimes begins operations by throwing a dead man’s bone 
for the over the house, saying, with pungent sarcasm, “ As this bone 
ofconceal- may waken, so may these people waken ” ; after that not a 

*ment. soul jn the house can keep his or her eyes open.2 * Similarly, 
in Java the burglar takes earth from a grave and sprinkles 
it round the house which he intends to rob; this throws 
the inmates into a deep sleep.8 With the same intention a 
Hindoo wiH £trew ashes from a pyre at the door of the 
house; 4 Indians of Peru scatter the dust of dead men*s 
bones ;8 and Ruthenian burglars remove the marrow from a 
human shin-bone, pour tallow into it, and having kindled the 
tallow, march thrice round the house with this candle burning, 
which causes the inmates to sleep a death-like sleep. Or 
the Ruthenian will make a flute out of a human leg-bone 
and play upon i t ; whereupon all persons within hearing are 
overcome with drowsiness8 The Indians of Mexico employed 
for this maleficent purpose the left fore-arm of a woman who 
had died in giving birth to her first child; but the arm had 
to be stolen. With it they beat the groufid before they 
entered the house which they designed to plunder; this caused 
every one in the house to lose all power of speech and 
motion; they were as dead, hearing and seeing everything, 
but perfectly powerless ; some of them, however, really slept 
and even snored.7 In Europe similar properties were

! nt*

*
1 M. J. van Baarda, “  Fabclen, Ver- 

halen en Overleveringen der Galelaree* 
zen»” Bijdragen tot de Tool- Land- en 
Volkenkunde van Nederlandsch-Indil\ 
*lv. (1895) P* 462.

* F. S. Krauss, Volksgiaube und reli■ 
gid'ser Branch der Siidslmcn, p. 146.

* J. Knebel, “  Amulettes java-
liaises,” Tijdsckrift war Indische Tool- 
Land- en Volkenkunde, xL (1898) p. 
$06. * .

4 North Indian Nates and Queries,

ii. 215, No. 760; W. Crooke, Popular 
Religion and Folklore of Northern 
India (Westminster, 1896), i. 261.

6 P. J. de Arriaga, Extirpation de 
la idolatria del Pirn (Lima, 1621), 
p. 22.

4 R. F. Katndl, “  Zauberglaube bei 
den Rutenen,” " Globus, lxu (1892) 
p, 282.

7 B. de Sahagun, Histoireginirale des 
theses de la Nouvelle-Espagne (Paris, 
1880), bk. iv, ch. 31, pp. 274 N* i &
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ascribed to the Hand of Glory, which was the dried and ' 
pickled hand of a man who had been hanged. If a candle 
made of the fat of a malefactor who had also died on the 
gallows was lighted and placed in the Hand of Glory as in a 
candlestick, it rendered motionless all persons to whom it was 
presented; they could not stir a finger any more than if they . 
were dead.1 Sometimes the dead man’s hand is itself the 
candle, or rather bunch of candles, all its withered fingers 
being set on fire; but should any member of the household 
be awake, one of the fingers will not kindle. Such nefarious 
lights can only be extinguished with milk* Often it is pre
scribed that the thief’s candle should be made of the finger 
of a new-born or, still better, unborn child; sometimes it is 
thought needful that the thief should have one such candle 
for every person in the house, for if he has one candle too 
little somebody in the house will wake and catch him. Once 
these tapers begin to burn, there is nothing but milk that will 
put them out. In the seventeenth century robbers used to 
murder pregnant women in order thus to extract candles from 
their wombs,8 An anciefnt Greek robber or burglar thought 
he could silence and put to flight the fiercest watchdogs by 
carrying with him a brand plucked from a funeral pyre.4

Again, Servian and Bulgarian women who chafe at the Homoeo- 
restraints of domestic life will take the copper coins from J[^0( 
the eyes of a corpse, wash them in wine or water, and give the dead 
the liquid to their husbands to drink. After swallowing it, 
the husband will be as blind to his wife’s peccadilloes as the purpom- 
dead man was on whose eyes the coins were laid 8 When a
Seler, Altmexikanisehe Studien, ii, 
(Berlin, 1899) pp, 51 sq, (Vcrbjjfent- 
lukungen aus dem kbniglichen Museum 
fOr Volkerkunde, vi.).

1 J. Brand, Popular Antiquities of 
Great Britain, iit. 278 sq. (Bohn’s ed.).

* W. Henderson, Folklore i f  the 
Northern Counties o f England, pp. 239 
sqq, ; J. W. Wollj NUderldndiscfu 
S*tm  (Leipric, 1843), pp. 363-365.

* L. Strackerjan, Abtrglaube und 
Sage* aus dem Meotogtkum Oldenburg, 
i  too sq, § 14 1 ;  J. V. Grohmann, 
Aberglaubtn und GebrSuche aus Bbkmen 
und^Mdkrm, p. 106 f  758, p. 205 
8 14 2 11 A . Wuttke, Der deutseke

Volksaberglaube,* pp. 126 sq, |  18 4 ; 
A. Gittde, Do hand on do vingeren in 
hit volksgeloof pp. 31 sqq. Compare 
Tettau und Temmc, Volhssagm Ost- 
preussens$ Litthauens und Wsstfreus- 
sens, p. 266.

4 AeHan, Nat, Anim, L 38.
4 F. S. Krauss, Volisgiaube und re- 

ligibser Branch der SUdsloven, p. 24a 
The custom of placing coins on the eyes 
of a corps* to prevent them from open* 
ing is not uncommon. Its observance in 
England i* attested by the experienced 
Mrs. Gaxip:— “ When Gamp eras 
summonsed to his long home, and I 
see him a-fying in Guy’s Hospital with
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Blackfoot Indian went out eagle-hunting, he used to take a 
skull with him, because he believed that the skull would 
make him invisible, like the dead person to whom it had 
belonged, and so the eagles would not be able to see and 
attack him.1' The Tarahumares of Mexico are great runners, 
and parties of them engage in races with each other. They 
believe that human bones induce fatigue ; hence before a race 
the friends of one side will bury dead men’s bones in the 
track, hoping that the runners of the other side will pass over 
them and so be weakened. Naturally they warn their own 
men to shun the spot where the bones are buried.2 The 
Belep of New Caledonia think that they can disable an 
enemy from flight by means of the leg-bone of a dead foe. 
They stick certain plants into the bone, and then smash it 
between stones before the skulls of their ancestors. It is 
easy to see that this breaks the leg of the living enemy and 
so hinders him from running away. Hence in time of war 
men fortify themselves with amulets of this sort.® The 
ancient Greeks seem to have thought that to set a young 
male child on a tomb would be to rob him of his manhood 
by infecting him with the impotence of the dead.4 And as 
there is no memory in the grave the Arabs think that earth 
from a grave can make a man forget his griefs and sorrows, 
especially the sorrow of an unhappy love.6

Again, animals ate often conceived to possess qualities 
or properties which might be useful to man, and homoeo
pathic or imitative magic seeks to communicate these 
properties to human beings in various ways. Thus some 
Bechuanas wear a ferret as a charm, because, being very 
tenacious of life, it will make them difficult to kill.® Others
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a penny piece on each eye, and his 
wooden leg under his left arm, I 
thought I should have fainted away. 
But I bore up ” (C. Dickens, Martin 
Chuzelewitt ch. xix.).

1 G. B. Grinnell, Blackfoot Lodge 
Tales, p. 238.

8 C. Lumholtz, Unknown Mexico, 
t  284.

8 Father Lambert, in Missions Catho- 
liquest xL (1879) p. 43 j id't Masters 
et superstitions des Nio - CaUdoniens 
(Noumea, 1900), pp. 30 sq.

4 Hesiod, Works and Days, 750 sqq. 
But the lines are not free from am
biguity. See F. A. Paley’s note on the 
passage.

6 E. Doutt£, Magic et religion dans 
VAfriqtie du Nord (Algiers, 1908), 
pp. 302 sq.

6 J. Campbell, Travels in South 
Africa,, Second Journey (London, 
1822), ii. 206 ; Barnabas Shaw, Mem
orials of South Africa (London, 1840),
p. 66. . ,
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wtear a certain insect, mutilated, but living, for a similar 
purpose,1 Y et other Bechuana warriors wear the hair of a 
hornless ox among their own hair, and the skin of a frog on 
their mantle, because a frog is slippery, and the ox, having 
no horns, is hard to catch ; so the man who is provided with 
these charms believes that he will be as hard to hold as the 
o x  and the frog.2 Again, it seems plain that a South African 
warrior who twists tufts of rats* hair among his own curly 
black locks will have just as many chances of avoiding the 
enemy’s spear as the nimble rat has of avoiding things thrown 
at i t ; hence in these regions rats’ hair is in great demand 
when war is expected.8 In Morocco a fowl or a pigeon may 
sometimes be seen with a little red bundle tied to its fo o t; 
the bundle contains a charm, and it is believed that as the 
charm is kept in constant motion by the bird, a corresponding 
restlessness is kept up in the mind of him or her against 
whom the charm is directed.4 When a Galla sees a tortoise, 
he will take off his sandals and step on it, believing that 
the soles of his feet are thereby made hard and strong 
like the shell of the animal.6 The Wajaggas of Eastern 
Africa think that if they wear a piece of the wing-bone 
of a vulture tied round their leg they will be able to run 
and not grow weary, just as the vulture flies unwearied 
through the sky.6 The Esquimaux of Baffin Land fancy 
that if part of the intestines of a fox is placed under the 
feet of a baby boy, he will become active and skilful 
in walking over thin ice, like a fox.7 One of the ancient 
books of India prescribes that when a sacrifice is offered 
for victory, the earth out of which the altar is to be 
made should be taken from a place where a boar has been 
wallowing, since the strength of the boar will be in that earth.8

1 E . Casalis, The Basutos, pp. 271

8 Rev. James Macdonald, “ Manners, 
Customs, Religions, and Superstitions 
o f South African Tribes,”  Journal of 
Ike Anthropological Institutet xx. (1891)
p. 13a.

4 A , Leared, Morocco and the Moors 
(London, 1876), p. 272.

8 Ph*< Paulitschkc, Ethnographic 
Nordost-Afrikas: die geistige Cultur

der DanAkil, Galla und Som dl (Berlin,
1896), p. 27.

• M. Merker, Rechisverhaltnisse und  
Sitten der Wadschagga (Gotha, 1902), 
p. 21 {Petermanns M itteilungm 9 Er- 
ganzungsheft, No. 138).

7 F . Booa, “ The Eskimo o f Baffin 
Land and Hudson Bay,”  Bulletin o f 
the American Museum o f Matured 
History, i f .  pt. L (1901) p. 160.

8 H . Otdenberg, Die Religion dec 
Veda, p. 505.
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When you are playing# the one-stringed lute, and your fingtirs 
are stiff, the thing to do is to catch some long-legged field 
spiders and roast them, and then rub your fingers with the 
ashes; that will make your fingers as lithe and nimble as 
the spiders* legs— at least so think the Galelareese.1 As 
the sea-eagle is very expert at seizing fish in its talons, 
the Kei islanders use its claws as a charm to enable 
them to make great gain on their trading voyages.8 The 
children of the Baronga on Delagoa Bay are much troubled 
by a small worm which burrows under their skin, where its* 
meanderings are visible to the eye. To guard her little 
one against this insect pest a Baronga mother will attach 
to its wrist the skin of a mole which burrows just under * 
the surface of the ground, exactly as the worm burrows 
under the infant's skin.8 To bring back a runaway slave 
an Arab of North Africa will trace *a magic circle on 
the ground, stick a nail in the middle of it, and attach 
a beetle by a thread to the nail, taking care that the 
sex of the beetle is that of the fugitive. As the beetle 
crawls round and round it will coil the thread about the 
nail, thus shortening its tether and drawing nearer to the 
centre at every circuit. So by virtue of homoeopathic magic 
the runaway slave will be drawn back to his master.4 The 
Patagonian Indians kill a mare and put a new-born boy in 
its body, believing that this will make him a good horseman.8 
The Lkufigen Indians of Vancouver's Island believe that 
the ashes of wasps rubbed on the faces of warriors going to 
battle will render the men as pugnacious as wasps, and 
that a decoction of wasps* nests or of flies administered 
internally to barren women will make them prolific like 1 
the insects.6

Among the western tribes of British New Guinea, a
4 E. Douttl, Magic it  religion dans 

VAfrique du Nord (Algiers, 1908),

CHA'p*

1 M. J. van Baarda, “  Fabelen, 
Verhalen en Overleveringen der Galel- 
areezen,”  Bijdragen tot de Tool- Lond
on Yolkenkunde van Nederlandsch-Indil, 
Xlv. (1895) p. 484.

9 H. Geurtjens, “  Le Clrlmomal de* 
voyages aux ties Keij,w Anthrqpos, v. 
(1910) p. 352.

* H . A/junod, Lot Ba-ronga (Neu- 
chitei, 1898), pp. 472 sq.

pp. 244 sq.
4 Journal of American Folk-lore, 

xvil (1904) p. 293, referring to He** 
keth Pritchard, Through the Heart of 
Patagonia (London, 1902).

4 Fr. Boas, in Sixth kefbrt on the 
North-Western Tribes o f Canada, p. 
25 (separate reprint from F e0 rt e f the 
British Association for iSgo).



nfa n who has killed a snake will bum it and smear his legs Homoeo- 
with the ashes when he goes into the forest; for no snake 
will bite him for some days afterwards.1 The Baronga of snakes 
Delagoa Bay carry the powdered ashes of a serpent in 
little bag as a talisman which guards them from snake
bites.2 Among the Arabs of Moab a woman will give her 
infant daughter the ashes of a scorpion mixed with milk to 
drink in order to protect her against the stings of scorpions.2 
The Cholones of eastern Peru think that to carry the poison 
tooth of a serpent is a protection against the bite of a serpent, 
and that to rub the cheek with the tooth of an ounce is an 
infallible remedy for toothache and face-ache.4 In order to 
strengthen her teeth some Brazilian Indians used to hang 
round a girl's neck at puberty the teeth of an animal which 
they called capugouare, that is “ grass-eating."8 When a 
thoroughbred mare has drunk at a trough, an Arab woman 
will hasten to drink any water that remains in order that she 
may give birth to strong children.6 If a South Slavonian 
has a mind to pilfer and steal at market, he has nothing to 
do but to burn a blind cat, and then throw a pinch of its 
ashes over the person with whom he is higgling; after that 
he can take what he likes from the booth, and the owner 
will not be#a bit the wiser, having become as blind as the 
deceased cat with whose ashes he has been sprinkled. The 
thief may even ask boldly “ Did I pay for it ? ” and the deluded 
huckster will reply, “ Why, certainly.” 7 Equally simple and 
effectual is the expedient adopted by natives of Central 
Australia who desire to cultivate their beards. They prick 
the chin all over with a pointed bone, and then stroke it 
carefully with a magic stick or stone, which represents a kind 
of rat that has very long whiskers. The virtue of these 
whiskers naturally passes into the representative stick or
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stone, and thence by an easy transition to the chin, which, 
consequently, is soon adorned with a rich growth of beard.1 
When a party of these same natives has returned from 
killing a foe, and they fear to be attacked by the ghost of 
the dead man in their sleep, every one of them takes care 
to wear the tip of the tail of a rabbit-kangaroo in his hair. 
Why ? Because the rabbit - kangaroo, being a nocturnal 
animal, does not sleep of nights ; and therefore a man who 
wears a tip of its tail in his hair will clearly be wakeful 
during the hours of darkness.2 * The Unmatjera tribe of 
Central Australia use the tip of the tail of the same animal 
for the same purpose, but they draw out the sympathetic 
chain one link farther. For among them, when a boy has 
undergone subincision and is leading a solitary life in the 
bush, it is not he but his mother who wears the tip of the 
nocturnal creature’s tail in order that he may be watchful at 
nights, lest harm should befall him from snakes and so forth.8 
The ancient Greeks thought that to eat the flesh of the 
wakeful nightingale would prevent a man from sleeping ; that 
to smear the eyes of a blear-sighted person with the gall of 
an eagle would give him the eagle’s vision ; and that a 
raven’s eggs would restore the blackness of the raven to 
silvery hair. Only the person who adopted this last mode 
of concealing the ravages of time had to be most careful to 
keep his mouth full of oil all the time he applied the eggs to 
his venerable locks, else his teeth as well as his hair would 
be dyed raven black, and no amount of scrubbing and scour
ing would avail to whiten them again.4 The hair-restorer 
was in fact a shade too powerful, and in applying it you 
might get more than you bargained for.

The Huichol Indians of Mexico admire the beautiful 
markings on the backs of serpents. Hence when a Huichol 
woman is about to weave or embroider, her husband catches 
a large serpent and holds it in a cleft stick, while the woman 
strokes the reptile with one hand down the whole length of 
its back; then she passes the same hand over her forehead

1 Spencer and Gillen, Native Tribes Tribes of Central Australia, p.
of Central Australia, pp. 54$ sg. 344.

1 Ibid. pp. 494 sg. * Aelian, Nat. Anim. i. 42, 43, ‘
* Spencer and Gillen, Northern and 48.
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and eyes, that she may be able to work as beautiful patterns 
in the web as the markings on the back of the serpent.1 
Am ong the Tarahumares of Mexico men who run races 
tie deer-hoofs to their backs in the belief that this will 
make them swift-footed like the deer,2 Cherokee ball
players rub their bodies with eel-skins in order to make 
themselves as slippery and hard to hold as eels; and they 
also apply land-tortoises to their legs in the hope of making 
them as thick and strong as the legs of these animals. But 
they are careful not to eat frogs, lest the brittleness of 
the frog’s bones should infect their own bpnes. Moreover, 
they will not eat the flesh of the sluggish hog-sucker, lest they 
should lose their speed, nor the flesh of rabbits, lest, like the 
rabbit, they should become confused in running. On the 
other hand, their friends sprinkle a soup made of rabbit ham
strings along the path to be taken by their rivals, in order to 
make these rivals timorous in action. Moreover, the ball
players will not wear the feathers of the bald-headed buzzard, 
for fear of themselves becoming bald, nor turkey feathers, 
lest they should suffer from a goitrous growth on the throat 
like the red appendage on the throat of a turkey.8 The 
flesh of the common grey squirrel is forbidden to Cherokees 
who suffer from rheumatism, because the squirrel eats in a 
cramped position, which would clearly aggravate the pangs 
of the rheumatic patient.4 And a Cherokee woman who is 
with child may not eat the flesh of the ruffed grouse, 
because that bird hatches a large brood, but loses most of 
them before maturity. Strict people, indeed, will not allow a 
woman to taste of the bird till she is past child-bearing.6 
When a Cherokee is starting on a journey on a cold winter 
morning he rubs his feet in the ashes of the fire and sings 
four verses by means of which he can set the cold at defiance, 
like the wolf, the deer, the fox, and the opossum, whose feet, 
so the Indians think, are never frost-bitten. After each 
verse he imitates the cry and action of the animal, thus 
hpmoeopathically identifying himself with the creature. The

1 C. Lumholtz, Unknown Mexico, o f the Bureau o f American Ethnology 
li. 334. (Washington, 1900), part i. pp. 363,

* C. Lumholtz, op, cit. i. 290. 284, 285, 306, 308.
* J. Mooney, Myths of the 4 Id ,9 j&  p. 262.

Cherokee,”  nineteenth A nn ual Report 6 Id .t w, p. 285.
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Homoeo- song he sings may be rendered, “ I become a real wolf, a real 
magic of êer> a rea  ̂ f°x> an<̂  a rea* opossum.” After stating that he 
animals has become a real wolf, the songster utters a prolonged howl 
Cherc&ees. and paws the ground like a wolf with his feet. After giving 

notice that he has become a real deer, he imitates the call 
and jumping of a deer. And after announcing his identifica
tion, for all practical purposes, with a fox and an opossum, 
he mimicks the barking and scratching of a fox and the cty 
of an opossum when it is driven to bay, also throwing his 
head back just as an - opossum does when it feigns death.1 
Some Cherokees are said to drink tea made of crickets in 
order to become good singers like the insects*2 If the 
eyes of a Cherokee child be bathed with water in which a 
feather of an owl has been soaked, the child will be able, 
like the owl, to keep awake all night. The mole-cricket has 
claws with which it burrows in the earth, and among the 
Cherokees it is reputed to be an excellent singer. Hence 
when children are long of learning to speak, their tongues 
are scratched with the claw of a live mole-cricket in order 
that they may soon talk as distinctly as the insect Grown 
persons also, who are slow of speech, may acquire a ready 
flow of eloquence, if only the inside of their throat be 
scratched on four successive mornings with a mole-cricket.2 
The negroes of the Maroni river in Guiana have a somewhat 
similar cure for stammering. Day and night the shrieks of 
a certain species of ape resound through the forest Hence 
when the negroes kill one of these pests, they remove its 
larynx and make a cup out of it. If a stammering child 
drinks out of such a cup for a few months, it ceases to 
stammer.4 Cherokee parents scratch the hands of then* 
children with the pincers of a live red crawfish, resembling 
a lobster, in order to give the infants a strĉ ng grip, like 
that of the crawfish.5 This may help us to understand why
on the fifth day after birth a Greek child used to receive 
presents of octopuses and cuttle-fish from its friends and 
relations.5 For the numerous arms, legs, and tentacles of

* Id., id. p. 266. riqm du Sud (Paris, 1883), pp. 159
11 Id., id. p. 309. 6 J. Mooney, op. cit. p. 308.
* Id., id. p. 309. 4 Scholiast on Plato, T/uaoUtus,
4 J. Crevaux, Voyages dans VAmi- p. 160 A.



these creatures seem well calculated to strengthen the grip 
of a baby's hands and to impart the power of toddling to 
its little toes.

On ♦ the principle of homoeopathic magic, inanimate Homo** 
things, as well as plants and animals, may diffuse blessing or 
bane around them, according to their own intrinsic nature inanimate 
and the skill of the wizard to tap or dam, as the case m aything* 
be, the stream of weal or woe. Thus, for example, the 
Galelareese think that when your teeth are being filed you 
should keep spitting on a pebble, for this establishes a 
homoeopathic connexion between you and the pebble, by 
virtue of which your teeth will henceforth be as hard and 
durable as a stone. On the other hand, you ought not to 
comb a child before it has teethed, for if you do, its teeth 
will afterwards be separated from each other like the teeth 
of a comb.1 Nor should children look at a sieve, otherwise 1 
they will suffer from a skin disease, and will have as many 
sores on their bodies as there are holes in the sieve.2 * In 
Samaracand women give a baby sugar candy to suck and 
put glye in the palm of its hand, in order that, when the 
child grows up, his words may be sweet and precious things 
may stick to his hands as if they were glued.8 The 
Greeks thought that a garment made from the fleece of a 
sheep that had been torn by a wolf would hurt the wearer, 
setting up an itch or irritation in his skin. They were also 
of opinion that if a stone which had been bitten by a dog 
were dropped in wine, it would make all who drank of that 
wine to fall out among themselves.4 * Among the Arabs of 
Moab a childless woman often borrows the robe of a woman 
who has had many children, hoping with the robe £0 acquire 
the fruitfulness of its owner.6 The Caffres of Sofala, in 
East Africa, had a great dread of being struck with any
thing hollow, such as a reed or a straw, and greatly preferred 
being thrashed with a good thick cudgel or an iron bar, even 
though it hurt very much. For they thought that if a man

1 M. }. van Baarda, “  Fabelen, 8 E. Chavannes, Documents sur les
Verbalen eo Overleveringen der Galel- Ton - Niue (Turcs) Occidentaux (St.
areezen,” Bijdragtn tot de Tool• Land- Petersburg, 1903), p. 134.
en Volkenkunde van Nederlandsch-Indiet 4 Aeliaq,, Nat. anim. i  38.
air. (1895) p. 483. 8 A. Janssen, Coutumes arabes au

* M. j .  van Baarda* op. cit. p. 534. pays de Mmbt p. 35.

m HOMOEOPA THIC OR IMITA TIVE MA GIC I57



SYMPATHETIC MAGIC CHAP.

Homoeo
pathic 
magic of 
inanimate 
things.

were beaten with anything hollow, his inside would waste 
away till he died.1 In eastern seas there is a large shell 
which the Buginese of Celebes call the “ old man ” (kadj&wo). 
On Fridays they turn these “ old men ” upside down and 
place them on the thresholds of their houses, believing that 
whoever then steps over the threshold of the house will live 
to be old.2 Again, the Galelareese think that, if you are 
imprudent enough to eat while somebody is sharpening a 
knife, your throat will be cut that same evening, or next 
morning at latest.8 The disastrous influence thus attributed, 
under certain circumstances, to a knife in the East Indies, 
finds its counterpart in a curious old Greek story. A  
certain king had no child, and he asked a wise man how he 
could get one. The wise man himself did not know, but 
he thought that the birds of the air might, and he undertook 
to enquire of them. For you must know that the sage under
stood the language of birds, having learned it through s&me 
serpents whose life he had saved, and who, out of gratitude, had 
cleansed his ears as he slept. So he sacrificed two bulls, and 
cut them up, and prayed the fowls to come and feast on the 
flesh ; only the vulture he did not invite. When the birds 
came, the wise man asked them what the king must do to 
get a son ; but none of them knew. At last up came the 
vulture, and he knew all about it. He said that once when 
the king was a child his royal father was gelding rams in the 
field, and laid down the bloody knife beside his little son; 
nay, he threatened the boy with it. The child was afraid 
and ran away, and the father stuck the knife in a tree, either 
a sacred oak or a wild pear-tree. Meanwhile, the bark of 
the tree had grown round the knife and hidden it. The 
vulture said that if they found the knife, scraped the rust off 
it, and gave the rust, mixed with wine, to the king to drink 
for ten days, he would beget a son. They did so, and it fell 
out exactly as the vulture had said.4 In this story a knife

1 J. Dos Santos, Eastern Ethiopia, It appeared to me to be of a sort which 
book i. ch. 20 (G. McCall Theal, may often be seen on mantelpieces in 
Records of South-Eastern Africa% vii. England.
224). 8 M. J. van Baarda, op. cit. p. 468.

* One of these shells is exhibited in 4 The king was Iphiclus; the wise 
the Anthropological Museum at Berlin, man was Melampus. See Apollodorus, 
with a label explaining its use. I do i. 9. 12; Eustathius on Homer, Od. 
not know to what species it belongs. xi. 292; Schol. on Theocritus, in. 43.
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which had gelded rams is supposed to have deprived a boy 
of his virility merely by being brought near his person. 
Through simple proximity it infected him, so to say, with the 
same disability which it had already inflicted on the rams; 
and the loss he thus sustained was afterwards repaired by 
administering to him in a potion the rust which, having been 
left on the blade by the blood of the animals, might be 
supposed to be still imbued with their generative faculty.

The strengthening virtue of iron is highly appreciated Homoeo- 
by the Toradjas of Central Celebes, only they apply it^^j®^ 
externally, not internally, as we do in Europe. For this iron, 
purpose the people of a village assemble once a year in the 
smithy. The master of the ceremonies opens the proceed
ings by carrying a little pig and a white fowl round the 
smithy, after which he kills them and smears a little of 
their blood on the forehead of every person present Next 
he takes a doit, a chopping-knife, and a bunch of leaves in 
his hand, and strikes with them the palm of the right 
hand of every man, woman, and child, and ties a leaf of the 
Dracaena terminalis to every wrist. Then a little fire is 
made in the furnace and blown up with the bellows. Every 
one who feels sick or unwell now steps up to the anvil, and 
the master of the ceremonies sprinkles a mixture of pigs1 
blood, water, and herbs on the joints of his body, and 
finally on his head, wishing him a long life. Lastly, the 
patient takes the chopping-knife, heats it in the furnace, 
lays it on the anvil, and strikes it seven times with the 
hammer. After that he has only to cool the knife in water 
and the iron cure is complete. Again, on the seventh day 
after a birth the Toradjas hold a little feast, at which the 
child is carried down the house ladder and its feet set on a 
piece of iron, in order to strengthen its feeble soul with the 
strong soul of the iron.1 At critical times the Mahakam 
Dyaks of Central Borneo seek to strengthen their souls
The way in which the king’s impotence this latter Conn. The animals wtre 
was caused by the knife is clearly indi- rams, according to Apollodorus. 
cated by the scholiast on Theocritus:

irrevcyKtit' aM)p [scil. r̂ v 1 A. C. Kruijt, “  Het ijzer in Mid- 
rot j/iop&ut roO ?rcu$fo. In this den-Celebes,*’ Bijdragm tot de Taal- 

scholium we must correct iKTipvom Land- en Volkenkunde van Neder- 
. . • ZMpov into $Krifu>ovrt . . . landsch-IndUliii. (1901) pp. 157 sq.t
Eustathius (/.;.) quotes hie scholium in 159.
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by biting on an old sword or setting their feet upon It1 
Homoeo- At initiation a Brahman boy is made to tread with his * 

right foot on a stone, while the words are repeated, * 
stones. ‘‘ Tread on this stone; like a stone be firm” ; 2 * and the 

same ceremony is performed, with the same words, by a 
Brahman bride at her marriage.8 In Madagascar a mode of * 
counteracting the levity of fortune is to bury a stone at 

Oaths upon the foot of the heavy house-post4 The common custom of 
stones. swearing upon a stone may be based partly on a belief that 

the strength and stability of the stone lend cbnfirmation 
to an oath. Thus the old Danish historian Saxo Gram
maticus tells us that “ the ancients, when they were to 
choose a king, were wont to stand on stones planted in the 
ground, and to proclaim their votes, in order to foreshadow 

* from the steadfastness of the stones that the deed would 
be lasting.” 5 There was a stone at Athens on which 
the nine archons stood when they swore to rule justly 
and according to the laws.6 * A little to the west of 
St. Columba’s tomb in Iona “ lie the black stones, which are 
so called, not from their colour, for that is grey, but-from 
the effects that tradition says ensued upon perjury, if any % 
one became guilty of it after swearing on these stones in 
the usual manner ; for an oath made on them was decisive 
in all controversies. Mac-Donald, king of the isles, de
livered the rights of their lands to his vassals in the isles and

1 A. W. Nieuwenhuis, Quer durch 
Borneo, ii. (Leyden, 1907) p. 173.

* Gnkya-S&tras, translated by H. 
Oldenberg, part ii. p. 146.

• Grihya-S&tras, translated by H. 
Oldenberg, part i. pp. x68, 282 
x?., part ii. p. 188 (Sacred Books 
of the East, vols. xxix, and xxx.). 
Compare Sonnerat, Voyage aux Indes 
Orientates (Paris, 1782), ii. 8l 5 E. 
Thurston, Ethnographic Notes in 
Southern India (Madras, 1906), p. X. 
So among the Kookies of Northern 
Cachar in India the young couple at 
marriage place each a foot on a large
stone in the middle of the village.
See Lieut R. Stewart, “  Notes on
Northern Cachar,” Journal o f the
Asiatic Society of Bengal, xxiv. (1855)
pp. 620 sq. In the old ruined dhurch

of Balquhidder in Perthshire there is 
an ancient gravestone on which people 
used to stand barefoot at marriages 
and baptisms. See The Folk-lore 
Journal, vi. (1888) p. 271.

4 Father Abinal, Astrologie Mai- . 
gache,” Missions Catholiques, xi. 
(1879) p. 482.

6 The First Nine Books o f the 
Danish History of Saxo Gmmmaticus, 
translated by O. Elton (London, 7894), 
p. id. The original runs thus: Lec
tori regem veteres affixis homo taxis 
insistere suffragiaque protnere consue- 
verant, subjectorum lapidum frm itate 
fdcti constantiam ominaturi {Historia 
Danica, Hb. i. p. 22, ed. P. E. Miiller).

• Aristotle, Constitution of Athens,
7 and 55 ; Plutarch, Solon, 25; Pollux, 
viii. 86.
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continent, with uplifted hands and bended knees, on the 
black stones ; and in this posture, before many witnesses, he 
solemnly swore that he would never recall those rights 
which he then granted : and this was instead o f his great 
seal. Hence it is that when one was certain of what he 
affirmed, he said positively, I have freedom to swear this 
matter upon the black stones.” 1 Again, in the island of 
Arran there was a green globular stone, about the size of 
a goosed egg, on which oaths were taken. It was also 
endowed with healing virtue, for it cured stitches in the 
sides of sick people if only it was laid on the affected part. 
They say that Macdonald, the Lord of the Isles, carried 
this stone about with him, and that victory was always on 
his side when he threw it among the enemy.2 3 Once more, 
in the island of Fladda there was a round blue stone, on 
which people swore decisive oaths, and it too healed stitches 
in the side like the green stone of Arran.8 When two 
Bogos of eastern Africa have a dispute, they will sometimes 
settle it at a certain stone, which one of them mounts. 
His adversary calls down the most dreadful curses on him 
if he forswears himself, and to every curse the man on the 
stone answers “ A m e n ! ” 4 In Laconia an unwrought 
stone was shewn which, according to the legend, relieved 
the matricide Orestes of his madness as soon as he had sat 
down on i t ; 5 and Zeus is said to have often cured himself 
of his love for Hera by sitting dovyn on a certain rock in 
the island of Leucadia.6 * In these cases it may have been 
thought that the wayward and flighty impulses of love and 
madness were counteracted by the steadying influence of a 
heavy stone.

But while a general magical efficacy may be supposed
1 Martin, “ Description of the 

Western Inlands of Scotland,” in 
Pinkerton's Voyages and Travels, iii.
6 5 7 -

* Martin, op. cit. p. 646.
3 Martin, op. cit. pp. *627 sq.
3 W. Munzinger, Sitten und Recht

dor Bogos (Winterthur, 1859), pp. 33
sq. For an Indian example of swear
ing on a slope see J. Eliot, ** Observa
tions on the Inhabitants of the Garrow

VOL. I

Hills,” Asiatick Researches, iii. 30 sq. 
(8vo ed.). On the custom see further 
my article, “ Folk-lore in the OM 
Testament,” in Anthropological Essays 
presented to E . B . Tylor (Oxford, 
19 0 7 ), PP- 1 3 *  sqq.

3 Pausanias, iii. 22. 1 ; compare id.
ii. 31. 4*

3 Ptolemaeus, Nova Historia, in 
Photius, Bibliotheca, p. 153, ed. L  
B ekker; id. in, Mythographi Graeci, 
ed. A. Westermann, p. 198.
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to reside in all stones by reason of their common properties 
of weight and solidity, special magical virtues are attributed 
to particular stones, or kinds of stone, in accordance with 
their individual or specific qualities of shape and colour. 
For example, a pot-hole in a rocky gorge of Central 
Australia contains many rounded boulders which, in the 
opinion of the Warramunga tribe, represent the kidneys, 
heart, tail, intestines, and so forth of an old euro, a species 
of kangaroo. Hence the natives jump into the pool, and 
after splashing the water all over their bodies rub one 
another with the stones, believing that this will enable them 
to catch euros.1 Again, not very far from Alice Springs, in 
Central Australia, there is a heap of stones supposed to be 
the vomit of two men of the eagle-hawk totem who had 
dined too copiously on eagle-hawk men, women, and 
children. The natives think that if any person caught 
sight of these stones he would be taken very sick on the 
spot; hence the heap fs covered with sticks, to which every 
passer-by adds one in order to prevent the evil magicfTrom 
coming out and turning his stomach.2 * The Indians of 
Peru employed certain stones for the increase of maize, 
others for the increase of potatoes, and others again for the 
increase of cattle. The stones used to make maize grow 
were fashioned in the likeness of cobs of maize, and the 
stones destined to multiply cattle had the shape of sheep.8

No people perhaps employ stones more freely for the 
purposes of homoeopathic magic than the natives of New 
Caledonia. They have stones of the most diverse shapes 
and cojours to serve the most diverse ends— stones for 
sunshine, rain, famine, war, madness, death, fishing, sailing* 
and so forth. Thus in order to make a plantation of taro 
thrive they bury in the field certain stones resembling taros, 
pitaying to their ancestors at the same time. A  stone 
ifearked with black lines like the leaves of the coco-nut 
palm helps to produce a good crop of coco-nuts. To 
make bread-fruit grow they use two stones of different sizes 
representing the unripe and the ripe fruit respectively.

1 Spencer and Gillen, Northern 8 P. J. de Arriaga, Exiirpacion de la
Tribes of Central Australia^ pp. 253 sg. idoiatria del P in t (Lima, 1621), p̂p»

8 Spencer and Gillen,**/. «*V. p. 472. 15, 16, 25



A s soon as the fruit begins to form, they bury the small 
stone at the foot of the tree; and later on, when the fruit 
approaches maturity, they replace the small stone by *¥he 
large one. The yam is the chief crop of the New 
Caledonians; hence the number of stones used to foster its 
growth is correspondingly great. Different families have 
different kinds of stones which, according to their diverse 
shapes and colours, are supposed to promote the cultivation 
of the various species o f yams. Before the stones are 
buried in the yam field they are deposited beside the 
ancestral skulls, wetted with water, and wiped with the 
leaves of certain trees. Sacrifices, too, of yams and fish 
are offered to the dead, with the words, “ Here are your 
offerings, in order that the crop of yams may be good.” 
Again, a stone carved in the shape of a canoe can make a 
voyage prosperous or the reverse according as it is placed 
before the ancestral skulls with the opening upwards or 
downwards, the ceremony being accompanied with prayers 
and offerings to the dead. Again, fish is a very important 
article of -diet with the New Caledonians, and every kind of 
fish has its sacred stone, which is enclosed in a large shell 
and kept in the graveyard. In performing the rite to secure 
a good catch, the wizard swathes the stone in ^bandages of 
various colours, spits some chewed leayes on it, and, setting 
it up before the skulls, says, “ Help us to be lucky at the 
fishing.” 1 In these and many similar practices of the New 
Caledonians the magical efficacy of the stones appears to be 
deemed insufficient of itself to accomplish the end in v iew ; 
it has to be reinforced by the spirits of the dead, whose 
help is sought by prayer and sacrifice. Moreover, the stones 
are regularly kept in the burial-grounds, as if to saturate 
them with the powerful influence of the ancestors; they 
are brought from the cemetery to be buried in the fields W  
at the foot o f trees for the sake of quickening the fruits of 
the earth, and they are'restored to the cemetery when they

1 Father Lam bert, in  Missions Catho- m oot, “  U sages, moeur* et coutum e* 
liques, am. (18 8 6) pp. 2 73 , 28 7, xxv. des N ^ o -C a lflo n ien s,”  Revue cTEthno- 
(18 93) pp. 10 4 -10 6 , J I 6 - I I 8  ; id , graphicf vii. (1S8 9) pp. 114  sq. (whose 
Matters et Superstitions des Nte-Cali- account o f  th e stones is borrowed ftout 
doniern (N oum ea, 1900), pp. 2 1 7 , Father L a m b & t). *
218, 222, 292-304. Compare Glau-
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have discharged this duty. Thus in New Caledonia magic 
is blent with the worship of the dead.

In other parts of Melanesia a like belief prevails that 
certain sacred stones are endowed with miraculous powers 
which correspond in their nature to the shape of the stone. 
Thus a piece of water-worn coral on the beach often bears 
a surprising likeness to a bread-fruit. Hence in the Banks 
Islands a man who finds such a coral will lay it at the 
root of one of his bread-fruit trees in the expectation 
that it will make the tree bear well. If the lesult answers 
his expectation, he will then, for a proper remuneration, 
take stones of less-marked character from other men and 
let them lie near his, in order to imbue them with the 
magic virtue which resides in it. Similarly, a stone with 
little discs upon it is good to bring in money; and if a man 
found a large stone with a number of small ones under it, 
like a sow among her litter, he was sure that to offer money 
upon it would bring him pigs. In these and similar cases 
the Melanesians ascribe the marvellous power, not to the 
stone itself, but to its indwelling spirit; and sometimes, as 
we have just seen, a man endeavours to propitiate the spirit 
by laying down offerings on the stone.1 But the conception 
of spirits that must be propitiated lies outside the sphere of 
magic, and within that of religion. Where such a concep
tion is found, as here, in conjunction with purely magical 
ideas and practices, the latter may generally be assumed to 
be the original stock on which the religious conception has 
been at some later time engrafted. For there are strong 
grounds for thinking that, in the evolution of thought, magic 
has preceded religion. But to this point we shall return 
presently.

The ancients set great store on the magical qualities of 
precious stones; indeed it has been maintained, with great 
show of reason, that such stones were used as amulets long 
before they were worn as mere ornaments.2 Thus the 
Greeks gave the name of tree-agate to a stone which 
exhibits tree-like markings, and they thought that if two

1 R. H. Codrington, The Me I an- sg .; id.t “ The Origin of Jewellery,” 
esians (Oxford, 1891), pp. 181-185. Report of the British Association for

8 W. Ridgeway, The Early Age 1903 (meeting at Southport), pp, 815 
of Greece (Cambridge, 1901), i. 330 sg.
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of these gems were tied to the horns or neck of oxen at the 
plough, the crop would be sure to be plentiful.1 Again, 
they recognised a milk-stone which produced an abundant 
supply of milk in women if only they drank it dissolved 
in honey-mead.2 * Milk-stones are used for the same 
purpose by Greek women in Crete and Melos at the 
present d ay;8 in Albania nursing mothers wear the 
stones in order to ensure an abundant flow of milk.4 * 
In Lechrain down to modern times German women 
have attempted to increase their milk by stroking their 
breasts with a kind of alum which they call a milk-stone.6 
Again, the Greeks believed in a stone which cured snake
bites, and hence was named the snake-stone; to test its 
efficacy you had only to grind the stone to powder and 
sprinkle the powder on the wound.6 The wine-coloured 
amethyst received its name, which means “ not drunken,” 
because it was supposed to keep the wearer of it sober;7 and 
two brothers who desired to live at unity were advised to 
carry magnets about with them, which, by drawing the 
twain together, would clearly prevent them from falling out.8 
In Albania people think that if the blood-stone is laid on a 
wound it will stop the flow of blood.0

Amongst the things which homoeopathic magic seeks Homoeo- 

to turn to account are the great powers of nature, such as of 
the waxing and the waning moon, the rising and the setting the sun, 

sun, the stars, and the sea. Elsewhere I have illustrated the 
the homoeopathic virtues ascribed to the waxing and theand 1130 
waning moon : 10 here I will give an Arab charm of the

1 Orphica: Litkica, 230 sqq., ed. 
G. Hermann. Pliny mentions {Nat. 
Hist. xxxvii. 192) a white tree-stone 
(4*dendritis alba” ) which, if buried 
under a tree that was being felled, 
would prevent the woodman’s axe from 
being blunted.

2 Orphica : Litkica, 189 sqg. ; com
pare PUny, Nat. Hist, xxxvii. 162.

* W. Ridgeway, The Early Age of 
Greece, i. 330.

4 J. G. von Hahn, Albanesische
Studien, i. 158.

4 K. Freiherr von Leoprechting, A  us
dent Lechrain (Munich, 1855), P* 92*

4 Orphica; Litkica, 335 sqq. This

was perhaps the “  dragon-stone” which 
was supposed to confer extraordinary 
sharpness of vision on its owner. See 
Ptolemaeus Hephaestionis, Nov. Hist. 
v. p. 150, in Photius, Bibliotheca, ed.
I. Bekker, p. 192 of A. Westermann’s 
Mythographi Graect.

7 Piiny, Nat. Hist, xxxvii. 124.
8 Orphica: Litkica, 320 sq.
9 J. G. von Hahn, Albanesische 

Studien, L 158. On the magic of 
precious stones see also E. Douttd, 
Magie et religion dans I'Afrique du 
Hard, pp, 82 sqq.

10 Adonis, Attis, Osiris, Second Edi
tion, pp. 36I sqq., 369 sqq.
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setting sun. When a husband is far away and his wife 
would bring him home to her, she procures pepper and 
coriander seed from a shop that faces the east, and throws, 
them on a lighted brasjpr at sunset. Then turning to the 
east she waves a napkin with which she has wiped herself, 
and says: “ Let the setting sun return having found such 
and such an one, son of such and such a woman, in grief 
and pain. May the grief that my absence causes him make 
him weep, may the grief that my absence causes him make 
him lament, may the grief that my absence causes him make 
him break the obstacles that part us and bring him back 
to me.” If the charm is unsuccessful, she repeats it one day 
at sunrise, burning the same perfumes. Clearly she imagines 
that as the sun goes away in the west and comes back in the 
east, it should at its return bring the absent one home.1 
The ancient books of the Hindoos lay down a rule that 
after sunset on his marriage night a man should sit silent 
with his wife till the stars begin* to twinkle in the sky. 
When the pole-star appears, he should point it out to her, 
and, addressing the star, say, “ Firm art thou; I see thee, 
the firm one. Firm be thou with me, O thriving one!" 
Then, turning to his wife, he should say, “ To me Brihaspati 
has given thee; obtaining offspring through me, thy husband, 
live with me a hundred autumns.” 2 The intention of the 
ceremony is plainly to guard against the fickleness of 
fortune and the.instability of earthly bliss by the steadfast 
influence of the constant star. It is the wish expressed in 
Keats’s last sonnet:—

Bright star l  would I  were steadfast as thou art—
Not in lone splendour hung aloft the night.

Dwellers by the sea cannot fail to be impressed by the 
sight of its ceaseless ebb and flow, and are apt, on the prin-

1 E. Douttl, Magic et religion dans Brahman with its children and with
tAfrique du Word, pp. 131 sq. its grandchildren, with such % man

2 The Grihya-SMras, translated fay children and grandchildren will1 firmly
H. Oldenberg, part i  pp. 43, 285 sq.> dwell, servants and pupils, garments 
part ii. pp. 47 sq.t 193 sqq* (Sacred and woollen blankets, bronze android, 
Books of the East, voU. xxix. and xxx.). wives and kings, food, safety, lo w  life,
In the last passage the address to the glory, renown, splendour, strength, 
star is fuller and more explicit. A  part holy lustre, and the enjoyment of food,
of it runs thus:— ** He who knows thee May all these things firmly and immov*
(the polar star) as the firm, immovable ably dwell with me ! **
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ciples of that rude philosophy of sympathy and resemblance Homooo. 
which here engages our attention, to trace a subtle relation, ^ 
a secret harmony, between its tides and the life of man, of && 
animals, and of plants. In the ^pwing tide they see not 
merely a symbol, but a cause of exuberance, of prosperity, 
and of life, while in the ebbing tide they discern a real 
agent as well as a melancholy emblem of failure, of weak
ness, and of death. The Breton peasant fancies that clover 
sown when the tide is coming in will grow well, but that 
if the plant be sown at low water or when the tide is 
going out, it will never reach maturity, and that thQ cows 
which feed on* it will burst.1 His wife believes that the best 
butter is made when the tide has just turned and is beginning 
to flow, that milk which foams in the churn will go on 
foaming till the hour of .high water is past, and that water 
drawn from the well or milk extracted from the cow while 
the tide is rising will boil up in the pot or saucepan and 
overflow into the fire.2 The Galelareese say that if you 
wish to make oil, you should do it when the tide is high, 
for then you will get plenty of oil.8 According to some 
of the ancients, the skins of seals, even after they had 
been parted from their bodies, remained in secret sympathy 
with the "Sea, and were observed to ruffle when the tide 
was on the ebb.4 Another ancient belief, attributed to 
Aristotle, was that no creature can die except at ebb tide. ^
The belief, if we can trust Pliny, was confirmed by experi
ence, so far as regards human beings, on the coast of France.6 
Philostratus also assures us that at Cadiz dying people never 
yielded up the ghost while the water was high.6 A like 
fancy still, lingers in some parts of Europe. On the 
Cantabrian coast of Spain they think that persons who die 
of chronic or acute disease expire at the moment when 
the tide begins to recede.7 In Portugal, all along the 
coast of Wales, and on some parts of the coast of Brittany,

1 P. S^billot, Ugendes, croyctnces et 
superstitions de la mar (Paris, x886), i.

* P. S^biHot, op. ciL i  135.
1 M. J. van Ba&rda, u Fabelen, Ver- 

halen «t Overleveringen dcr Galelaree* 
sell,”  Rijdragen tatfb Tool- Land- m

j,. ' r

Volkenkunde van NederlandscH-Indi?> 
xlv. (189$) p. 499.

4 Pliny, Nat. Hist. ix. 42*
* Ibid, i t  220.
• Philostratus, Fit. Apollon, v. a.
T P. S^Wllot, UgcndeS) creyames ft

> A *
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a' belief is said to prevail that people are born when the 
tide comes in, and die when it goes out.1 Dickens attests 
the existence of the same superstition in England. “ People 
can’t die, along the cjgist,” said Mr. Peggotty, “ except 
when the tide’s pretty nigh out They can’t be born, 
unless it’s pretty nigh in— not properly born till flood.” 2 
The belief that most deaths happen at ebb tide is said to 
be held along the east coast of England from Northumber
land to Kent.8 Shakespeare must have been familiar with 
it, for he makes Falstaff die “ even just between twelve and 
one, e’en at the turning o’ the tide.” 4 We meet the belief 
again on the Pacific coast of North America among the 
Haidas of the Queen Charlotte Islands. Whenever a good 
Haida is about to die he sees a canoe manned by some of 
his dead friends, who come with the tide to bid him welcome 
to the spirit land. " Come with us now,” they say, “ for the 
tide is about to ebb and we must depart.” 5 At the other 
extremity of America the same fancy has been noted among 
the Indians of Southern Chili. A Chilote Indian in the 
last stage of consumption, after preparing to die like a 
good Catholic, was heard to ask how the tide was running. 
When his sister told him that it was still coming in, he 
smiled and said that he had yet a little while to live. It 
was his firm conviction that with the ebbing tide his soul 
would pass to the ocean of eternity.6 At Port Stephens, 
in New South Wales, the natives always buried their dead 
at flood tide, never at ebb, lest the retiring water should 
bear the soul of the departed to some distant country.7

To ensure a long life the Chinese have recourse to certain 
complicated charms, which concentrate in themselves the 
magical essence emanating, on homoeopathic ‘principles, 
from times and seasons, from persons and from things. 
The vehicles employed to transmit these happy influences

1 P. S^billot, op. cit. i. 129-132 5 6 Rev. C. Harrison, “ Rjfligion and
M. E. James in Folklore, ix. (1898) Family among the Haidas,” Journal 
p. 189. o f the Anthropological Institute, xxi.

a Dickens, David Copperfield,\ chap. (1892) pp. 1 *j sq. 
xxx. 6 C. Martin, “ Uber die Eingebo-

3 W. Henderson, Folklore o f the renen von Chiloe,” Zcitschrift fiir  Eth- 
Northern Counties of England (Lon- nologic, ix. (1877) P- 17 9 *
don, 1879), P- 58. „ 7 A. W. Howitt, Native Trikes of

4 Homy V. Act ii. Scene 3. South-East Australia, p. 465,
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are no other than grave-clothes. These are provided 
by many Chinese In their lifetime, and most people have 
them cut out and sewn by an unmarried girl or a very young 
woman, wisely calculating that, sin£e such a person is likely 
to live a great many years to come, a part of her capacity to 
live long must surely pass into the clothes, and thus stave off 
for many years the time when they shall be put to their 
proper use. Further, the garments are made by preference 
in a year which has an intercalary month ; for to the Chinese 
mind it seems plain that grave-clothes made in a year which 
is unusually long will possess the capacity of prolonging life 
in an unusually high degree. Amongst the clothes there is 
one robe in particular on which special pains have been 
lavished to imbue it with this priceless quality. It is a 
long silken gown of the deepest blue colour, with the word 
“ longevity ” embroidered all over it in thread of gold. To 
present an aged parent with one of these costly and splendid 
mantles, known as “ longevity garments,” is esteemed by the 
Chinese an act of filial piety and a delicate mark of attention. 
As the garment purports to prolong the life of its owner, he 
often wears it, especially on festive occasions, in order to 
allow the influence of longevity, created by the many golden 
letters with which it is bespangled, to work their full effect 
upon his person. On his birthday, above all, he hardly ever 
fails to don it, for in China common sense bids a man lay in 
a large stock of vital energy on his birthday, to be expended 
in the form of health and vigour during the rest of the year. 
Attired in the gorgeous pall, and absorbing its blessed influ
ence at every pore, the happy owner receives complacently 
the congratulations of friends and relations, who warmly 
express their admiration of these magnificent cerements, and 
of the filial piety which prompted the children to bestow so 
beautiful and useful a present on the author of their being.1

Ancj|her application of the maxim that like produces

1 J. J. M. de Groot, The Religious 
System o f China, i. 60-63. Among 
the bairpins provided for a woman’s 
burial is almost always one which is 
adorned with small silver figures of a 
stag, a  tortoise, a peach, and a crane. 
These being emblems of longevity, it is

supposed that the pin which is decorated 
with them will absorb some o f their 
life-giving power and communicate it 
to the womafgt in whose hair it is ulti
mately to be fastened. See De Groot, 
op. cit. i. 5 7.
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like is seen in the Chinese belief that the fortunes of a town 
are deeply affected by its shape, and that they must vary 
according to the character of the thing which that shape 
most nearly resembles. Thus it is related that long ago 
the town of Tsyen-cheu-fu, the outlines of which are like 
those of a carp, frequently fell a prey to the depredations of 
the neighbouring city of Yung-chun, which is shaped like a 
fishing-net, until the inhabitants of the former town con
ceived the plan of erecting two tall pagodas in their midst. 
These pagodas, which still tower above the city of Tsuen- 
cheu-fu, have ever since exercised the happiest influence 
over its destiny by intercepting the imaginary net before it 
could descend and entangle in its meshes the imaginary 
carp.1 Some thirty years ago the wise men of Shanghai 
were much exercised to discover the cause of a local 
rebellion. On careful enquiry they ascertained that the 
rebellion was due to the shape of a large new temple which 
had most unfortunately been built in the shape of a tortoise, 
an animal of the very worst character. The difficulty was 
serious, the danger was pressing; for to pull down the 
temple would have been impious, and to let it stand as it 
was would be to court a succession of similar or worse 
disasters. However, the genius of the local professors of 
geomancy, rising to the occasion, triumphantly surmounted 
the difficulty and obviated the danger. By filling up two 
wells, which represented the eyes of the tortoise, they at 
once blinded that disreputable animal and rendered him 
incapable of doing further mischief.2

Sometimes homoeopathic or imitative magic is called in. 
to annul an evil omen by accomplishing it in mimicry. The 
effect is to circumvent destiny by substituting a mock calamity 
for a real one. At Kampgt, a small seaport of Cambodia, a 
French official saw one morning a troop of armed guards 
escorting a man who was loaded with chains. They passed 
his house and went away towards the country, preceded by 
a man who drew lugubrious sounds from a gong, and 
followed by a score of idlers. The official thought it must 
be an execution and was surprised to have heard nothing

1 J. J. M. de Groot, op. cit, iu. 977.
* J. J. M. de Groot, ip . cit. Hi. 1043 sq.



about it. Afterwards he received from his interpreter the 
following lucid explanation* of the affair. “ In our country 
it sometimes happens that a man walking in the fields has 
nothing but the upper part of his body visible to people at 
a distance. Such an appearance is a sign that he will 
certainly die soon, and that is what happened last evening 
to the man you saw. Going homewards across the plain 
he carried over his shoulder a bundle of palms with long 
slender stems Ending in fan-like tufts of leaves. His family, 
returning from their work, followed him at a distance, 

- and soon they saw his head, shoulders, and arms moving 
along the road and carrying the branches, while his body 
and legs were invisible. Struck with consternation at the 
sight, his mother * and wife repaired in all haste to the 
magistrate and implored him to proceed against the man 
after the fashion customary in such cases. The magistrate 
replied that the custom was ridiculous, and that he would 
be still more ridiculous if he complied with it. However, 
the two women insisted on it so vehemently, saying it was 
the only way to avert the omen, that he decided to do as 
they wished, and gave them his word that he would have 
the man arrested next morning at sunrise. So this morning 
the guards came to seize the poor man, telling him that he 
was accused of rebellion against the king, and without 
listening to his protestations of innocence they dragged him 
off to court. His family pretended to be surprised and 
followed him weeping. The judges had him clapped into 
irons and ordered him to instant execution. His own 
entreaties and the prayers of his family being all in vain, 
he begged that the priests of the pagoda might come and 
bear witness to his innocence and join their supplications to 
those of his friends. The$r came in haste, but receiving a 
hint how the wind lay they advised the condemned man to 
submit to his fate and departed to pray for his soul at the 
temple. Then the man was led away to a rice-field, in the 
middle o f which a banana-tree, stripped of its leaves, had 
been set up as a stake. T o this he was tied, and while his 
friends took their last leave of him, the sword of the exe
cutioner flashed through the air and at, a single stroke swept 
off the top of the banana-tree above the head o f the

hi HOMOEOPATHIC OR IMITATIVE MAGIC 171
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pretended victim. The man had given himself up for dead. 
His friends, while they knocked off his irons, explained to 
him the meaning of it all and led him away to thank the 
magistrates and priests for what they had done to save him 
from the threatened catastrophe.” The writer who reports 
the case adds that if the magistrates had not good-naturedly 
lent themselves to the pious fraud, the man's family would 
have contrived in some other way to impress him with the 
terror of death in order to save his life.l

Again, two missionaries were journeying not long ago 
through Central Celebes, accompanied by some Toradjas. 
Unfortunately the note of a certain bird called teka-teka was 
heard to the left. This boded ill, and the natives insisted 
that they must either turn back or pass the night on the 
spot. When the missionaries refused to do either, an 
expedient was hit upon which allowed them to continue 
the journey in safety. A miniature hut was made out of a 
leafy branch, and in it were deposited a leaf moistened with 
spittle and a hair from the head of one of the party. Then 
one of the Toradjas said, “ We shall pass the night here,” 
and addressing the hair he spoke thus: “ If any misfortune 
should happen through the cry of that bird, may it fall on 
you.” In this way the evil omen was diverted from the 
real men and directed against their substitute the hair, and 
perhaps also the spittle, in the tiny hut.2 When a Cherokee 
has dreamed of being stung by a snake, he is treated just 
in the same way as if he had really been stuug; otherwise 
the place would swell and ulcerate in the usual manner, 
though perhaps years might pass before it did so. It is the 
ghost of a snake that has bitten him in sleep.8 One night 
a Huron Indian dreamed that he had been taken and burned 
alive by his hereditary foes the Iroquois. Next morning a 
council was held on the affair, and the following measures

1 Mission Pavie, Indo-Chine, i 8yg- Mededeelingen van wege het Ncder~ 
*895f Geographic et voyages, i. (Paris, landsche Zettdelinggenootschap, xlii. 
igoi) pp. 35-37. The kind of optical (1898) p. 524,
illusion which this mock execution was 8 J. Mooney, “  Sacred Formulas of 
intended to expiate is probably caused the Cherokees,” Seventh Annual Report 
by a mist or exhalation rising from of'the Bureau of Ethnology (Washing- 
damp ground. ton, 1891), p. 352; id. in Nineteenth

8 N. Adrian! en A. C. Krutjt, “ Van Annual Report, etc, part i. (Washing- 
Posso near Farigi, Sigi en Lindoe,” ton, 1900) p» 295.
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were adopted to save the man's life. Twelve or thirteen 
fires were kindled in the large hut where they usually burned 
their prisoners to death. Every man seized a flaming brand 
and applied it to- the naked body of the dreamer, who 
shrieked with pain. Thrice he ran round the hut, escaping 
from one fire only to fall into another. As each man thrust 
his blazing torch at the sufferer he said, “ Courage, my 
brother, it is thus that we have pity on you.” At last he 
was allowed to escape. Passing out of the hut he caught 
up a dog which was held ready for the purpose, and throw
ing it over his shoulder carried it through the wigwams as 
a sacred offering to the war-god, praying him to accept the 
animal instead of himself. Afterwards the dog was killed, * 
roasted, and eaten, exactly as the Indians were wont to 
roast and eat their captives.1

In Madagascar this mode of cheating the fates is reduced Homoco- 

to a regular system. Here every man's fortune is deter- to 
mined by the day or hour of his birth, and if that happens avert mis- 
to be an unlucky one his fate is sealed, unless the mischief Mada*  ̂
can be extracted, as the phrase goes, by means of a sub- gascar. 
stitute. The ways of extracting' the mischief are various.
For example, if a man is born on the first day of the second 
month (February), his house will be burnt down when he 
comes of age. To take time by the forelock and avoid this 
catastrophe, the friends of the infant will set up a shed in a 
field or in the cattle-fold and burn it. If the ceremony is to 
be really effective, the child and his mother should be placed 
in the shed and only plucked, like brands, from the burning 
hut before it is too late. Again, dripping November is the 
month of tears, and he who is born in it is born to sorrow.
But in order to disperse the clouds that thus gather over 
his future, he has nothing to do but to take the lid off a 
boiling pot and wave it about. The drops that fall from it 
will accomplish his destiny and so prevent the tears from 
trickling from his eyes. Again, if fate has decreed that a 
young girl, still unwed, should see her children, still unborn, 
descend before her with sorrow to the grave, she can avert 
the calamity as follows. She kills a grasshopper, wraps it * 
in a rag to represent a shroud, and mourns over it like

1 Relations des J 4suites> 1642, pp. 86 sq. (Canadian reprint).
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Rachel weeping for her children and refusing to be com
forted. Moreover, she takes a .dozen or more other grass
hoppers, and having removed some of their superfluous legs 
and wings she lays them about their dead and shrouded 
fellow. The buzz of the tortured insects and the agitated 
motions of their mutilated limbs represent the shrieks and 
contortions of the mourners at a funeral. After burying 
the deceased grasshopper she leaves the rest to continue 
their mourning till death releases them from their pain ; and 
having bound up her dishevelled hair she retires from the 
grave with the step and carriage of a person plunged in 
grief. Thenceforth she looks cheerfully forward to seeing 
her children survive her; for it cannot be that she should 
.mourn and bury them twice over. Once more, if fortune 
has frowned on a man at his birth and penury has marked 
him for her own, he can easily eraze the mark in question 
by purchasing a couple of cheap pearls, price three halfpence, 
and burying them. For who but the rich of this world can 
thus afford to fling pearls away ?1

§ 3. Contagious Magic

Contagious Thus far we have been considering chiefly that branch 
woridng by °f sympathetic magic which may be called homoeopathic 

.contact, or imitative. Its leading principle, as we have seen, is 
semblance. that like produces like, or, in other words, that an effect

* resembles its cause. The other great branch of sympa
thetic magic, which I have called Contagious Magic, pro
ceeds upon the notion that things which have once been 
conjoined must remain ever afterwards, even when quite 
dissevered from each other, in such a sympathetic relation

' that whatever is done to the one must similarly affect the
other.2 Thus the logical basis of Contagious Magic, like

• that of Homoeopathic Magic, is a mistaken association of 
ideaS^its physical basis, if we may speak of such a thing,

1 W. Ellis, History of Madagascar, 1 The principles of contagion* 
i. 4<4 sag, ; Father Abinal, “ Astrologie magic are lucidly stated and copiously 
Malg^che,” Missions Catkoliques, xi. illustrated by Mr. E. S. Hartland in
(1S79) 33-434, 481-483. Com- the second volume of his Lqpnd of
pare y  B,‘ Piolet, Madagascar et les Perseus (London, 1895).
Havas (Paris,' 1895), pp. 7*
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like the physical basis of Homoeopathic Magic, is a material 
medium of some sort which, like the ether of modern physics,* 
is assumed to unite distant objects and to convey impres
sions from one to the other. The most familiar example Magical 
of Contagious Magic is the magical sympathy which 
supposed to exist between a man and any severed portion man and 
of his person, as his hair or nails; so that whoever gets 
possession of human hair or nails may work his will, at any his person, 
distance, upon the person from whom they were cut This JShiSor 
superstition is world-wide ; instances of it in regard to hair nail*, 
and nails will be noticed later on in this work.1 While Beneficial 
like other superstitions it has had its absurd and mischievous * ^ uof 
consequences, it has nevertheless indirectly done much good stitioh in 
by furnishing savages with strong, though irrational, motives ^mova! of 
for observing rules of cleanliness which they might never refuse, 
have adopted on rational grounds. How the superstition 
has produced this salutary effect will appear from a single 
instance, which I will give in the words of an experienced 
observer. Amongst the natives of the Gazelle Peninsula in 
New Britain “ it is as a rule necessary for the efficiency of a 
charm that it should contaih a part of the person who is to 
be enchanted (for example, his hair), or a piece of his 
clothing, or something that stands in some relation. to him, 
such as his excrements, the refuse of his food, his spittle, his 
footprints, etc. All such ôbjects can be employed as panait, 
that is, as a medium for a papait or charm, consisting of an 
incantation or murmuring of a certain formula, together with 
the blowing into the air of some burnt lime which is held in 
the hand. It need hardly, therefore, be said that the native 
removes all such objects as well as he can. Thus the cleanli
ness which is usual in the houses and consists in sweeping 
the floor carefully every day, is by no means based on a 
desire for cleanliness and neatness in themselves, but purely 
on the effort to put out of the way anything that might 
serve an ill-wisher as a charm.” 2 I wilf now illustrate the 
principles of Contagious Magic by examples, beginning 
<frith its application to various parts of th# human body.

1 Meantime I may refer the reader 2 R. Parkjgwon, D r e i s s t g i n
to The Golden Bough, Second Edition, der Sildsee (Stuttgart, l$07)T pp. Il8  
i  367 sqq. sq. #
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Contagious Among the Australian tribes it was a common practice 
to knock out one or more of a boy's front teeth at those

Australia, ceremonies of initiation to which every male member had to 
submit before he could enjoy the rights and privileges of a 
full-grown man.1 The reason of the practice is obscure; a 
conjecture on this subject has been hazarded above.2 All 
that concerns us here is the evidence of a belief that a 
sympathetic relation continued to exist between the lad and 
his teeth after the latter had been extracted from his gums. 
Thus among some of the tribes about the river Darling, in 
New South Wales, the extracted tooth was placed under the 
bark of a tree near a river or water-hole ; if the bark grew*over 
the tooth, or if the tooth fell into the water, all was well; but 
if it were exposed and the ants ran over it, the natives believed 
that the boy would suffer from a disease of the mouth.3 
Among the Murring and other tribes of New South Wales 
the extracted tooth was at first taken care of by an old 
man, and then passed from one headman to another, 
until it had gone all round the community, when it came 
back to the lad’s father, and finally to the lad himself. 
But however it was thus conveyed from hand to hand, it 
might on no account be placed in a bag containing magical 
substances, for to do so would, they believed, put the owner 
of the tooth in great danger.4 The late Dr. Howitt once 
acted as custodian of the teeth which had been extracted 
from some novices at a ceremony of initiation, and the old 
man earnestly besought him not to carry them in a bag in 
which they knew that he had some quartz crystals. They 
declared that if he did so the magic of the crystals would 
pass into the teeth, and so injure the boys. Nearly a year 
after Dr. Howitt’s return from the ceremony he was visited 
by one of the principal men of the Murring tribe, who had 
travelled some two hundred and fifty miles from his home to 
fetch back the teeth. This man explained that he had been

C H A fe

1 As to the diffusion of this custom 
in Australia see above, p. 97.

* See pp. 97 tqq-
8 F. Bonney, “  On some Customs of

the Aborigines of the River Darling, 
New South Wales,” Journal of the

Anthropological Institute, xiii. (1884) 
p. 128. For the practice of som$ 
Victorian tribes see above, p. 98.

4 A. W. Howitt, in Journal of the 
Anthropological Institute, xiii. (1884) 
pp. 456 sq. ; id., Native Tribes oj 
South-East Australia, p. 561.
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sent for them -because one of the boys had fallen into ill 
health, and it was believed that the teeth had received some 

* injury which had affected him. He Vas assured that the 
teeth had been kept in a box apart from any substances, 
like quartz crystals, which could influence them ; and he 
returned home bearing the teeth with him carefully wrapt 
up and concealed.1 In the Dieri tribe of South Australia 
the teeth knocked out at initiation were bound up in emu 
feathers, and kept by the boy’s father or his next-of-kin 
until the mouth had healed, and even for long afterwards.
Then the father, accompanied by a few old men, performed 
a ceremony for the purpose of taking all the supposed life 
out of the teeth. He*made a low rumbling noise without 
uttering any words, blew two or three times with his mouth,

,and jerked the teeth through his hand to some little distance.
After that he buried them about eighteen inches under ground.
The jerking movement was meant to shew that he thereby 
took all the life out of the teeth. Had he failed to do so, 
the boy would, in the opinion of the natives, have been 
liable to an ulcerated and wry mouth, impediment in speech, 
and ultimately a distorted face.2 This ceremony is interest
ing as a rare instance of an attempt to break the sympathetic 
link between a man and a severed part of himself by render
ing the part insensitive.

The Basutos are careful to conceal their extracted teeth, Contagious 
lest these should fall into the hands of certain mythical 
beings called baloi, who haunt graves, and could harm the Africa, 
owner of the tooth by working magic on it.3 In Sussex Am«dca. 
some forty years ago a maid-servant remonstrated strongly etu 
against the throwing away of children’s cast teeth, 
affirming that should they be found and gnawed by any 
animal, the child!s new tooth would be, for all the world, like 
the teeth of the animal that had bitten the old one. In 
proof of this she named old Master Simmons, who had a

1 A, W. Howitt, in Journal o f the 
Anthropological Institute, xvi. (1887) 
p. 55, xx. (1891) p. 81 ; id., Native 
Tribes o f Southeast Australia, pp. 
561 sq.

* A. W. Howitt, in Journal o f the 
VOUJ

Anthropological Institute, xx. (1891) 
pp. 80 sq. ; iA , Native Tribes of South* 
East Australia, pp. 655 sq.

9 Father Bprte, “  Les Reminiscences 
d’un missiottnaire du Basutoland,” 
Missions Catholipiss, <1896)
p.312.
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very large pig's tooth in his upper jaw, a personal defect that 
he always averred was caused by his mother, who threw away 
one of his cast teeth t>y accident into the hog’s trough.1 A 
similar belief has led to practices intended, on the principles 
of homoeopathic magic, to replace old teeth by new and better 
ones. Thus in many parts of the world it is customary to 
put extracted teeth in some place where they will be found 
by a mouse or a rat, in the hope that, through the sympathy 
which continues to subsist between them and their former
owner, his other teeth may acquire the same firmness and 
excellence as the teeth of these rodents. Thus in Germany 
it is said to be an almost universal maxim among the people 
that when you have had a .tooth taken out you should insert 
it in. a mouse’s hole. To do so with a child’s milk-tooth
which has fallen out will prevent the child from having 
toothache. Or you should go behind the stove and throw 
your tooth backwards over your head, saying, “ Mouse, give 
me your iron tooth ; I will give you my bone tooth.” After 
that your other teeth will remain good. German children 
say, “ Mouse, mouse, come out and bring me out a new 
tooth ” ; or “ Mouse, I give you a little bone ; give me a 
little stone ” ; or “ Mouse, there is an old tooth for you ; make 
me a new one.” In Bavaria they say that if this ceremony 
be observed the child’s second teeth will be as white as the 
teeth of mice.2 Amongst the South Slavonians, too, the child 
is taught to throw his tooth into a dark corner and say,> 
“ Mouse, mouse, there is a bone tooth ; give me an iron tooth 
instead.” 8 Jewish children in South Russia throw their 
cast teeth on the roof with the same request to the mouse 
to give them an iron tooth for a tooth of bone.4 Far away

1 Charlotte Latham, “ West Sussex 
Superstitions lingering in 1868,” Folk- 
lore Record̂  i. (1878) p. 44.

* A. Wuttke, Der deutsche Volks- 
aberglaube,2 p. 330, § 526 ; F. Panzer, 
Beitrag sur deutschen Mythologies ii. 
307 5 E. Krause, in Zeitschrift fu r  
Ethmlogut xv. (1883) p. 79; J. Von- 
bun, Volkssagm aus Vorarlberg\ p, 67 ; 
J. W. Wolf, Beitrdge zur deutschen 
Mythologies i. p. 208, §§ 37, 39; G. 
Lambert, Volismedizin unci medizi- 
nischer Abcrglaube in BayAmt p. X28 ; 
H. Prahn, “ Glaube und Brauch in der

Mark Brandenburg,” Zeitschrift des 
Vereins fu r Volkskundcs i. (1891) p. 
193; HI Raff, “  Aberglaube in Bayern,” 
ibid\ viii. (1898) p. 400; R. Andree, 
Rraunsfhweiger Volkskunde (Bruns
wick, 1896), p. 213. Compare J. V. 
Grohmann, Aberglauben und Gebrduche 
aus Bohmen und M&hren% p. 169,
§ 1197-

8 F. S. Krauss, Sitte und Branch der 
Sudslaven, p. 546.

4 S. Weissenberg, “  Kinderfreud 
und -leid bei den stidrussischen Juden,” 
ClobuS) lxxxiii. (1903) p. 317.
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from Europe, at Raratonga, in the Pacific, when a child’s tooth 
was extracted, the-following prayer used to be recited:—

"  B ig  rat / little  rat /
H ere is  thy old  tooth.
Pray g iv e me a new one.*

p
Then the tooth was thrown on the thatch of the house, because 
rats make their nests in the decayed thatch. The reason 
assigned for invoking the rats on these occasions was that 
rats’ teeth were the strongest known to the natives.1 In the 
Seranglao and Gorong archipelagoes, between New Guinea 
and Celebes, when a child loses his first tooth, he must throw 
it on the roof, saying, “ Mouse, I give you tny tooth ; give me 
yours instead.” 2 * In Amboyna the custom is the same, and 
the form of words is, “ Take this tooth, thrown on the roof, 
as the mouse’s share, and give me a better one instead.” 8 
In the Kei Islands, to the south-west of New Guinea, when 
a child begins to get his second teeth, he is lifted up to the 
top of the roof in order that he may there deposit, as an 
offering to the rats, the tooth which has fallen out. A t the 
same time some one cries aloud, “ O rats, here you have his 
tooth ; give him a golden one instead.” 4 * Among the Ilocans 
of Luzon, in the Philippines, when children’s teeth are loose, 
they are pulled out with a string and put in a place where 
rats will be likely to find and drag them away.6 * In ancient 
Mexico, when a child was getting' a new tooth, the father or 
mother used to put the old one in a mouse’s hole, believing 
that if  this precaution were not taken the new tooth would 
not issue from the gums.6 A  different and more barbarous

1 W. Wyatt Gill, Jottings from  the
Pacific, pp. 222 sg. On the use of 
roof-thatch in superstitious ceremonies 
see W. Cal and, Altindisches Zaubcr*
ritual, pp. 82 n.* 182 sg. In the 
present case the virtue of the thatch
dearly depends on its harbouring rats.
Some Dravidian tribes forbid a men- 
struous woman to touch the house-
thatch (W. Crooke, Popular Religion 
and Folklore o f Northern India, West
minster, 1896, i  269).

* J. G. F. Riedel, De sluik* m kroes- 
harigt meson tmschm Selebes on Papua,

p. 176.
8 Riedel, op. At. p. 75.
4 C. M. Pleyte, ** Ethnographische 

Beschrijving der Kei-Eilanden,”  Ttfd- 
sehrift van hot Nedorlandseh Aardrtfks- 
kundig GenOotsckap, Tweede Sene, x. 
(1893) p. 822.

* F. Blumentritt, “  Sitten und 
Britacbe der jlocanen,* Globus, xlviii. 
No. 12, p. 200.

9 B. de Sahagun, Histoire gtfh/rafc 
des choses do ip Noumlio Espagne, pp. 
316 sg.
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application of the same principle is the Swabian superstition 
that when a child is teething you should bite off the head of 
a living mouse, and hang the head round the child's neck by 
a string, taking care, however, to make no knot in the string; 
then the child will teethe easily.1 In Bohemia the treatment 
prescribed is similar, though there they recommend you to 
use a red thread and to string three heads of mice on it 
instead of one.2 3

But it is not always a mouse or a rat that brings the 
child a new and stronger tooth. Apparently any strong
toothed animal will serve the purpose. Thus when 
his or her tooth drops out, a Singhalese will throw it 
on the roof, saying, “ Squirrel, dear squirrel, take this 
tooth and give me a dainty tooth.” 8 In Bohemia 
a child will sometimes throw its cast tooth behind the 
stove, asking the fox to give him an iron tooth instead of 
the bone one.4 In Berlin the teeth of a fox worn as an 
amulet round a child’s neck make teething easy for him, 
and ensure that his teeth will be good and lasting.5 
Similarly, in order to help a child to cut its teeth, the 
aborigines of Victoria fastened to its wrist the front tooth 
of a kangaroo, which the child used as a coral to rub its 
gums with.6 Again, the beaver can gnaw through the 
hardest wood. Hence among the Cherokee Indians, when 
the loosened milk tooth of a child has been pulled out or 
has dropped out of itself, the child runs round the house 
with it, repeating four times, “ Beaver, put a new tooth 
into my jaw,” after which he throws the tooth on the roof 
of the house.7 In Macedonia, a child carefully keeps for 
a time its first drawn tooth, and then throws it on the 
roof with the following invocation to the? crow :—

1 E. Meier, Deutsche Sagttt, Sitten 
und Gebrauche aus Schwaben, p. 510,
§ 4 *5-

* J. V. Grohmann, Abtrglaubcn und 
Gebrduche aus Bbkmen und Mdhren, 
p. i l l ,  § 822.

3 A. A. Perera, “ Glimpses of Cin-
ghalese Social Life,’* Indian Antiquary,
xxxiL (1903) p. 435.

3 J. V. Grohmann, Aberglauben und
Gebrauche aus Bbkmen und Mdhren,
pp. 55 at top, p. 111, § 825. Mr. A. P.

Goudy kindly translated the Czech 
words for me.

6 E. Krause, “  Aberglaubische Kuren 
und sonstiger Aberglaube in Berlin," 
Zeitschrift fUr Ethnologic, xv. (1883) 
p. 84.

3 J. Dawson, Australian Aborigines, 
P- 39-

7 J. Mooney, “ Myths of the 
Cherokee," Nineteenth Annual Report

the Bureau of American Ethnology 
(Washington, 1900), part i  p. 266.
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44 O dear crow, here is a tooth o f bone,
Take it and give me a tooth o f iron instead\ 
That I  may be able to chew beans 
A n d  to crunch dry biscuits ” 1

We can now understand a custom of the Thompson Indians' 
of British Columbia, ^fiich the writer who records it is 
unable to explain. When a child lost its teeth, the father 
used to take each one as it fell out and to hide it in a 
piece of raw venison, which he gave to a dog to eat The 
animal swallowed the venison and the tooth with it.2 * 
Doubtless the custom was intended to ensure that the 
child's new teeth should be as strong as those of a dog.
In Silesia mothers sometimes swallow their children’s cast 
teeth in order to save their offspring from toothache.
The intention is perhaps to strengthen the weak teeth 
of the child by the strong teeth of the grown woman.8 
Amongst the Warramunga of Central Australia, when a 
girl’s tooth has been knocked out as a solemn ceremony, 
it is pounded up and the fragments placed in a piece of 
flesh, which has to be eaten by the girl’s mother. When 
the same rite has been performed on a man, his pounded 
tooth must be eaten in a piece of meat by his mother-in- 
law.4 5 Among the heathen Arabs, when a boy’s tooth fell Teeth 
out, he used to take it between his finger and thumb and 
throw it towards the sun, saying, “ Give rpe a better for the sun. 
it.” After that his teeth were sure to grow straight, and 
close, and strong. 44 The sun,” says Tharafah, “ gave the 
lad from his own nursery-ground a tooth like a hailstone, 
white and polished.” 6 Thus the reason for throwing the 
old teeth towards the sun would seem to have been a 
notion that the sun sends hail, fron  ̂ which it naturally 
follows that he can send you a tooth as smooth and white 
and hard as a hailstone. Among the peasants of the 
Lebanon, when a child loses a milk tooth, he throws it

1 G. F. Abbott, Macedonian Folklore 
(Cambridge, 1903), p. 20.

* J. Teit, “ The Thompson Indians 
of British Columbia,” Memoir of the 
American Museum of Natural History,
The fesup North Pacific Expedition,
voi. i  part iv. (April 1900) p. 308.

5 J. V. Grobmann, op, cit, p. i l l .

§ 823; A. Wuttke, Der deutsche 
VolksabcrgUmbe,* p. 330, $ 527.

4 Spencer and Gillen, Northern 
Tribes of Central Australia, p. 593.

6 Rasmussen, Additamenta ad his- 
toriam Arabum ante Islamismum, p, 
64.
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towards the sun, saying, “ Sun, sun, take the ass’s tooth 
and give me the deer’s tooth.” They sometimes say jest
ingly that the child’s tooth has been carried off by a mouse.1 
An Armenian generally buries his extracted teeth at the 
edge of the hearth with the prayer: “ Grandfather, take 
a dog’s tooth and give me a golcjgn tooth.” 2 * In the light 
of the preceding examples, we may conjecture that the 
grandfather here invoked is not so much the soul of a dead 
ancestor as a mouse or a rat.

Other parts which are commonly believed to remain 
in a sympathetic union with the body, after the physical 
connexion has been severed, are the navel-string and the 
afterbirth, including the placenta. So intimate, indeed, 
is the union conceived to be, that the fortunes of the 
individual for good or evil throughout life are often 
supposed to be bound up with one or other of these 
portions of his person, so that if his navel-string or 
afterbirth is preserved and properly treated, he will be 
prosperous; whereas if it be injured or lost, he will suffer 
accordingly. Thus among the Maoris, when the navel- 
string dropped off, the child was carried to a priest to be 
solemnly named by him. But before the ceremony of 
naming began, the navel-string was buried in a sacred place 
and a young sapling was planted over it. Ever afterwards 
that tree, as it grew, was a tohu oranga or sign of life for the 
child.8 In the Upper Whakatane valley, in the North 
Island of New Zealand, there is a famous hinau tree, to 
which the Maoris used to attach the navel-strings of their 
children ; and barren women were* in the habit of embracing 
the tree in the hope of thereby obtaining offspring.4 * * Again, 
among the M ao ris,th e  placenta is named fenua, which 
word signifies land. It is applied by the natives to the 
placenta, from their supposing it to be the residence of the 
child: on being discharged it is immediately buried with

1 L’Abbl B. Chdmali, “ Naissance
et premier Age au Liban,” Anthropos,
v. (1910) p. 745*

8 M. Abeghian, Der armemsche
Volksglaube (Leipsic, 1899), p. 68.

8 R. Taylor, Te Ika A  Maui, or New

Zealand and its Inhabitants 2 (London, 
1870), p. 184.

• Elsdon Best, quoted by W. H. 
Goldie, “  Maori Medical Lore/* 
Transactions and Proceedings o f the 
New Zealand Institute, xxxvii. (1904)
pp. 94
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great care, as they have the superstitious idea that the 
priests, if offended, would procure i t ; and, by praying 
over it, occasion the death of both mother and child, 
by * praying them to death/ to use their own expres
sion.” 1 Again, some of the natives of South Australia 
regarded the placenta ŝ sacred and carefully put it away 
out of reach of the dogs,8 doubtless because they thought 
that harm would come to the child if this part of himself 
were eaten by the animals. Certain tribes of Western 
Australia believe that a man swims well or ill, according 
as his mother at his birth threw the navel-string into 
water or not.8 Among the Arunta of Central Australia 
the navel-string is swathed in fur-string and made into a 
necklace, which is placed round the child’s neck. The 
necklace is supposed to facilitate the growth of the 
child, to keep it quiet and contented, and to avert illness 
generally.4 In the Kaitish tribe of Central Australia the 
practice and belief are similar.6 In the Warramunga tribe, 
after the string has hung round the child’s neck for a 
time, it is given to the wife’s brother, who wears it in his 
armlet, and who may not see the child till it can walk. 
In return for the navel-string, the man makes a present 
of weapons to the infant's father. When the child can 
walk, the father gives fur-string to the man, who now 
comes to the camp, sees the child, and makes another 
present to the father. After that he keeps the navel- 
string for some ^time longer, and finally places it in a 
hollow tree known only to himself.6 Among the 
natives on the Pennef^ther river in Queensland it is

* George Bennett, Wanderings in 
New South Wales, Batavia, Pedir 
Coast, Singapore and China (London, 
2834), i. 128, note*. As tofenua or 
whenua in the sense of “ placenta” and 
* ‘ land/* see £. Tregear, Maori-Poly- 
nesian Comparative Dictionary (Wel
lington, N.Z., 2891), pp. 620 sq.

* E. J. Eyre, Journals o f Expedi
tions o f Discovery into Central Australia, 
u. 333.

8 G. F. Moore, Descriptive Vocabu
lary o f the Language in Common Use 
amongst the Aborigines o f Western

Australia, p. 9 (published along with 
the author’s Diary of Ten Years' 
Eventful Life of an Early Settler in 
Western Australia, London, 1884, 

but paged separately).
4 Spencer and Gillen, Native Tribes 

o f Central Australia, p. 467.
8 Spencer and Gillen, Northern 

Tribes of Control Australia, p. 607.
8 Spencer end Gillen, op. At. p. 608. 

The writers *dd that the child has no 
special connexion with the tree in after 
years. We. may suspect that such a 
connexion S d  exist in former times.
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believed that a part of the child’s spirit (<cho-i) stays in 
the afterbirth. Hence the grandmother takes the after
birth away and buries it in the sand. She marks the 
spot by a number of twigs which she sticks in the ground 
in a circle, tying their tops together so that the structure 
resembles a cone. When Anjea, the being who causes 
conception in women by putting mud babies into their 
wombs, comes along and sees the place, he takes out the 
spirit and carries it away to one of his haunts, such as a 
tree, a hole in a rock, or a lagoon, where it may remain 
for years. But sometime or other he will put the spirit 
again into a baby, and it will be born once more into 
the world.1

In the Yabim tribe of German New Guinea the mother 
ties the navel-string to the net in* which she carries the child, 
lest any one should use the string to the child’s hurt.2 * * * * “ In 
some parts of Fiji the navel-string of a male infant is planted 
together with a cocoanut, or slip of a bread-fruit tree, and 
the child’s life is supposed to be intimately connected with 
that of the tree. Moreover, the planting is supposed to have 
the effect of making the boy a good climber. If the child 
be a girl, the mother or her sister will take the navel-string 
to the sea-water when she goes out fishing for the firsyt time 
after the childbirth, and she will throw it into the sea when 
the nets are stretched in line. Thus the girl will grow up 
into a skilful fisherwoman. But the queerest use I ever saw 
the string put to was at Rotuma. The^e it has become 
almost obligatory for a young man, who wants the girls to 
respect him, to make a voyage in a white man’s vessel; and 
mothers come alongside ships anchored in th6 roadstead 
and fasten their boy’s navel-string to the vessel’s chain- 
plates. This will make sure of a voyage for the child when 
it has grown up. This, of course) must be a modern 
development, but it has all the strength of an ancient 
custom.” 8 In Ponape, one of the Caroline Islands, the

1 W. E. Roth, North Queensland 8 K. Vetter, in Nachrichten iibet
Ethnography, Bulletin No. 5 (Brisbane, Kaiser Wilhelms-Land tind den Bis-
1903), P* 18. As to the mode of marck-Archipel, 189;, pp. 92; M.
determining where the soul of the Kiieger, Neu-Guinea, p. 165.
child has dwelt since its last incama- 8 The Rev. Lorimer Fison, in a
tion, see above, pp. 99 sq. letter to me dated May 29, 1901.

# * 4  *



navel-string is placed in a shell and. then disposed of in 
such a way as shall best adapt the child for the career which 
the parents have chosen for him. Thus if they wish to 
make him a good climber, they will hang the navel-string 
on a tree.1 In the Gilbert Islands the navel-string is wrapt 
by the child’s father or adoptive father in a pandanus leaf, 
and then worn by him as a bracelet for several months. 
After that he keeps it most carefully in the hut, generally 
hanging under the ridge-beam. The islanders believe that 
if the navel-string is thus preserved, the child will become a 
great warrior if it is a boy, or will make a good match if 
it is a girl. But should the bracelet be lost before the child 
is grown up, they expect that the boy will prove a coward 
in war, and that the girl will make an unfortunate marriage. 
Hence the most anxious search is made for the missing 
talisman, and if it is not to be found, weeks will pass before 
the relations resign themselves to its loss. When the boy 
has grown to be a youth and has distinguished himself for 
the first time in war, the bracelet containing the navel-string 
is taken by the villagers, on a day fixed for the purpose, far 
out to sea ; the adoptive father of the lad throws the bracelet 
overboard, and all the canoes begin to catch as many fish 
as tfyey can. The first fish caught, whether large or small, 
is carefully preserved apart from the rest. Meantime the 
old women at home have been busy preparing a copious 
banquet for the fishermen. When the little fleet comes to 
shore, the old woman who helped at the lad’s birth goes tb 
meet i t ; the first fish caught is la n d e d  to her, and she 
carries it to the hut. The fish is laid on a new mat, the 
youth and his mother take their places beside it, and they 
and it are covered up with another mat. Then the old 
woman goes round the mat, striking the ground with a short 
club and murmuring a prayer to the lad’s god to help him 
henceforth in- war, that he may be brave and invulner
able, and that he may turn out a skilful fisherman. The 
navel-string of a girl, as soon as she is grown up, is thrown 
into the sea with similar ceremonies ; and the ceremony on 
land is the same except that the old woman’s prayer is

1 Dr. Hah], “  Mittheilungen fiber Ponape,”  Ethnologischcs N ’otizblatt, 
Sitten und rechtiiche Verhaltnisse auf ii. (Berlin, 1901) p. lo.
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naturally different; she asks the girl’s god to grant that she 
may have a happy marriage and many children. After the 
mat has been removed, the fish is cooked and eaten by th$ 
two; if it is too large to be eaten by .them alone, the

* remainder is consumed by friends and relations. These 
ceremonies are only observed for the children of wealthy 
parents, who can defray the cost In the case of a child 
of poorer parents the bracelet containing the navel-string 
simply hangs up tfll it disappears in one way or another.1

Among the Galelareese, to the west of New Guinea, 
the mother sometimes keeps the navel-string till the child 
is old enough to begin to play. Then she gives it as a 
plaything to the little one, who may take it away; other
wise the child would be idiotic. But others plant the 
navel-string with a banana-bush or a coco-nut.2 * The Kei 
islanders, to the south-west of New Guinea, regard the navel- 
string as the brother or sister of the child, according as the

* infant is a boy or a girl. They put it in a pot with ashes, 
and set it in the branches of a tree, that it may keep a 
watchful eye on the fortunes of its comrade.8 In the Babar 
Archipelago, between New Guinea and Celebes, the placenta 
is mixed with ashes and put in a small basket, which seven 
women, each of them armed with a sword, hang up on a 
tree of a particular kind (Citrus hystrix). The women carry 
swords for the purpose of frightening the evil spirits ; other
wise these mischievous beings might get hold of the placenta 
and make the child sick. The navel-string is kept in a 
little box in the house.4 * In the Tenimber and Timorlaut
islands the placenta is buried in a basket under a sago or 
coco-nut palm, which then becomes the property of the 
child. But sometimes it is hidden in the forest, or deposited 
in a hole under the house with an offering of betel.6 * In the

1 R. Parkinson, “ Beitrage zur
Ethnologie der Gilbertinsulaner, ” In
ternationales Arckiv fu r Ethnographic^
ii. (1889) p. 35. In these islands the
children of well-to-do parents are
always adopted by other people as soon 
as they are weaned. See ib. p. 33.

9 M. J. van Baarda, “  Fabelen, 
Verhalen en Overleveringen der Gale-
lareezen,” Bijdragen tot de Tool* Lond
on Volkenkunde van Nederlandsch-

Indii, xlv. (1895) p. 461.
8 C. M. Pleyte, “  Ethcographische 

Beschrijving der Kei-Eilanden,” Ti/d- 
sckrift van het Nedcrlandsch Aardrijks- 
kundig Genootschap, Tweede Serie, x. 
(1893) PP* 816 sq. Compare J. G. 
F. Riedel, De sluik-en kroesharigt 
rassen tusscken Seiches en Papua, p. 
236.

4 J. G. F . Riedel, op. cit. p. 3 54 ,

t
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Watubela islands the placenta is buried under a coco-nut, 
manggay or great fig-tree along with the shell of the coco
nut, of which the pulp had been used to smear the newborn 
child.1 In many of the islands between New Guinea and 
Celebes the placenta is put in the branches of a tree, often 
in the top of one of the highest trees in the neighbourhood* 
Sometimes the navel-string is deposited along with the 
placenta in the tree, but often it is kept to be used as medi
cine or an amulet by the child.2 Thus in Ceram the child 
sometimes wears the navel-string round its neck as a charm 
to avert sickness;8 and in the islands of Leti, Moa, and 
Lakor he carries it as an amulet in war or on a far journey.4 
We cannot doubt that the intention of putting the placenta 
in the top of a tail tree is to keep it, and with it the child, 
out of harm’s way. In the islands of Saparoea, Haroekoe, 
and Noessa Laut, to the east of Amboyna, the midwife 
buries the afterbirth and strews flowers over it* Moreover, 
resin or a lamp is kept burning for seven or three nights 
over the buried afterbirth, in order that no harm may come 
to the child. Some people, however, in these islands 
solemnly cast the afterbirth into 'the sea. Being placed in 
a pot and closely covered up with a piece of white cotton, 
it is taken out to sea * in a boat. A  hole is knocked in the 
pot to allow it to sink in the water. The midwife, who is 
charged with the duty of heaving the pot and its contents 
overboard, must look straight ahead ; if she were to glance 
to. the right or left the child whose afterbirth is in the pot 
would squint. And the man who rows or steers the boat 
must make her keep a straight course, otherwise the child 
would grow up a gad-about. Before the pot is flung into 
the sea, the midwife disengages the piece of white cotton in 
which it is wrapt, and this cloth she takes straight back to 
the house and covers the baby with i t  In these islands it 
is thought that a child born with a caul will enjoy in later 
years the gift of second sight— that is, that he will be able 
to see things which are hidden from Common eyes, such as 
devils and evil spirits* But if his patents desire to prevent

* Riedel, op. tit. p. 208.  ̂ 3 Riedel, op. tit. p. 135.
1 Riedel, op. tit. pp. 23, 135, 236,

3* 5* 39** 4*7* 449* 46S. 4 Riedd, op. tit. p. 391
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him from exercising this uncanny power, they can do so. 
In that case the midwife must dry the caul in the sun, steep 
it in water, and then wash the child with the water thrice ; 
further, when the child is a little older, she 'must grind the 
caul to powder, and give the child the powder to eat with 
its pap. Some people keep the caul; and if the child falls 
ill, it is given water to drink in which the caul has been 
Steeped.1 Similarly in the Luang-Sermata islands a child 
born with a caul is counted lucky, and can perceive and 
recognise the spirits of his ancestors.2 A  caul, it may be 
said, is merely the foetal membrane which usually forms 
part of the afterbirth; occasionally a child is born with it 
wrapt like a hood round its head.

Contagbuis In Parigi, a kingdom on the coast of Central Celebes,
S^100 the placenta is laid in a cooking-pot, and one of the
Celebes1 in mot êr s female relations carries the pot wrapt in white 

cotton and hidden under a petticoat (sarong) to a spot 
beneath the house or elsewhere, and there she buries it. A  
coco-nut is planted near the place. Going and coming the 
woman is led by another, and must keep her eyes fast shut, 
for if she looked right or left the child would squint, 
“ because she is at this time closely united with a part of 
the child, to wit its older brother, in other words the 
placenta.” On her return % to the house she lies down on 
her sleeping-mat, still with closed eyes, and draws a petticoat 
over her head, and another woman sprinkles her with water. 
After that she may get up and open her eyes. The 
sprinkling with water is intended to sever her sympathetic 
connexion with the child and so prevent her from exercising 
any influence on it.8 Among the Tolalaki of Central 
Celebes turmeric and other spices are put on the placenta,

1 Van Schmidt, “  Aanteekeningen a sign that the wife has been unfaithful, 
nopens de zeden, gewoonten en ge- 2 Riedel, op. cit. p. 326.
bruiken, etc., der bevolking van de 8 N. Adriani and A. C. Kruijt,

* cilanden Saparoea, Haroekoe, Noessa “ Van Posso naar Parigi, Sigi en
Laut,” etc., Tijdschrifi voor Norlands Lin doe,”  Mededeelingen van wege het
India, Batavia, 1843, dl. ii. pp. 523- Nederlandscke Zsndclinggcnootschap, 
526. The customs and beliefs on this xlii. (1898) pp. 434 sq. In Parigi
subject in the adjoining island of after a birth the kindspek (?) is wrapt
Amboyna seem to be identical. See J. in a leaf and hung in a tree at some 
G. F. Riedel, op. cit. pp. 73 sq. Accord- * distance from the house. For the 
ing to Riedel, if the pot with the after- people think that if it were burned, 
birth does not sink in the water, it is the child would die (ibid. p. 434).
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which is then enclosed in two coco-nut shells that fit one on 
the other. These are wrapt in bark-cloth and kept in the 
house. If the child falls ill, the coco-nut shells are opened 
and the placenta examined. Should there be worms in it, 
they are removed and fresh spices added. When the child 
has grown big and strong, the placenta is thrown away.1 
Among the Toboongkoo of Central Celebes the afterbirth 
is placed in a rice-pot with various plants, which are intended 
to preserve it from decay as long as possible ; it is then 
carefully tied up in bark-cloth. A  man and a woman of the 
family carry the placenta a w a y ; in doing so they go out and 
in the house four times, and each time they enter they kiss 
the child, but they take care not to look to the right or the 
left, for otherwise the child would squint. Some bury the 
placenta, others hang it on a tree. If the child is unwell, 
they dig up the placenta or take it down from the tree, and 
lay bananas, rice of four sorts, and a lighted taper beside it. 
Having done so, they hang it up on a tree if it was 
previously buried ; but they bury it if it was formerly hung 
up.2 The Tomori of Central Celebes wash the afterbirth, 
put it in a rice-pot, and bury it under the house. Great 
care is taken that no water or spittle falls on the place. For 
a few days the afterbirth is sometimes fed with rice and eggs, 
which are laid on the spot where it is buried. Afterwards 
the people cease to trouble themselves about it.® In 
southern Celebes they call the navel-string and afterbirth 
the two brothers or sisters of the child. When the infant 
happens to be a prince or princess, the navel-string and 
afterbirth are placed with salt and tamarind in a new rice- 
pot, which is then enveloped in a fine robe and tightly 
corded up to prevent the evil spirits from making off with 
the pair of brothers or sisters. For the same reason a light 
is kept burning all night, and twice a day rice is rubbed on 
the edge o f the pot, for the purpose, as the people say, of 
giving the child's little brothers or sisters something to eat. 
After a while this feeding, as it is called, takes place at

1 N. Adriani and A. C. Kruijt, “ Van grafischc aanteekeningen omtrent de 
Posso naar Mori,”  Mededcelingen van Toboengkoe en de Tomori,”  ibid, p. 
wege het Nederl. Zendelinggmootschap, 218.
xiiv. (1900) pp. 161 sq.

* A. G. Kruijt, “  Eenige ethno- * Id,§ p. 236.
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rarer intervals, and when the mother has been again brought 
to bed it is discontinued altogether. On the ninth day after 
the birth a number of coco-nuts are planted, with much 
ceremony, in a square enclosure, and the water which was 
used in cleansing the afterbirth and navel-string is poured 
upon them. These coco-nuts are called the contemporaries 
of the child and grow up with him. When the planting is 
done, the rice-pot with the navel-string and afterbirth is 
carried back and set beside the bed of the young prince or 
princess, and when his royal highness is carried out to take 
the air the rice-pot with his two “ brothers ” goes out with 
him, swathed in a robe of state and screened from the sun 
by an umbrella. If the prince or princess should die, the 
afterbirth and navel-string are buried. Among common 
people in South Celebes these parts of the infant are 
generally buried immediately after the birth, or they are 
sunk in the deep sea, or hung in a rice-pot on a tree.1

In the island of Timor the placenta is called the child’s 
companion and treated accordingly. The midwife puts it 
in an earthen pot and covers it with ashes from the hearth. 
After standing thus three days it is taken away and buried 
by a person who must observe silence in discharging this 
duty.2 In Savou, a small island to the south-west of Timor, 
the afterbirth is filled with native herbs, and having been 
deposited in a new pot, which has never before been used, is 
buried under the house to keep off evil spirits. Or it is put 
in a new basket and hung in a high toddy palm to fertilise 
it, or thrown into the sea to secure a good catch of fish. 
The person who thus disposes of the afterbirth may not 
look to the right or the left; he must be joyous and, if 
possible, go singing on his way. If it is to be hung on a 
tree, he must climb nimbly up, in order that the child may 
always be lucky. These islanders ascribe a similar fertilising 
virtue to a caul. It is dried and carefully kept in a box. 
When rice-stalks turn black and the ears refuse to set, a 
man will take the box containing the caul and run several

1 B. f .  Matthes, Bijdragen tot de woonten op het eiland Timor,”  7 y d  
Ethnologic van Zuid -  Celebes (The schrift voor NctrlantTs Indii% 184$, ppw 
Hague, 1875), pp. 57-60. , 279 if .

* G. Heijmering, “ Zedcn en ge-

■ If*
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times round the rice-field, in order that the wind may waft 
the genial influence of the caul over the rice.1 In Rotti, an 
island to the south of Timor, the navel-string is put in a 
small satchel made of leaves, and if the father of the child 
is not himself going on a voyage, he entrusts the bag to one 
of his seafaring friends and charges him to throw it away in 
the open sea with the express wish that, when the child 
grows up and has to sail to other islands, he may escape the 
perils of. the deep. But the business of girls in these 
islands does not lie in the great waters, and hence their 
navel-strings receive a different treatment. It is their task 
to go afishing daily, when the tide is out, on the coral reefs 
which ring the islands. So when the mother is herself 
again, she repairs with the little satchel to the reef where 
she is wont to fish. Acting the part of a priestess she 
there eats one or two small bagfuls of boiled rice on the 
spot where she intends to deposit the dried navel-string of 
her baby daughter, taking care to leave a few grains of rice 
in the bags. Then she ties the precious satchel and the 
nearly empty rice-bags to a stick and fastens it ^mong the 
stones of the reef, generally on its outer edge, within sight 
and sound of the breaking waves. In doing so she utters a 
wish that this ceremony may guard her daughter from the 
perils and dangers that beset her on the reef— for example, 
that no crocodile may issue from the lagoon and eat her up, 
and that the sharp corals and broken shells may not wound 
her feet.2

In the island of Flores the placenta is put in an earthen Contagious' 
pot, along with some rice and betel, and buried by the father [JJJS10 of 
in the neighbourhood of the house, or else preserved in one placenta 
of the highest trees.8 The natives of Bali, an island to the '
east of Java, believe firmly that the afterbirth is the child’s Jam 
brother or sister, and they bury it in the courtyard in the . 
half of a coco-nut from which the kernel has not been

1 J. H. Letteboer, “  Eenige aantee- woonten op het eiland Rottie,” Tijd* 
keningen omtrent de gebruiken bij schrift voor Nth-lands Indiit 1843, dl* 
iwangerschap en geboorte onder de ». pp. 637 457.
Savuneezen,” Mededeelingen van wege
ketNederlandscheZtndelinggenootschap, 3 J. G. JT. Riedel, The Island o f 
xlvi. (1902) p. 47. Flom % p. 7 (reprinted from the Room

* 1 O. Heijmering, “  Zeden en ge- Colonials Internationale).
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removed. For forty; days afterwards a light is burned, and 
food, water, and betel deposited on the spot,1 doubtless in 
order to feed the baby’s little brother or sister, and to guard 
him or her from evil spirits. In Java the afterbirth is also 
called the brother or sister of the infant; it is wrapt in 
white cotton, put in a new pot or a coco-nut shell, and 
buried by the father beside the door, outside the house if 
the child is a boy, but inside the house if the child is a girl. 
Every evening until the child’s navel has healed a lamp is, 
lit over the spot where the afterbirth is buried. If the 
afterbirth hangs in a rice-pot in the house, as the practice is 
with some people, the lamp burns under the place where the 
rice-pot is suspended. The purpose of the light is to ward 
off demons, to whose machinations the child and its supposed 
brother or sister are at this season especially exposed.2 
If the child is a boy, a piece of paper inscribed with the 
alphabet is deposited in the pot with his placenta, in order 
that he may be smart at his learning; if the child is a girl,
a needle and thread are deposited in the pot, that she may 
be a good sempstress, and water with flowers in it is 
poured on the spot where the placenta is buried, in order 
that the child may always be healthy; for many Javanese 
think that if the placenta is not properly honoured, the 
child will never be well.8 Sometimes, however, women in 
the interior of Java allow the placenta, surrounded with 
fruits and flowers and illuminated by little lamps, to float 
down the river in the dusk of the evening as an offering 
to the crocodiles, or rather to the ancestors whose souls are 
believed to lodge in these animals.4 

Contagious In Mandeling, a district on the west coast of Sumatra, 
placenta the afterbirth is washed and buried under the house or put 

in an earthenware pot, which is carefully shut up and thrownand navel 
string in 
Sumatra,

1 Julius Jacobs, Eenigen tijd  onder 
de Balilrs (Batavia, 1883), p. 9.

2 C. F. Winter, "  Instellingen, 
gewoonten en gebruiken der Javanen 
te Soerakarta,” Tijdsckrift voor N or
lands Indtt, 1843, dl. i. pp. 695 sq ; 
P. J» Veth, Javat x. (Haarlem, 1875) 
pp, 639 sq,; C. Poensen, “  lets over de 
kleeding dcr Javanen,” Mededeeltngen 
van wege ket Nederlandsche Zendeltng-

gemotschap, xx. (1876) p. 281.

8 D. Louwerier, “  Bijgeloovige geb
ruiken, die door de Javanen worden in 
acht genomen bij de veworging en 
opvoeding hunner kinderen,” Mede- 
deelingen van wege het Nederlandsche 
Zrtndelinggcnoolschap, xlix. (1905) pp. 
254 sq.

4 P. J. Veth%Java% i. 23I.
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into the river. This is done to avert the supposed un
favourable influence of the afterbirth on the child, whose 
hands or feet, for example, might be chilled by it. When 
the navel-string drops off, it is preserved to be used as a 
medicine when its former owner is ill.1 In Mandeling, too, 
the midwife prefers to cut the navel-string with a piece of a 
flute on which she has first blown, for then the child will be 
sure to have a fine voice.2 * Among the Minangkabau 
people of Sumatra the placenta is put in a new earthenware 
pot, which is then carefully closed with a banana leaf to 
prevent the ants and other insects from coming at i t ; for 
if they did, the child would be sickly and given to squalling.8 
In Central Sumatra the* placenta is wrapt in white cotton, 
deposited in a basket or a calabash, and buried in the court
yard before the house or under a rice-barnl The hole is 
dug by a kinsman or kinswoman according as the baby is 
a boy or a girl. Over the hole is placed a stone from the 
hearth, and beside it a wooden spoon is stuck in the 
ground. Both stone and spoon are sprinkled with the 
juice of a citron. During the ceremony koemajen is burned 
and a shot fired. For three evenings afterVards candles are 
lighted at the spot,4 doubtless to keep off demons. Among 
the Battas of Sumatra, as among so many other peoples 
of the Indian Archipelago, the placenta passes for the 
child’s younger brother or sister, the sex being determined 
by the sex of the child, and it is buried under the house. 
According to the Battas it is bound up with the child’s- 
welfare, and seems, it? fact  ̂to be the seat of the transferable 
soul, of whose wanderings outside of the body we shall 
hear something later on.5 * * The Karo Battas even affirm

1 H. Ris, ** De onderafdeeling klein
Mandating Oeloe en Pahantan en hare
Bevolking met uitzondering van de 
Oeloes,” Bijdragen tot de Tool- Land- 
on Volkenkunde van Ncderlandsch- 
Indii, xlvi. (1896) p, 504.

* A. L. Hey ting, “  Beichrijving der 
onderafdeeling Groot Mandeling en 
B£tang - Natal,” Tijdschrift van het 
Ncderlandsch Aardrijkskundig Genoot-
schapy Tweede Serie, xiv. (1897), p.
992,

* J. C  van E&de, “  Ken huwelijk
VOL. I

bij de Minangkabausche Maliers, ” 
Tijdschrift voor Indische Taal- Lond
on Volkenkimde> xliv. (1901) p. 
493*

* A. L. van Hasselt, Volksbeschrij. 
ving van MidcUn-Sumatra (Leyden, 
1882), p. 267*

4 M. Joustra. “  Het leven, de zedcn 
en gewoonten der Bataks,” Mcdedce- 
lingen van wcgc het Nederlandsche 
Zmdelinggmodtschap, xlvi. (1902) pp. 
407 sq. The transferable soul is in 
B&tta tcndi* / in Malay sumangat.

> O
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€
that of a man’s two souls it is the true soul that lives with
the placertta under the house; that is the soul, they say, 
which begets children.1

Contagious In Pasir, a district of eastern Borneo, the afterbirth is
placenta carefully treated and kept in an earthen pot or basket in
and navel- the house until the remains of the navel-string have fallen
Borneo? °ff* All the time it is in the house candles are burned and
India, and a little food is placed beside the pot. When the navel- 
Assam * *

string has fallen off, it is placed with the placenta in the
pot, and the two are buried in the ground near the house. * 
The reason why the people take this care of the afterbirth 
is that they believe it able to cause the child all kinds of 
sickness and mishaps.2 The Malas, a low Telugu caste of 
Southern India, bury the placenta in a pot with leaves in # 
some convenient place, generally in the back yard, lest dogs 
or other animals should carry it off; for if that were to 
happen they fancy that the child would be of a wandering 
disposition,8 The Khasis of Assam keep the placenta in a 
pot in the house until the child has been formally named. 
When that ceremony is over, the father waves the pot contain
ing the placenta "thrice over the child’s head, and then hangs 

Contagious it to a tree outside of the village.4 In some Malayo-Siamese 
placentâ  families of the Patani States it is customary to bury the 
and navel- afterbirth under a banana-tree, the condition of which is 
the^Patani thenceforth regarded as ominous of the child’s fate for good 
states, or ill.6 A Chinese medical work prescribes that “ the placenta 
Japan.’ should be stored away in a felicitous spot under the salutary 

influences of the sky or the moon, deep in the ground, and 
with earth piled up over it carefully, in order that the child 
may be ensured a long life. If it is devoured by a swine or 
dog, the child loses its intellect; if insects or ants eat it, the 
dhild becomes scrofulous; if crows or magpies swallow it,
Mr. Joustra thinks that the placenta 
is, in the opinion of the Battas, the 
original seat of this soul.

1 J. H. Neumann, “ De tlndi in 
verband met Si Dajang,” Mededee- 
lingen van wege het Nederfandsche 
Zendelinggenootschap, xlviii. (1904) p. 
102.

* A. H. F. J. Nusselein, “  Be- 
schrijving van het landschap Pash,” 

- Bijdrage*% tot de TaaU Land- m Volktn-

kunde van Nederlandsch-Indil, lviii. 
(1905) pp. 537 sq.

8 E. Thurston, Castes and Tribes of 
Southern India, iv. 37a

4 P. R. T. Gurdon, The Khasis 
(London, 1907), pp. 124 sq.

8 N. Annandale, “ Customs of the 
Malayo-Siamese,” Fasciculi Malay- 
ernes, Anthropology, part ii. (a) (May 
1904) p. 5*
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the child wjjl have an abrupt or violent death ; 'if  it is cast 
into the fire, the child incurs running sores” 1 The Japanese 
preserve the navel-string most carefully and bury it with the 
dead in the grave.2

Among the Gallas of East Africa the navel-string 
is carefully kept, sewn up in leather, and serves as an 
amulet for female camels, which then become the child's 
property, together with all the young they give birth to.8 
The Baganda believe that every person is born with a 
double, and this double they identify with the afterbirth, 
which they regard as a second child. Further, they think 
that the afterbirth has a ghost, and that the ghost is in that 
portion of the navel-string which remains attached to the 
child after birth. This ghost must be preserved if the child 
is to be healthy. Hence when the navel-string drops off, it 
is rubbed with butter, swathed in bark-cloth, and kept through 
life under the name of “ the twin ” (mulongo). The afterbirth 
is wrapt up in plantain leaves and buried by the child's 
mother at the root of a plantain tree, where it is protected 
against wild beasts. If the child be a boy, the tree chosen 
is of the kind whose fruit is made into beer ; if the child be 
a girl, the tree is of the kind whose fruit is eaten. The 
plantain tree at whose root the afterbirth is buried becomes 
sacred until the fruit has ripened and been used. Only the 
father's mother may cortie near it and dig about i t ; all 
other*people are kept from it by a rope of plantain fibre 
which is tied from tree to tree in a circle round about the 
sacred plantain. All the child's secretions are thrown by 
the mother at the root of‘ the tree ; when the fruit is ripe, 
the father's mother cuts it and makes it into beer or cooks 
it, according to the sex of the child, and the relatives of the 
father's clan then come and partake of the sacred feast 
After the meal the father must go in to his own wife, for 
should he neglect to do so, and should some other member of 
the clan have sexual relations with his wife first, the child’s 
spirit would leave it and go into the other woman. Further,

Contagious 
magic of , 
placenta 
and navel- 
string in 
Africa, 
especially 
among the 
Baganda.

1 J. J. M. de Groot, The Religious p. 32.
System of China, iv. (Leyden, 1901) 8 Th. Baulitschke, Ethnographie
pp. 396 sq, Nordost AJrikas: die maierielle Cultur

8 H. von Sfebold, Ethnologische der Dandhil̂  Galla und Somdl {Berlin,t 
Studim iiber die Aino (Berlin, x8Si), 1893), p. 192.
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Contagious the navel-string plays a part at the ceremony of naming a 
thĉ navd- the object of which among the Baganda is to determine
string whether the child is legitimate or not. For this purpose the 
Sa^daT navel-string (the so-called " twin ”) is dropped into a bowl 

containing a mixture of beer, milk, and water ; if it floats, 
the child is legitimate and the clan accepts it as a member; 
if it sinks, the child is disowned by the clan and the mother 
is punished for adultery. Afterwards the navel-string or 
“ twin ” (mulongo) is either kept by the clan or buried along 
with the afterbirth at the root of the plantain tree. Such 
are the customs observed with regard to the afterbirth and 
navel-string of Baganda commoners. The king’s navel-string 
or "twin,” wrapt in bark-cloths and decorated with beads, 
is treated like a person and confided to the care of the 
Kimbugwe, the second officer of the country, who has 
a special house built for it within his enclosure. Every 
month, when the new moon first appears in the sky, 
the Kimbugwe carries the bundle containing the “ twin ” 
in procession, with fife and drums playing, to the king, 
while the royal drum is beating in the royal enclosure. 
The king examines it and hands it back to him. After 
that, the minister returns the precious bundle to its own 
house in his enclosure and places it in the doorway, where 
it remains all night. Next morning it is taken from its 
wrappings, smeared with butter, and again set in the doorway 
until the evening, when it is swathed once more in its bark- 
cloths and restored to its proper resting-place. After the 
king’s death his a twin ” is deposited, along with his jaw
bone, in the huge hut which forms his temple. The spirit of 
the de«td king is supposed to dwell in these two relics; they 
are placed on the dais when he wishes to hold his court" 
and when he is oracularly consulted on special occasions.1 

Contagious The Incas of Peru preserved the navel-string with the 
Sord!greatest care, and gave it to the child to suck whenever1 it 
string and fell ill * *In ancient Mexico they used to give a boy's navel-

in America. x ^  Roscoe> « Further N6tes on the In the former of these two accounts Mr.
Manners and Customs of the Baganda,” Roscoe speaks of the placenta, not the

Journal of the Anthropological Institute, navel-string, as the “  twin ”  {mulongo). 
xxxii. (1902) pp. 33, 4$, 46, 63, 76 ; # Garrilasso de la Vega, Royal Com*
id. “  Kibuka, the War God of the mmtaries «f the Yncas, bk. i i  ch. 24,

* Baganda,” Man, vii. (1907) pp. 164*7. voL L p. i$6, Markham’s translation.

'
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string to soldiers, to be buried by them on a field of battle, 
in order that the boy might thus acquire a passion for war* 
But the navel-string of a girl was buried beside the domestic 
hearth, because this was believed to inspire her with a love 
of home and a taste for cooking and baking.1 Algonquin 
women hung the navel-string round the child's neck ; if he 
lost it, they thought the child would be stupid and spiritless.2 
Among the Thompson Indians of British Columbia the 
navel-string was sewed up by the mother in a piece of buck
skin embroidered with hair, quills, or beads. It was then 
tied to the broad buckskin band which extended round the 
head of the cradle on the outside. Many thongs hung from 
it, each carrying fawn's hoofs and beads that jingled when 
the cradle was moved. If the navel-string were lost, they 
looked on it as a calamity, for they believed that in after 
years the child would become foolish or would be lost in the 
chase or on a journey.8 Among the Kwakiutl Indians of 
British Columbia the afterbirth of girls is buried at high- 
water mark, in the belief that this will render them expert 
at digging for clam. The afterbirth of boys is sometimes 
exposed at places where ravens will eat it, because the 
boys will thus acquire the raven's prophetic vision. The 
same Indians are persuaded that the navel-string may be 
the means of imparting a variety of accomplishments to its 
original owner. Thus, if it is fastened to a dancing mask, 
which is then worn by a skilful dancer, the child will dance 
well. If it is attached to a knife, which is thereafter used 
by a cunning carver, the child will carve well. Again, if 
the parents wish their son to sing beautifully, they tie his 
navel-string to the baton of a singing-master. Then the 
boy calls on thye singing-master every morning while the 
artist is eating his breakfast The votary of the Muses 
thereupon takes his baton and moves it twice down the 
right sitjfe and twice down the left side* of the boy's body, 
after which he gives the lad some of his food to eat That

* B. de Sahagun, Histoirg ghUrale (Canadian reprint). 
ties chases de la Nouvelle Espagne% p. 8 J. Teit, ** The Thompson Indians 
310; compare pp. 240, 439, 440 of British- Columbia,”  pp. 304 s$. 
(Jourdanet and Simeon’s translation). {Memein o f Hhe American Museum of

* Natural History, The fesu fi North
8 Eolations des/lsuites, 1639, p.‘ 44 Pacific &xpeAitum% vol. L part hr.).
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is an infallible way of making the boy a beautiful singer.* \ 
Among the Cherokees the navel-string of an infant girl 
buried under the corn mortar, in order that the girl maj$|'.v 
grow up to be a good baker; but the navel-string of a boy^ 
is hung up on a tree in the woods, in order that he may be 
a hunter. Among the Kiowas the navel-string of a girl is 
sewn up in a small beaded pouch and worn by her at her' 
belt as she grows to womanhood. If the girl's mother evef !’ 
sells the belt and pouch, she is careful to extract the navehM 
string from the pouch before the bargain is struck. Should. 
the child die, the pouch containing her navel-string woul&lje 
fastened to a stick and set up over her grave.2 ^

Even in Europe many people still believe that a person's * 
destiny is more or less bound up with that of his navel-string < 
or afterbirth. Thus in Rhenish Bavaria the navel-string is 
kept for a while wrapt up in a piece of old linen, and then1 
cut or pricked to pieces according as the child is a boy or 
a girl, in order that he or she may grow up to be a skilful 
workman or a good sempstress.8 In Berlin the midwife 
commonly delivers the dried navel-string to the father with 
a strict injunction to preserve it carefully, for so long as 
it is kept the child will live and thrive and be free from 
sickness.4 In Beauce and Perche the people are careful 
to throw the navel-string neither into water nor into fire, 
believing that if that were done the child would be drowned 
or burned.6 Among the Ruthenians of Bukowina and 
Galicia, the owner of a cow sometimes endeavours to increase 
its milk by throwing its afterbirth into a spring, * in order 
that, just as the water flows from the spring, so milk may # 
flow in abundance from the udders of the cow.” 8 Some 
German peasants think that the afterbirth of a cow must be , 
hung up in an apple-tree, otherwise the cow would not have,*

29f  • "  SYM PATHETIC MAGIC  c h a p .

1 Fr. Boas in Eleventh Report on 
the North-Western Tribes of Canada, 
p. 5 (separate reprint from the Report 
of the British Association fo r i8g6).

* J. Mooney, “ The Indian Navel 
C o td f Journal of American Folk-lore, 
*vii. (1904) p. 197.

* Bavaria, Landes- ttnd Volkskunde 
des Kbnigreichs Bayern, iv. a, p. 346.

4 E. Krause, “ Aberglaubische Kuren 
und sonstiger Aberglaube in Berlin tmd 
nachster Umgebung,” Zcitsckrift fHp" 
Ethnologic, xv. (1883) p. 84.

4 F. Chapiseau, Le Folk-lore 4e ta 
Beauce et du Perche (Paris, Ipoi), lfy/..
16. V i

4 R- F. K&indl, “ Zastbexgltfibe W M 
den J&utenen in der Bulcowbrn und' 
Galizien,”  Globus, lxi. (1892) p.^82.



'w aif next year.1 Similarly at Cleveland in Yorkshire, when 
sijpare foals, it is the custom to hang up the placenta in a 
‘tSpr particularly in a thorn-tree, in order to secure luck with 
thSe* foal. “ Should the birth take place in the fields, this 
suspension is most carefully attended to, while as for the 

^requirements of such events at the homestead, in not a few 
Instances there is a certain tree not far from the farm- 

‘̂ Imildings still specially marked out for the reception of

?jse peculiar pendants. In one instance lately, I heard of 
larch tree so devoted, but admittedly in default of the 

thorn ; the old thorn-tree long employed for the purpose 
/having died out.” 2 Again, in Europe children bom with * 

a, caul are considered lucky;8 in Holland, as in the 
|Jast Indies, they can see ghosts.4 The Icelanders also 
nold that a child born with a caul will afterwards 

^possess the gift of second sight, that he will never be 
Charmed by sorcery, and will be victorious in every contest 
/he undertakes, provided he has the caul dried and carries 

6 it ̂ with him.5 This latter belief explains why both in ancient 
and modern times advocates have bought cauls with the hope 

, of winning their cases by means of them.6 Probably they 
j thought that the spirit in the caul would prove an invincible 
* ally to the person who had purchased its services. In like 

manner the aborigines of Central Australia believe that their 
sacred sticks or stones (churinga) are intimately associated 
with the spirits of the dead men to whom they belonged,

» fand that in a fight a man who carries one of these sticks or 
& stones will certainly vanquish an adversary who has ho such 

talisman.7 Further, it is an ancient belief in Iceland that Child's 

jjikhe child’s guardian spirit or a part of its soul has its seat^ jf1̂ - 
:̂ ln the chorion or foetal membrane, which usually forms part associated 

the afterbirth, but is known as the caul when the child chorion!

in  CONTAGIOUS MAGIC m

} A. Kuhn, Markische Sagen und 
Mfoektm (Berlin, 1843), PP* 379 sq.

w jf . C  Atkinson, in County Folk- 
lore, ii  (London, 1901) p. 68.

* A . Wuttke, Dor deutsche Volks- 
ahtrtfaube* $ 305, p. 203; H. Ploss, 
B os K in d *  L 12 sqq.

J* J. Grimm, Deutsche Mythologies 
fc. 72$, ft* As to the East Indian 
beUrf fee above, pp. 187 sq.

6 M. Bartels, Islandischer Brauch 
und Volksglaube in Bezug auf die 
Nachkommeoschaft,” Zeitschrift fu r  
Ethnologies xxxii. (1900) pp. 70 sq.

0 Aehus Lampridius, Antoninus 
Diadumenus% 4 ; J. Grimm, toe, cit.;  
H. Ploss, Das KindS i. pp. 13, 
14.

7 Spencer and Gillen, Native Tribes 
of Central Australia, p. 135.
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happens to be born with it. Hence the chorion was itself 
known as the fylgia or guardian spirit. It might no|c be 
thrown away under the open sky, lest demons should get 
hold of it and work the child harm thereby, or lest wild 
beasts should eat it up. It might not be burned, for if ft 
were burned the child would have no fylgia> which would 
be as bad as to have no shadow. Formerly it was customary 
to bury the chorion under the threshold, where the mother 
stepped over it daily when she rose from bed. If the 
chorion was thus treated, the man had in after1 life a guardfan 
spirit, in the shape of a bear, an eagle, a wolf, an ox, or a 
boar. The guardian spirits of cunning men and wizards 
had the shape of a fox, while those of beautiful women 
appeared as swans. In all these forms the guardian spirits 
formerly announced their coming and presented themselves 
to the persons to whom they belonged; but nowadays both 
the belief and the custom have changed in many respects.1

Thus in many parts of the world the navel-string, or 
more commonly the afterbirth, is regarded as a living being, 
the brother or sister of the infant, or as the material object 
in which the guardian spirit of the child or part of its soul 
resides. This latter belief we have found among the 
aborigines of Queensland, the Battas of Sumatra, and the 
Norsemen of Iceland. In accordance with such beliefs it 
has been customary to preserve these parts of the body, at 
least for a time, with the utmost care, lest the character, the 
fate, or even the life of the person to whom they belong 
should be endangered by their injury or loss. Further, 
the sympathetic connexion supposed to exist between a 
person and his afterbirth or navel-string comes out very 
clearly in the widespread custom of treating the afterbirth 
or navel-string in ways which are supposed to influence for 
life the character and career of the person, making him, if it 
is a man, a swift runner, a nimble climber, a strong swimmer, 
a skilful hunter, or a brave soldier, and making her, if it is 
a woman, an expert fisher, a cunning sempstress, a good , 
cook or baker, and so forth. Thus the beliefs and usages

1 J. Grimm, Deutsche Mythologies were duly the caul which became a
li. 7*8 Sf., tii. 266 s$ .; M. Bartels, fytgia, I follow Dr. Bartels* 
op, cit. p, 70. Grimm speaks as if it
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concerned with the afterbirth or placenta, and to a less 
extent with the navel-string, present a remarkable parallel 
to the widespread doctrine of the transferable or external 
soul and the customs founded on it  Hence it is hardly 
rash to conjecture that the resemblance is no mere chance 
Coincidence, but that in the afterbirth or placenta we 
have a physical basis (not necessarily the only one) for the 
theory and practice of the external soul. The consideration 
of that subject is reserved for a later part of this work.1

A curious application of the doctrine of contagious magic Contagious 
is the relation commonly believed to exist between a wounded 
man and the agent of the wound, so that whatever is sub- in the 
sequently done by or to the agent must correspondingly affect 
the patient either for good or evil. Thus Pliny tells us that if connexion 

you have wounded a man and are sorry for it, you have only Jo etfsT* 
to spit on the hand that gave the wound, and the pain of between 
the sufferer will be instantly alleviated.2 In Melanesia, if a Md°thed 
man’s friends get possession of the arrow which wounded 
him, they keep it in a damp place or in cool leaves, for dieted it. 
then the inflammation will be trifling and will soon subside. 
Meantime the enemy who shot the arrow is hard at work to 
aggravate the wound by all the means in his power. For this 
purpose he and his friends drink hot and burning juices and 
chew irritating leaves, for this will clearly inflame and 
irritate the wound. Further, they keep the bow near the 
fire to make the wound which it has inflicted hot; and for ' 
the same reason they put the arrow-head, if it.has been 
recovered, into the fire. Moreover, they are careful to keep 
the bow-string taut and to twang it occasionally, for this 
will cause the wounded man to suffer from tension of the 
nerves and spasms of tetanus.8 Similarly when a Kwakiutl 
Indian of British Columbia had bitten a piece out of an 
enemy’s arm, he used to drink hot water afterwards for
the purpose of thereby inflaming the wound in his foe’s 

h. r *
* 1 Meantime I may. refer to The

Golden Bought Second Edition, iii. 
350 sqq, For other superstitions con
cerning the afterbirth and navel-string 
see H. Floss, Das Kind? i. 15 sqq.} 
ii. 198 sq. The connexion of these 
parts of the body with the idea of the

*
external soul has already been indicated 
by Mr. E. Crawley {The Mystic Rose, 
London, 1902, p. 119).

* Pliny, Nat. Hist. xxviii. '3d.
* R. H. Codrington, The Melen* 

esians (Oxford, 1891), p. 310.
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body.1 Among the Lkufigen Indians of the same region it is 
a rule that an arrow, or any other weapon that has wounded 
a man, must be hidden by his friends, who have to be 
careful not to bring it near the fire till the wound is healed. 
If a knife or an arrow which is still covered with a man’s 
blood were thrown into the fire, the wounded man would suffer 
very much.2 In the Yerkla-mining tribe of south-eastern 
Australia it is thought that if any one but the medicine
man touches the flint knife with which a boy has been 
subincised, the boy will thereby be made very ill. So 
seriously is this belief held that if the lad chanced thereafter 
to fall sick and die, the man who had touched the knife 
would be killed.8 “ It is constantly received and avouched,” 
says Bacon, “ that the anointing of the weapon that maketh 
the wound will heal the wound itself. In this experiment, 
upon the relation of men of credit (though myself, as yet, 
am not fully inclined to believe it), you shall note the points 
following: first, the ointment wherewith this is done is 
made of divers ingredients, whereof the strangest and 
hardest to come by are the moss upon the skull of a dead 
man unburied, and the fats of a boar and a bear killed in 
the act of generation.” The precious ointment compounded 
out of these and other ingredients was applied, as the 
philosopher explains, not to the wound but to the weapon, 
and that even though the injured man was at a great 
distance and knew nothing about it. The experiment, he 
tells us, had been tried of wiping the ointment off the 
weapon without the knowledge of the person hurt, with the 
result that he was presently in a great rage of pain until 
the weapon was anointed again. Moreover, “ it is affirmed 
that if you cannot get the weapon, yet if you put an 
instrument of iron or wood resembling the weapon into 
the wound, whereby it bleedeth, the anointing of that instru
ment will serve and work the effect.” 4 Remedies of the

• *
1 Fr. Boas, “ The Social Organiza- # 8 A. W. Howitt, Native Tribes oj

tion and the Secret Societies of the South-East Australia, p. 667. 
Kwakiutl Indians,” Report of the C/.S. 4 Francis Bacon, Natural History,
National Museum for i$95> p. 440. cent. x. § 998. Compare J. Brand

8 Fr. Boas, in Sixth Report on the Popular Antiquities, iii. 305, quoting 
North-Western Tribes of Canada, p. 2$, Werenfeis. In Dryden’s play The 
(separate reprint from the Report o f the Tempest (Act v. Scene 1) Ariel directs 
British Association for i8go\ Frospero to anoint the sword which
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sort which Bacon deemed worthy of his attention are still 
in vogue in the eastern counties of England. Thus in East
Suffolk if a man cuts himself with a bill-hook or a scythe of
he always takes care to keep the weapon bright, and oils anointing 
it to prevent the wound from festering. If he runs a ŝuad cT
thorn or, as he calls it, a bush into his hand, he oils or th* wound
greases the extracted thorp. A  man came to a doctor with 
an inflamed hand, having run a thorn into it while he was 
hedging. On being told that the hand was festering, he 
remarked, “ That didn’t ought to, for I greased the bush 
well arter I pulled it out.” If a horse wounds its foot by 
treading on a nail, a Suffolk groom will invariably preserve 
the nail, clean it, and grease it every day, to prevent the 
foot from festering. Arguing in the Same way, a Suffolk 
woman, whose sister had burnt her face with a flat-iron, 
observed that “ the face would never heal till the iron had 
been'put out of the w ay; and even if it did heal, it would be 
sure to break out again every time the iron was heated ” 1 At 
Norwich in June 1902 a woman named Matilda Henry 
accidentally ran a nail into her foot Without examining the 
wound, or even removing her stocking, she caused her 
daughter to grease the nail, saying that if this were done 
no harm would come of the hurt A  few days afterwards 
she died of lockjaw.2 Similarly Cambridgeshire labourers 
think that if a horse has run a nail into its foot, it is necessary 
to grease the nail with lard or oil and put it away in some 
safe place, or the horse will not recover. A  few years ago 
a veterinary surgeon was sent for to attend a horse which 
had ripped its side open on the hinge of a farm gatepost 
On arriving at the farm he found that nothing had been 
done to the wounded horse, but that a man was busy trying 
to pry the hinge out of the gatepost in order that it might * 
be greased and put away, which, in the opinion of the 
Cambridge wiseacres, would conduce to the recovery of the
wounded Hippolito and to wrap it A like belief and practice occur in 
up close from the air. See Dryden’s Sussex (C. Latham, “  West Sussex 
Works, ed. Scott, vol iii. p. 191 (fust Superstitions,” Folklore Record, i. 43 
edition). sq,). See further E. S. Hartland, The

1 W. W. Groome, “  Suffolk Leech- Legend of Petkeus, ii. 169-172. 
craft,” Folklore, vi. (1895) P* I2& * “ Death from Lockjaw at Norwich,” .
Compare County Folklore: Suffolk, The Peoples Weekly Journal for Nor* \ 
edited by Lady E.C. Guidon, pp.25 sq, folk, July 19, 1902, p. 8.

’ in
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animal.1 Similarly Essex rustics opine that, if a man has 
been stabbed with a knife, it is essential to his recovery that 
the knife should be greased and laid across the bed on which 
the sufferer is lying.2 So in Bavaria you are directed to 
anoint a linen rag with grease and tie it on the edge of the 
axe that cut you, taking care to keep the sharp edge 
'upwards. As the grease on the axe dries, your wound heals.8 
Similarly in the Harz mountains they say that if you cut 
yourself, you ought to smear the knife or the-scissors with 
fat and put the instrument away in a dry place in the name 
of the Father, of the Son, and of the Holy Ghost As the 
knife dries, the wound heals.4 Other people, however, 
in Germany say that you should stick the knife in some 
damp place in the ground, and that your hurt will heal 
as the knife rusts.6 Others again, in Bavaria, recommend 
you to smear the axe or whatever it is with blood and put 
it under the eaves.0

The train of reasoning which thus commends itself to 
English and German rustics, in common with the savages 
of Melanesia and America, is carried a step further by the 
aborigines of Central Australia, who conceive that under 
certain circumstances the near relations of a wounded man 
must grease themselves, restrict their diet, and regulate 
their behaviour in other ways in order to ensure his 
recovery. Thus when a lad has been circumcised and the 
wound is not yet healed, his mother may not eat opossum, 
or a certain kind of lizard, or carpet snake, or any kind of 
fat, for otherwise she would retard the healing of the boy's 
wound. Every day she greases her digging-sticks and never 
lets them out of her sight; at night she sleeps with them 
close to her head. No one is allowed to touch them. Every 
day also she rubs her body all over with grease, as in some 
way this is believed to help her son's recovery.7 Another

1 F. N. Webb, in Folk-lore, xvi. Mythologies i. p. 225, § 282.
(1905) p. 337. 8 Bavaria, Landes• und Volkskunde

* C. Partridge, Cross Fiver Natives des JConigreichs Bayern, iv. 1, p. 223. 
(London, 1905), p. 295. A further recommendation is to stroke

8 F. Panzer, Beitrag ttur deutschen the wound or the instrument with a 
Mythologie% ii. 305, compare 277. twig of an ash-tree and then keep the

4 H. Prfchle, Harsbilder (Leipsic, twig in a dark place.
1855), p. 8?, * Spencer and Gillen, Native Trikes

4 J. W. Wolf, Beitrdge tur deutschen ' of Central Australia, p. 25a
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refinement of the same principle is due to the ingenuity of 
the German peasant. It is said that when one of his pigs 
or sheep breaks its leg, a farmer of Rhenish Bavaria or 
Hesse will bind up the leg of a chair with bandages and 
splints in due form. For some days thereafter no one may 
sit on that chair, move it, or knock up against i t ; for to do 
so would pain the injured pig or sheep and hinder the cure.1 
In this, last case it is clear that we have passed wholly out 
of the region of contagious magic and into the region of 
homoeopathic or imitative magic; the chair-leg, which is 
treated instead of the beast’s leg, in no sense belongs to the 
animal, and the application of bandages to it is a mere 
simulation of the treatment which a more rational surgery 
would bestow on the real patient.

The sympathetic connexion supposed to exist between sympa- 
a man and the weapon which has wounded him is probably 
founded on the notion that the blood on the weapon con- between a 
tinues to feel with the blood in his body. For .a like reason ^o^and 
the Papuans of Tumleo, an island off German New Guinea, bis spilt 
are careful to tjirow into the sea the bloody bandages with blood* 
which their wounds have been dressed, for they fear that if 
these rags fell into the hands of an enemy he might injure 
them magically thereby. Once when a man with a wound 
in his mouth, which bled constantly, came to the missionaries 
to be treated, his faithful wife took great pains to collect all 
the blood and cast it into the sea.2 Strained and unnatural A sympa- 
as this idea may seem to us, it is perhaps less so than the connexion 
belief that magic sympathy is maintained between a person isauppoaed 
and his clothes, so that whatever is done to the clothes will betmsL a 
be felt by the man himself, even though he may be far away p«*«on and 
at the time. That is why these same Papuans 6f Tumleo 
search most anxiously for the smallest scrap which they 
may have lost of their scanty garments,8 and why other ciothea is 
Papuans, travelling through the thick forest* will stop andfdt ** 
carefully scrape from a bough any clot of red pomade which

1 F. Panzer, JBeitrag %ur deutseken der Insel Tumleo, Berlinhafen, Deutsch*
Mythologies ii. 302; W. Kolbe, Hessiscke ' Neu-Guinea,” Mittheilungen der An- 
Volks- Sitten und Gebravchc im Lichte thropologischen Gcsellschaft in Wien, 

derheidnischen Marburg, 1888), xxxii. (1902) p. 287.

* W* J. Erdweg, u  Die Bewohner * M. J. Erdweg, be. HU



SYMPATHETIC MAGIC C H A P., . ap6

Contagious may have adhered to it from their greasy heads.1 In the 
dotbes.°f Wotjobaluk tribe of Victoria a wizard would sometimes 

get hold of a man’s opossum rug and tie it up with some 
small spindle-shaped pieces of casuarina wood, on which 
he had made certain marks, such as likenesses of his victim 
and of a poisonous snake. This bundle he would then roast 
slowly in the fire, and as he did so the man who had owned 
the opossum rug would fall sick. Should the patient suspect 
what was happening, he would send to the wizard and beg 
him to let him have the rug back. If the wizard consented, 
“ he would give the thing back, telling the sick man’s friends 
to put it in water, so as to wash the fire out.” In such cases, 
we are told, the sick man would feel cooled and would 
most likely recover.2 In Tanna, one of the New Hebrides, 
a man who had a grudge at another and desired his death 
would try to get possession of a cloth which had touched 
the sweat of his enemy’s body. If he succeeded, he rubbed 
the cloth carefully over with the leaves and, twigs of a 
certain tree, rolled and bound cloth, twigs, and leaves into 
a long sausage-shaped bundle, and burned it slowly in the 
fire. As the bundle was consumed, the victim fell ill, and 
when it was reduced to ashes, he died.8 In this last form 
of enchantment, however, the magical sympathy may be 
supposed to exist not so much between the man and the 
cloth as between the man and the sweat which issued from 
his body. But in other cases of the same sort it seems that 
the garment by itself is enough to give the sorcerer a hold 
upon his victim. The witch in Theocritus, while she 
melted an image or lump of wax in order that her faithless 
lover might melt with love of her, did not forget to throw 
into the fire a shred of his cloak which he had dropped in 
her house.4 In Prussia they say that if you cannot catch 

beating the a thief, the next best thing you can do is to get hold of 
garments a garment which he may have shed in his flight; for it

1 B. Hagen, Unter dm Papua's Islands of the New Hebrid e sf Journal 
(Wiesbaden, 1899), p. 269. of the Anthropological Institute, xxiii,

* A. W. Howitt, “ On Australian (1894) p. 19.
Medicine Men," Journal of the Anthro- 4 Theocritus, Id. ii. 53 sq. Similarly
pological Institute, xvi. (1887) pp. 28 the witch in Virgil {Eclog. viii. 92 sqq.) 
sq, ; id., Native Tribes of South-East buries under her threshold certain 
Australia, pp. 363-365. personal relics (exuviae) which her

3 B. T. Somerville, “  Notes on some lover had left behind.
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you beat it soundly, the thief will fall sick. This belief is which * 
firmly rooted in the popular mind. Some seventy or eighty v
years ago, in the neighbourhood of Berend, a man was 
detected trying to steal honey, and fled, leaving his coat 
behind him. When he heard that the enraged owner of 
the honey was mauling his lost coat, he was so alarmed 
that he took to his bed and died.1 But in Germany it is 
not every stick that is good enough to beat an absent mdn 
with. It should be a hazel rod cut before sunrise on Good 
Friday. Some say it should be a one-year-old hazel-sapling, 
and that you should cut it with three strokes, looking to 
the east, in the name of the Father, the Son, and the Holy 
Ghost. Others think the best time for cutting the rod is at 
the new moon on a Tuesday morning before sunrise. Once 
you have got this valuable instrument, you have only to 
spread a garment on a mole-hill or on the threshold, and 
to lay on with hearty goodwill, mentioning the name of 
the person whom you desire to injure. Though he may 
be miles off, he will feel every whack as if it descended on 
his body.2

Again, magic may be wrought on a man sympathetic- Contagious 
ally, not only through his clothes and severed parts 
himself, but also through the impressions left by his body on a man 
in sand or earth. In particular, it is a world-wide super- ^^ptes- 
stition that by injuring footprints you injure the feet that sions left 
made them. Thus the natives of south-eastern Australia 
think that they can lame a man by placing sharp pieces of sand or 
quartz, glass, bone, or charcoal in his footprints. Rheumatic 
pains are often attributed by them to this cause. Seeing a through hi* 
Tatungolung man very lame, Mr. Howitt asked him what °°tp n#* 
was the matter. He said, u Some fellow has put bottle in 
my fpot” He was suffering from rheumatism, but believed 
that an enemy had found his foot-track and had buried in 
it a piece of broken bottle, the magical influence of which

1 Tettau und Temme, Volkssagen sq .; A. Kuhn, Sagen, Gebrauche und 
Ostpreussens, Litthauens und West* Marchen aus Westfalen, ii. 192; id., 
preussens (Berlin, 1837), pp. .283 sq. Die Herabkunft des Festers? pp. 200 
For more evidence of the same sort see sq .; W. Mannhardt, D ie Gotterwelt
E. S. Hartland, Legend o f Perseus, ii. der deutschen und nordischen Volker,
86 sqq. L 203 note. Compare Montanu*, D ie

* E. Meier, Deutsche Sagen, Sitten deutsche Vdksfcste, Volksbrhuche und 
und Gebrauche aus Schwaben, pp. 245 deutscher Velksglaube, p. 1x7.
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c4 tftgfoas had entered his foot On another occasion Mr. Ho witty
footcdnts Party was followed by a number of strange natives who 

looked with great interest at the footprints of the horses 
and camels. A black fellow with Mr. Howitt was much 
alarmed, and* declared that the strangers were putting poison 
in his footsteps.1 The Wyingurri, a tribe on the border of 
western Australia, have a magical instrument made of resin 
and rats* teeth which they call a sun, because it is supposed 
to contain the solar heat. By placing it on a man’s tracks 
they think they can throw him into a violent fever, which 
will soon burn him up.2 In the Unmatjera tribe of Central 
Australia, when a boy has been circumcised he must hide 
in the bush, and if he should see a woman’s tracks he must 
be very careful to jump over them. For if his foot were to 
touch them, the spirit of the lpuse which lives in the woman’s 
hair would go to him, and his head would be full of lice.8 In 
New Britain it is thought that you can cause the sickness 
or death of a man by pricking his footprints with the sting 
of a sting-ray.4 The Maoris imagine that they can work 
grievous harm to an enemy by taking up earth from his 
footprints, depositing it in a sacred place, and performing a 
ceremony over it.6 In Savage Island a common form of 
witchcraft was to tak<? up the soil on which an enemy 
had set his foot, and to carry it to a sacred place, where 
it was solemnly cursed, in brder that the man might 
be afflicted with lameness.6 The Galelareese think that 
if anybody sticks something sharp into your footprints 
while you are walking, you will be wounded in your 
feet.7 In Japan, if a house has been robbed by night

1 Fison and Howitt, Kamilaroi and sqq. For more instances of the sam«L 
Kumai, p. 250 ; A. W. Howitt, “ On sort see E. S. Hartiand, The Legend  ̂
Australian Medicine Men,” Journal of Perseus, ii. (-London, 1895) 78-83, 
of the Anthropological Institute, xvi. * Spencer and Gillen, Native Tribes 
(1887) pp. 26 sq. ; id., Native Tribes of Central Australia, p. 541. •
<f South-East Australia, pp. 366 sq. 8 Id., Northern Tribes of Centrist
According to one account a cross Australia, pp. 340 sq.
should be made in the footprint* with * R. Parkinson, breissig Jahre in
a piece of quartz, and round the foot- ' der Sudsee (Stuttgart, 1907), p. 605.
print thus marked the bones of kan- 8 Elsdon Best, “  Spiritual Concepts
g&roos should be stuck in the ground. of the Maori,*’ Journal of the Poly-
See R. Brough Smyth, Aborigines of nesian Society, ix. (1900) p. 196.
Victoria, i  476 sq. These and many 8 Basil C. Thomson, Salvage Island
of the following examples were cited (London, 1902), p. 97.
by me in Folklore, t  (1890) pp. 157 1 M. J. van Baarda, “ Fabelen, Ver«
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and the burglars footprints are visible In the morning, Contagionl 
the householder will burn mugwort on them, hoping 
thereby to hurt the robber’s feet so that he cannot run 
far, and the police may easily overtake him.1 Among 
the Karens of Burma some people are said to keep poison 
 ̂fangs for the purpose of killing their enemies. These they 
thrust into the footprints of the person whom they wish to 
destroy, and soon he finds himself with a sore foot, as if a 
dog had bitten it. The sore rapidly grows worse till death 
follows.2 Peasants of northern India commonly attribute 
all sorts of pains and sores to the machinations of a witch 
or sorcerer who has meddled with their footprints.® For 
example, with the Chero, a Dravidian race of labourers in 
the hill country of Mirzapur, a favourite mode of harming an 
enemy is to measure his footprints in the dust with a straw 
and then mutter a spell over them ; that brings on wounds 
and sores in his feet.4 Such magical operations have been 
familiar to the Hindoos from of old. In the Kausika Sutra, 
a book of sorcery, it is directed that, while your foe is 
walking southward, you should make cuts in his footprint 
with the leaf of a certain tree or with the blade of an axe 
(it is not quite clear which is to be used); then you must 
tie dust from the footprint in the leaf of a certain tree 
(Butta frondosd) and throw it into a frying-pan ; if it crackles 
in the pan, your enemy is undone.6 Another old Hindoo 
charm was to obtain earth from the footprint of a beleaguered 
king and scatter it in the wind.6 The Herero of South 
Africa take earth from the footprints of a lion and throw it 
on the track of an enemy, with the wish, “ May the lion kill 
you.” 7 The Ovambo of the same region believe that they 
can be bewitched by an enemy through the dust or sand
faalen en Overleveringen der Galelar- 
eezen,” Bijdragen tot de TaaU Lond
on Volkenkunde van Nederlandsch- 
Indil, xlv. (1895) P* 512.

* L. Hearn, Glimpses of unfamiliar 
Japan (London, 1894), it. 604.

* F# Mason, *• On Dwellings, Works 
of Art, Laws, etc., of the Karens,” 
Journal of the Asiatic Society of Bengal, 
xxxvii. (1868) part ii. p. 149.

* W. Grooke, Popular Religion and 
Folklore e f Northern India (West-

VOL. I
f  . .

minster, 1896), i i  280.
* Id., Tribes and Castes o f the 

North- Western Provinces and Oudhf 
ii. 221.

4 M. Bloomfield, Hymns o f the 
Atharva- Veda, p. 295; W. Caland, * 
Attindischrs Zaubcrritual, pp. 162 sq,

8 A. Hiltobrandt, Vedische Offer 
und Zauber (§trasburg, 1897), p, 173,

7 JosaphatHahn, “ DieOvaherero,” 
Zeilschrift S r  Gesellschaft fitr  Rrd- 
kunde eu BeAin, iv. (1869) p. 503*

P



5  Y M F  A  T H E  T IC  M A  G IC CHAP

of their footprints. Hence a man who has special reason 
to dread the spite of a foe will carefully efface his foot
prints with a branch as fast as he makes them.1 The 
Ewe-speaking people of West Africa fancy they can drive 
an enemy mad by throwing a magic powder on his foot
prints.2 * Among the Shuswap and Carrier Indians of 
North-west America shamans used to bewitch a man by 
taking earth from the spot on which he had stood and 
placing it in their medicine-bags ; then their victim fell sick 
or died.8 In North Africa the magic of the footprints is 
sometimes used for more amiable purposes. A  woman who 
wishes to attach her husband or lover to herself will take 
earth from the print of his right foot, tie it up with some of 
his hairs in a packet, and wear the packet next her skin.4 

Contagious Similar practices prevail in various parts of Europe, 
foofprints Thus in Mecklenburg it is thought that if you drive a 
in Europe, nail into a man’s footprint he will fall lame; some

times it is required that the nail should be taken from a 
coffin.5 A  like mode of injuring an enemy is resorted to 
in some parts of France.6 It is said that there was an old 
woman who used to frequent Stow in Suffolk, and she was 
a witch. If, while she walked, any one went after her and 
stuck a nail or a knife into her footprint in the dust, the 
dame could not stir a step till it was withdrawn.7 Mpre 
commonly, it would seem, in Germany earth from the foot
print is tied up in a cloth and hung in the chimney smoke; 
as it dries up, so the man withers away or his foot shrivels 
up.8 The same practice and the same belief are said to be 
common in Matogrosso, a province of Brazil.0 A  Bohemian

1 H. Schinz, Deutsch - Sudwest- 
Afrtka, pp. 313 sq.

2 A. B. Ellis, The Ewe-speaking 
* Peoples of the Slave Coast, p. 94.

8 J. Teit, “ The Shuswap” (Ley
den and New York, 1909) p. 613 
{Memoir o f the American Museum of 
Natural History, The Jesup North 
Pacific Expedition, vol. ii. part vii.).

4 E. Doutt6, yMagie et religion dans 
tAfriquedu Nordy p. 59.

• K. Bartsch, Sagen, Mdrchen und
Gebrduche am Mekhnburg, ii. 329
*•» §§ 1597* 1598i 1601*.

8 J. L. M. Nogu&s, Les Mcettrs

£  autrefois en Saintonge et en A  unis 
(Saintes, 1891), pp. 169 sq. ; C. de 
Mensignac, Recherches ethnographiques 
sur la salive et le crachat (Bordeaux, 
1892), p. 45 note.

7 County Folklore: Suffolk, edited 
by Lady E. C. Gurdon, p. 201.

8 Josaphat Hahn, loc. cit. ; K. 
Bartsch, op. cit. ii. 330, 334, §§ 
1599, i 6 n ab0, compare p. 332, § 
1607; R. Andree, Ethnographische 
Parallclen und Verglcichcy Neue Folge 
(Leipsic, 1889), pp. 8, II.

8 K. von den Steinen, Vnter den 
Naturvolkem Zentral-BrastUens, p. 5 58
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variation of the charm is to put the earth from the footprint 
in a pot with nails, needles, broken glass, and so forth, then set 
the pot on the fire and let it boil till it bursts. After that the 
man whose footprint has been boiled will have a lame leg for 
the rest of his life.1 Among the Lithuanians the proceeding 
is somewhat different They dig up the earth from the 
person's footprint and bury it, with various incantations, in 
a graveyard. That causes the person to sicken and die.8 
A similar practice is reported from Mecklenburg.8 The 
Esthonians of the island of Oesel measure the footprint with 
a stick and bury the stick, thereby undermining the health 
of the man or woman whose foot made the mark.4 Among 
the South Slavs a girl will dig up the earth from the foot
prints of the man she loves and put it in a flower-pot.
Then she plants in the pot a marigold, a flower that is 
thought to be fadeless. And as its golden blossom grows 
and blooms and never fades, so shall her sweetheart's love 
grow and bloom, and never, never fade.6 Thus the love- 
spell acts on the man through the earth he trod on. An old 
Danish mode of concluding a treaty was based on the same 
idea of the sympathetic 'connexion between a man and his 
footprints: the covenanting parties sprinkled each other's *
footprints with their own blood, thus giving a pledge of 
fidelity.6 In ancient Greece superstitions of the same sort 
seem to have been current, for it was thought that if a horse 
stepped on the track of a wolf he was seized with numb
ness ;r and a maxim ascribed to Pythagoras forbade people „
to pierce a man's footprints with a nail or a knife.8

The same superstition is turned to account by hunters The con- 

in many parts of the world for the purpose of running down 
the game. Thus a German huntsman will stick a nail footprints 

taken from a coffin into the fresh spoor of the quarry, hun̂ »b̂«
1 J. V. Grohmann, Aberglauben und 

Gebrduche aus B'ohmen und Mahren, 
p. 200, % 1402.

* Tettau and Temme, Die Volks- 
sagen Ostpreussens, Litlhauens und 
Westpreussens, p. 267; A. Bezzen- 
berger, Litauiscke Forschungen (Got
tingen, 1882), p. 69.

8 K.^partsch, op. at. 11. 330, § 
*599-

4 Hoizmayer, “  Osiliana, ” Vcrhand-

lungen der gelckrten Estnischm Gesell- 
schaft eu Dor pat, vii. (1872) p. 79.

6 F. S. ICrauss, Side und Branch 
der SUdslavm, p. 165.

6 Saxo Grammaticus, HUtoria Da- 
nica, i. p. 40, ed, F. E. Mtiller (pp. 28 
sq., O. Elton's English translation).

* Aelian, D e natura animalium, i. 
3$-

8 Fragmmta Philosophorum Graeco- 
rum, ed. F. G. A. Mullach, i. 510.
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the pur
pose of 
running 
down the 
game.

%

believing that this will hinder the animal from escaping.1 
The aborigines of Victoria put hot embers in the tracks of 
the animals they were pursuing.8 Hottentot hunters throw 
into the air a handful of sand taken from the footprints of 
the game, believing that this will bring the animal down.8 
Thompson Indians used to lay charms on the tracks of 
wounded deer; after that they deemed it superfluous to 
pursue the animal any further that day, for being thus charmed 
it could not travel far and would soon die.4 Similarly, 
Ojebway Indians placed “ medicine ” on the track of the first 
deer or bear they met with, supposing that this would soon 
bring the animal into sight, even if it were two or three 
days* journey off; for this charm had power to compress a 
journey of several days into a few hours.6 Ewe hunters 
of West Africa stab the footprints of game with a sharp- 
pointed stick in order to maim the quarry and allow 
them to come up with it.6 If Esthonian peasants find 
a wolfs dung on a beast’s tracks, they burn it and 
scatter the ashes to the wind. This gives the wolf a pain 
in his stomach and makes him lose his way,7 The Aino 
think that hares bewitch people. Hence if one of them 
sees the track of a hare in the snow near his hut, he 
should carefully scoop it up with a water-ladle and then 
turn it upside down, saying as he does so that he buries the 
soul of the hare under the snow, and expressing a wish that 
the animal may sicken and die.8 In order to recover strayed 
cattle, the Zulus take the animals’ dung and earth from their 
footprints and place both in the chief’s vessel, round which 
a magic circle is drawn. Then the chief says: “ I have 
now conquered them. Those cattle are now here; I am 
now sitting upon them. I do not know in what way they 
will escape.” 9

1 A. Wuttke, Der deutsche Volks- 
aberglaube* p. 127, § 186.

* J. Dawson, Australian Aborigines, 
P -54.

8 Theophilus Hahn, Tsuni* Goam 
(London, x88i), pp. 84 sq.

8 J. Teit, “  The Thompson Indians 
of British Columbia,” p. 371 (The Jesup 
North Pacific Expedition, vol. i. part 
iv.).

* Peter Jones, History of the Ojek

way Indians, p. 154.
0 J. Spieth, Die Ewe-Stdmme (Ber

lin, 1906), p. 389.
r Boecler-Kreutzwald, Der Eksten 

abergidubtsche Gebraucke, Weisen und 
Gewoknheiten  ̂ Dp. 121 sq,

8 J. Batchelor, The Ainu and their 
Folklore (London, 1901), p. 516.

8 H. Callaway, The Religious 
System of the Anrnulu, part iii. pp. 
345 *  -
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But though the footprint is the most obvious *it is not Contagion* 
the only impression made by the body through which magic 
may be wrought on a man. The aborigines of south-through 

eastern Australia believe that a man may be injured by 
burying sharp fragments of quartz, glass, and so forth inotharpurt# 
the mark made by his reclining body; the magical virtue of 
these sharp things enters his body and causes those acute 
pains which the ignorant European puts down to rheuma
tism.1 Sometimes they beat the place where ‘the man sat 
with a pointed stick of the he-oak (Casuaritta leptocladd), 
chanting an appropriate song at the same time; the stick 
will enter his person and kill him, provided the place 
operated on is still warm with the heat of his body.* At 
Delena, in British New Guinea, a man will sometimes 
revenge himself on a girl who has rejected his love by 
thrusting the spine of a sting-ray into the spot where she 
has been sitting; afterwards he puts it in the sun for a day 
or two and finally heats it over a fire. In a couple of days 
the girl dies.8 The natives of Tumleo, an island off German 
New Guinea, efface the marks they have left on the ground 
where they sat, lest magic should be wrought on them 
thereby.4 Before they leave a camping-place some of the 
natives of German New Guinea are careful to stab the
ground thoroughly with spears, in order to prevent a sorcerer - 
from making any use of a drop of sweat or any other 
personal remains which they may chance to leave behind.5 
We can now understand why it was a maxim with the 
Pythagoreans that in rising from bed you should smooth 
away the impression left by your body on the bed-clothes.6 
Thq rule was simply an old precaution against magic, 
forming part of a whole code of superstitious maxims which

1 A . W . Howitt, “ On Australian 
Medicine Men,”  Journal of the An
thropological Institute, xri. (x887) pp. 
26 sq* % id.) Native Tribes of South- 
East Australia, p. 366.

* R . Brough Smyth, Aborigines of 
* W f e , L  475.
. 8 A. G  Haddon, Head-hunters 
(London, 1901), p. 202.

4 M. J. Erdweg, “ Die Bewohner 
der InselTumlco, Berlinhafen, Detrtsch- 
Neu - Guinea," Mitieihmgen dor an-

thropologischen Gesellschafi in Wien,
xxxii. (1902) p. 287.

• K. Vetter, Komm heriiber used 
h ilf u n sl odor die Arbeit dor Neuen 
Dettelsauer Mission, Heft iiL (Barmen, 
1898) p. IO.

4 Jambiichua, Adhortalio ad pkito: 
sophiam, 2 !  j Plutarch, Quaest. con- 
vw, viii. 7 ;  Clement o f Alexandria, 
Strom, y. 5* p. 661, ed. Potter. Conn-' 
pare D io gpu s Laertius, VU. philos, 
viii. i .  t f 'K Saidas, a v. “  Pytha
goras.* I
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Contagious antiquity fathered oh Pythagoras, though doubtless they 
were familiar to the barbarous forefathers of the Greeks 
long before the time of that philosopher.1 To ensure the 
good behaviour of an ally with whom they have just had a 
conference, the Basutos will cut and preserve the grass on 
which the ally sat during the interview.2 Probably they 
regard the grass as a hostage for the observance of the 
treaty, since through it they could punish the man who sat 
on the grass if he should break faith. Moors who write on 
the sand are superstitiously careful to obliterate all the 
marks they made, never leaving a stroke or a dot in the 
sand when they have done writing.8 Another of the 
so-called maxims of Pythagoras bade people in lifting a 
pot always to smooth away the imprint it left on the ashes.4 
So in Cambodia they say that when you lift a pot from the 
fire you should not set it down on the ashes; but that, if 
you must do so, you should be careful, in lifting the pot 
from the ashes, to efface the impression it has made. Other
wise they think that want will knock at your door.6 But 
this seems to be an afterthought, devised to explain a rule 
of which the original meaning was forgotten. The old 
notion probably was that a magician could sympathetically 
injure any person who ate out of a pot by means of the 
impression which the pot had left on the ashes ; or, to be 
more explicit, contagious magic was supposed to work 
through the impression of the pot to the pot itself, through 
the pot to the meat contained in it, and finally through the 
meat to the eater.

§ 4. The Magician's Progress
Public ana We have now concluded our examination of the general 
inâ c? principles of sympathetic magic. The examples by which 1 
The public have illustrated them have been drawn for the most part 
magician £rom  what may be called private magic, that is from magical

1 For detailed proof of this I may 4 Jamblichus, Plutarch, Clement of 
refer to my article, " Some popular Alexandria, Diogenes Laertius, Suidas, 
Superstitions of the Ancients,”  Folklore, //. cc.
i. (1890) pp. 147 r??. 6 E. Aymonier, “ Notes sur lea

* E. Casalis, The Basutos, p. 275. coutumes et croyances superstitieuses
* J. Richardson, Trawls in the des Cambodgiens,” Cochinchine Fran-

Great Desert of Sahara (London, 1848), faise: excursions et reconnaissanceŝ  
li. 65. „ No. 16 (Saigon, 1883), p. 163.



rites and incantations practised for the benefit or the injury who pro
of individuals. But in savage society there is commonly to 
be found in addition what we may call public magic, that is, good of the 

.sorcery practised for the benefit of the whole community. 
Wherever ceremonies of this sort are observed for the common enjoy* * 

good, it is obvious that the magician ceases to be merely 
a private practitioner and becomes to some extent a public may rise 

functionary. The development of such a class of function- chief or 

aries is of great importance for the political as well as the king, 

religious evolution of society. For when the welfare of the 
tribe is supposed to depend on the performance of these 
magical rites, the magician rises into a position of much 
influence and repute, and may readily acquire the rank and 
authority of a chief or king. The profession accordingly 
draws into its ranks some of the ablest and most ambitious 
men of the tribe, because it holds out to them a prospect of 
honour, wealth, and power such as hardly any other career 
could offer. The acuter minds perceive how easy it is to 
dupe their weaker brother and to play on his superstition for 
their own advantage. Not that the sorcerer is always a 
knave and impostor; he is often sincerely convinced that he 
really possesses those wonderful powers which the credulity 
of his fellows ascribes to him. But the more sagacious he 
is, the more likely he is to see through the fallacies which 
impose on duller wits. Thus the ablest members of the 
profession must tend to be more or less conscious deceivers ; 
and it is just these men who in virtue of their superior ability 
will generally come to the top and win for themselves 
positions of the highest dignity and the most commanding 
authority. The pitfalls which beset the path of the pro
fessional sorcerer are many, and as a rule only the man of 
coolest head and sharpest wit will be able to steer his way 
through them safely. For it must always be remembered 
that every single profession and claim put forward by the 
magician as such is false ; not one of them can be maintained 
without deception, conscious or unconscious. Accordingly 
the sorcerer who sincerely believes in his own extravagant 
pretensions is in far greater peril and is, much more likely to 
be cut short in his career than the deliberate impostor. The 
honest wizard always expects that his charms and incanta-
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tions will produce their supposed effect; and when they fail, 
not only really, as they always do, but conspicuously and 
disastrously, as they often do, he is taken aback: he is not, 
like his knavish colleague, ready with a plausible excuse 
to account for the failure, and before he can find one he may 
be knocked on the head by his disappointed and angry 
employers.

Tendency The general result is that at this stage of social 
powto*6 evolution the supreme power tends to fall into the hands of 
fail into men of the keenest intelligence and the most unscrupulous 
SelhheandS character. If we could balance the harm they do by their 
ablest and knavery against the benefits they confer by their superior 
scrupulous sagacity, it might well be found that the good greatly out- 
raen- /(weighed the evil. For more mischief has probably been 

| wrought in the world by honest, fools in high places than by 
intelligent rascals. Once your fchrewd rogue has attained 
the height of his ambition, and has no longer any selfish 
end to further, he may, and often does, turn his talents, his 
experience, his resources, to the service of the public. Many 
men who have been least scrupulous in the acquisition of 
power have been most beneficent in the use of it, whether 
the power they aimed at and won was that of wealthy political 
authority, or what not. In the field of politics the wily 
intriguer, the ruthless victor, may end by being a wise and 
magnanimous ruler, blessed in his lifetime, lamented at his 
death, admired and applauded by posterity. Such men, to 
take two of the most conspicuous instances, were Julius 
Caesar and Augustus. But once a fool always a fool, and 
the greater the power in his hands the more disastrous is 
likely to be the use he makes of it  The heaviest calamity 
in English history, the breach with America, might never 
have occurred̂  if George the Third had not been an honest 
dullard. *

T h e eieva- Thus, so fkr as the public profession of magic affected 
m<jngirLng the constitution of savage society, it tended to place the 
to power control of affairs in the hands of the ablest man: it shifted 
■ S^tutea^ balance of power from the many to the one: it substi- 
monarchy tuted a monarchy for a democracy, or rather for an oligarchy 
primitive of old men; for in general the savage community is ruled, 
democracy, n o t  by the whole body of adult males, but by a council of
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elders. The change, by whatever causes produced, and or rather 

whatever the character of the early rulers, was on the whole o/SSmL. 
very beneficial. For the rise of monarchy appears to be an which Is 

essential condition of the emergence of mankind from savagery.
No human being is so hidebound by custom and tradition savage 
as your democratic savage; in no state of society cbnse- 
quently is progress so slow and difficult. The old n a t i o n of 
that the savage is the freest of mankind is the reverse ofthe to  

truth. He is a slave, not indeed to a visible master, but to 
the past, to the spirits of his dead forefathers, who haunt his condition

steps from birth to death, and rule him with a rod of iron. ** __
What they did is the pattern of right, the unwritten law to of mankind 

which he yields a blind unquestioning obedience. The least 
possible scope is thus afforded to superior talent to change 
old customs for the better. The ablest man is dragged 
down by the weakest and dullest, who necessarily sets the 
standard, since he cannot rise, while the other can fall. The 
surface of such a society presents a uniform dead level, so 
far as it is humanly possible to reduce the natural inequali
ties, the immeasurable real differences of inborn capacity and 
temper, to a false superficial appearance of equality. From 
this low and stagnant condition of affairs, which demagogues 
and dreamers in later times have lauded as the ideal state, 
the Golden Age, of humanity, everything that helps to raise 
society by opening a career to talent and proportioning the 
degrees of authority to men’s natural abilities, deserves to 
be welcomed by all who have the real good of their fellows 
at heart. Once these elevating influences have begun to 
operate— and they cannot be for ever suppressed— the pro
gress of civilisation becomes comparatively rapid. The rise 
of one man to supreme power enables him to carry through 
changes in a single lifetime which previously many genera
tions might not have sufficed to effect; and if, as will often 
happen, he is a map of intellect and energy above the 
common, he will readily avail himself of the opportunity.
Even the whims and caprices of a tyrant may be of service 
in breaking the chain of custom which lies so heavy on the 
savage. And as soon as the tribe ceases to be swayed by 
the timid and divided counsels of the elders, and yields to 
the direction of a single strong arid resolute mind, it
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becomes formidable to its neighbours and enters on a career 
of aggrandisement, which at an early stage of history is often 
highly favourable to social, industrial, and intellectual pro
gress. For extending its sway, partly by force of arms, 
partly by the voluntary submission of weaker tribes, the 
community soon acquires wealth and slaves, both of which, 
by relieving some classes from the perpetual struggle for a 
bare subsistence, afford them an opportunity of devoting 
themselves to that disinterested pursuit of knowledge which 
is the noblest and most powerful instrument to ameliorate 
the lot of man.

Intellectual progress, which reveals itself in the growth 
of art and science and the spread of more liberal views, 
cannot be dissociated from industrial or economic progress, 
and that in its turn receives an immense impulse from conquest 
and empire. It is no mere accident that the most vehement 
outbursts of activity of the human mind have followed close 
on the heels of victory, and that the great conquering races 
of the world have commonly done most to advance and 
spread civilisation, thus healing in peace the wounds they 
inflicted in war. The Babylonians, the Greeks, the Romans, 
the Arabs are our witnesses in the past: we may yet live to 
see a similar outburst in Japan. Nor, to remount the stream 
of history to its sources, is it an accident that all the first 
great strides towards civilisation have been made under 
despotic and theocratic governments, like those of Egypt, 
Babylon, and Peru, where the supreme Yuler claimed 
and received the servile allegiance of his subjects in the 
double character of a king and a god. It is hardly too 
much to say that at this early epoch despotism is the best 
friend of humanity and, paradoxical as it may sound, of 
liberty. For after all there is more liberty in the best sense 
— liberty to think our own thoughts and to fashion our 
own destinies— under the most absolute despotism, the most 
grinding tyranny, than under the apparent freedom of savage 
life, where the individual’s lot is cast from the cradle to the 
grave in the iron mould of hereditary custom.

So far, therefore, as the public profession of magic has 
been one of the roads by which the ablest men have passed 
to supreme power, it has contributed to emancipate mankind



from the thraldom of tradition and to elevate them into a 
larger, freer life, with a broader outlook on the world. This 
is no srqall service rendered to humanity. And when we 
remember further that in another direction magic has paved 
the way for science, we are forced to admit that if the black 
art has done much evil, it has also been the source of much 
good; that if it is the child of error, it has yet been the 
mother of freedom and truth.
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C H A P T E R  IV

MAGIC AND RELIGION

Magic like 
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The examples collected in the last chapter may suffice to 
illustrate the general principles of sympathetic magic in 
its two branches, to which we have given the names of 
Homoeopathic and Contagious respectively. In some cases 
of magic which have come before us we have seen that the 
operation of spirits is assumed, and that an attempt is 
made to win their favour by prayer and sacrifice. But 
these cases are on the whole exceptional; they exhibit 
magic tinged and alloyed with religion.1 Wherever sym
pathetic magic occurs in its pure unadulterated form, it

vista to assumes that in nature one event follows another necessarily
those who „ -
can pene- and invariably- without the intervention of any spiritual
JSfret*0 ^ or Personal agency. Thus its fundamental conception 
springs of is identical with that of modern science; underlying the 
nature* whole system is a faith, implicit but real and firm, in the 

order and uniformity of nature. The magician does not 
doubt that the same causes will always produce the same 
effects, that the performance of the proper ceremony, 
accompanied by the appropriate spell, will inevitably be 
attended by the desired results, unless, indeed, his in
cantations should chance to be thwarted and foiled by the 
more potent charms of another sorcerer. He supplicates no 

k higher power: he sues the favour of no fickle and wayward

1 Malay magic in particular is deeply 1906), pp. 67 sqq. Here, therefore,
§ tinctured with a belief in spirits, to retigion is encroaching oir magic, i f

whom the magician appeals by kindly it might naturally be expected to do
words and small gifts of food, drink, in a race so comparatively advanced a s .
aiu) even money. See R. J. Wilkinson, the Malays.
Malay Btlufs (London and Leyden,

\ f , . , 230



being: he abases himself before no awful deity. Yet his 
power, great as he believes it to be, is by no means arbitrary 
and unlimited. He can wield it only so long as he strictly 
conforms to the rules of his art, or to what may be called the 
laws of nature as conceived by him. To neglect these rules, 
to break these laws in the smallest particular is to incur 
failure, and may even expose the unskilful practitioner 

•himself to the utmost peril. If he claims a sovereignty over 
nature, it is a constitutional sovereignty rigorously limited in 
its scope and exercised in exact conformity with ancient 
usage. Thus the analogy between the magical and the 
scientific conceptions of the world is close. In both of thp/n 
the succession of events is perfectly regular and certain, being 
determined by immutable laws, the operation of which can 
be foreseen and calculated precisely ; the elements of caprice, 
of chance, and of accident are banished from the course of 
nature. Both of them open up a seemingly boundless vista 
of possibilities to him who knows the causes of things and 
can touch the secret springs that set in motion the vast and 
intricate mechanism of the world. Hence the strong attrac
tion which magic and science alike have exercised on the 

* human mind; hence the powerful stimulus that both have 
given to the pursuit of knowledge. They lure the weary 
enquirer, the footsore seeker, on through the wilderness of 
disappointment in the present by their endless promises of 
the future: they take him up to the top of an exceeding 
high mountain and shew him, beyond the dark clouds and 
rolling mists at his feet, a vision of the celestial city, far off, 
it may be, but radiant with unearthly splendour, bathed in 
the light of dreams.

The fatal flaw of magic lies not in its general assumption The fetal 
of a sequence of events determined by law, but in its total , 
misconception of the nature of the particular laws whichnotfej* 
govern that sequence. If we analyse the various cases/**"?* 
of sympathetic magic which have been passed in revi<* 
in tiic preceding pages, and which may be taken as 
samples of the bulk, we shall find, fs  I have alrea' 
dicated, that they are all mistake^ applications 
or other of two great fundamental laijrs of though 
the association of ideas by similarity and f

chap, iv MAGIC AND RELIGION ¥ 221
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tion of ideas by contiguity in space or time. A mistaken 
association of similar ideas produces homoeopathic or 
imitative magic: a mistaken association of contiguous ideas 
produces contagiotfs magic. The principles of association 
are excellent in themselves, and indeed absolutely essential 
to the working of the human mind. Legitimately applied 
they yield science; illegitimately applied they yield magic, 
the bastard sister of science. It is therefore a truism, 
almost a tautology, to say that all magic is necessarily 
false and barren; for were it ever to become true and 
fruitful, it would no longer be magic but science. From 
the earliest times man has been engaged in a search for 
general rules whereby to turn the order of natural pheno
mena to his own advantage, and in the long search he has 
scraped together a great hoard of such maxims, some of 
them golden and some of them mere dross. The true 
or golden rules constitute the body of applied science 
which we call the arts; the false are magic.

If magic is thus next of kin to science, we have still to 
enquire how it stands related to religion. But the view we 
take of that relation will necessarily be coloured by the idea 
which we have formed of the nature of religion itself; hence 
a writer may reasonably be expected to define his conception 
of religion before he proceeds to investigate its relation to 
magic. There is probably no subject in the world about 
which opinions differ so much as the nature of religion, and 
to frame a definition of it which would satisfy every one must 
obviously be impossible. All that a writer can do is, first, 
to say clearly what he means by religion, and afterwards 
to employ the word consistently in that sense throughout 
his work. ^By religion, then, I understand a propitiation 
Or conciliation of powers superior to man which are believed 
to direct and control the course of nature and of human life.1 
"Hius defined, religion consists of two elements, a theoretical 

4 a practical, namely, a belief in powers higher than man 
m attempt to propitiate or please them. Of the two, 

dearly comes first, since we must believe in the 
of a divine being before we can attempt to please

\ quae superioris cujut* curam caerimoniamque adfert”  Cicero, 
im divinam vocant, De invention*, i i  161.
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him. But unless the belief leads to a'corresponding practice, prises two
it is not a religion but merely a theology; in the language
of St. James, “ faith, if it hath not works, is dead, being and a
alone.” 1 In other words, no man is rellfious who does not
govern his conduct in some measure by the fear or love and works,

of God.2 On the other hand, mere practice, divested of all Sot exist**
religigus belief, is also not religion. Two men may behave ^jj0UtBut
in exactly the same way, and yet one of them may be religions
religious and the other not. If the one acts from the love or
fear of God, he is religious ; if the other acts from the love consist in
or fear of man, he is moral or immoral according as hisritual: 11 
t i *  • t 1 1 nisy con-behaviour comports or conflicts with the general good, sistin
Hence belief and practice or, in theological language, faith if
and works are equally essential to religion, which cannot that is 
exist without both of them. But it is not necessary that to 
religious practice should always take the form of a ritual; pleasing to 

that is, it need not consist in the offering of sacrifice, the the delty' 
recitation of prayers, and other outward ceremonies. Its v
aim is to please the deity, and if the deity is one who 
delights in charity and mercy and purity more than in 
oblations of blood, the chanting of hymns, and the fumes of 
incense, his worshippers will best please him, not by prostrat
ing themselves before him, by intoning his praises, and by 
filling his temples with costly gifts, but by being pure and 
merciful and charitable towards men, for in so doing they 
will imitate, so far as human infirmity allows, the perfections 
of the divine nature. It was this ethical side of religion 
which the Hebrew prophets, inspired with a noble ideal of 
God’s goodness and holiness, were never weary of inculcating.
Thus Micah says :8 “ He hath shewed thee, O man, what is 
good; and what doth the Lord require of thee, but to do 
justly, and to love mercy, and to walk humbly with thy 
God ? ” And at a later time much of the force by which

* ** Piety is not a religion, though it 
is the soul of &U religions. A man has
not a religion simply by having pious 
inclinations, any more than he has a 
country simply by having philanthropy. 
A man has not a country until he is a 
cfcisen in a state, until he undertakes 

1 to follow and uphold certain laws, to

obey certain magistrates, and to adopt 
certain Ways of living and acting. 
Religion is neither a theology nor a 
theosophy; it is more than all this ; it 
is a discipline, i  law, a yoke, an indis
soluble engagement” (Joubert, quoted by 
Matthew Arnold, Essays in Criticism, 
First Series, London, 1898, p. 288).

> Micah v l 8.
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Christianlly conquered the world was drawn from the same 
high conception of God's moral nature and the duty laid on 
men of conforming themselves to it. %/" Pure religion and 
undefiled,” says Stffejames, u before God and the Father is 
this, To visit the fatherless and widows in their affliction, and 
to keep himself unspotted from the world” 1 1

Byassum- But if religion involves, first, a belief in superhuman 
oritaMrf beings who rule the world, and, second, an attempt to win 
nature to their favour, it clearly assumes that the course of nature 
or variable ls to some extent elastic or variable, and that we can 
religion is persuade or induce the mighty beings who control it to 
principle1*1 deflect, for our benefit, the current of events from the 
ma îc and cbanne  ̂ *n which they would otherwise flow. Now this 
t̂ science, implied elasticity or variability of nature is directly 
which* °PPoseci to the principles of magic as well as of science, 
assume the both of which assume that the processes of nature are rigid 
naxure°tobe anc* invariahle in their operation, and that they can as little 
rigid and be turned from their course by persuasion and entreaty as 
invariable, ^y threats and intimidation. The distinction between the 

two conflicting views of the universe turns on their answer to 
the crucial question, Are the forces which govern the world 
conscious and personal, or unconscious and impersonal? 
Religion, as a conciliation of the superhuman powers, assumes 
the former member of the alternative. For all conciliation 
implies that the being conciliated is a conscious or personal 
agent, that his conduct is in some measure uncertain, and that 
he can be prevailed upon to vary it in the desired direc
tion by a judicious appeal to ms interests, his appetites, 
or his emotions. Conciliation is never employed towards 
things which are regarded as inanimate, nor towards persona, 
whose behaviour in the particular circumstances is known to be 
determined with absolute certainty. Thus in so far as religion 
assumes the world to be directed by conscious agents who may 
be turned from their purpose by persuasion, it stands in funda
mental antagonism to magic as well as to science, both of which 
take for granted that the course of nature is determined, 
not by the passions or caprice of personal beings, but by 
the operation of immutable laws acting mechanically,4 „Jln

; 1 James». *7* tween magic and religion is well
 ̂ < * The opposition of principle be- broqght out by Sir A. C. Lyall in hfet:

j ^  ^ MAGIC AND RELIGION
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m^gic, indeed, the assumption is only implicit, but in 
science it is explicit It true that magic often deals 
with spirits, which are personal agents of the kind assumed 
by religion ; but whenever it does so it* its proper form, 
it treats them exactly in the same fashion as it treats 
inanimate agents, that is, it constrains or coerces instead 
of conciliating or propitiating, them as religion would 
do. 'fhus it assumes that all personal beings, whether 
human or divine, are in the last resort* subject to those 
impersonal forces which control all things, but which 
nevertheless can be turned to account by any one who knows 
how to manipulate them by the appropriate ceremonies and 
spells. In ancient Egypt, for example, the magicians claimed claim of 
the power of compelling even the highest gods to do their 
bidding, and actually threatened them with destruction in case magicians 
of disobedience.1 Sometimes, without going quite so far as 
that, the wizard declared that he would scatter the bones of 
Osiris or reveal his sacred legend, if the god proved con
tumacious.2 Similarly in India at the present day the 
great Hindoo trinity itself of Brahma, Vishnu, and Siva is 
subject to the sorcerers, who, by means of their spells, exercise 
such an ascendency over the mightiest deities, that these 
are bound submissively to execute on earth below, or in heaven 
above, whatever commands their masters the magicians may 
please to issue.8 There is a saying everywhere current in
Astatic Studies, First Series (London, 
1899), i. 99 sqq. It is also insisted 
on by Mr. F. B. Jevons in his Intro
duction to the History of Religion 
(London, 1896). The distinction is 
clearly apprehended and sharply main
tained by Professor H. Olden berg in 
his notable book Die Religion des Veda 
 ̂Berlin, 1894); see especially pp. 58 

sq., 311 sqq., 476 sqq. Lord Avebury 
las courteously pointed out to me that 
the fundamental difference between 
magic and religion was dwelt on by 
him many years ago. See his Origin 
of Civilisation (London, 1870), pp. 
Il6 , 164 sq., and the Preface to 
the sixth edition of that,, work 
(Londoi^ 1902), p. vi. I arwglad to 
find myself in agreement with .Lord 
Avebury on this subject, and only 
regret that in preparing my second 

VOL. 1

edition I was unaware that the view 
here taken has the support of his high 
authority. When I wrote this book 
originally I failed to realise the extent 
of the opposition between magic and 
religion, because I had not formed a 
clear general conception of the nature 
of religion, and was disposed to class 
magic loosely under it.

1 A. Wiedemann, Die Religion der 
alien Agypter (Miinster i. W., 1890), 
pp. 142-X45, 148; G. Maspero, His- 
toire ancienne des peoples de T Orient 
c/assique: k$ origines (Paris, 1895), 
pp. 212 sq.

* Augustine, De Hvitate Dei, x. 1 X, 
quoting Porphyry.

8 J, A. Dubois, Moors, institutions 
et ctrimonu$des peoples de Undo (Paris, 
1825), ii. 06  sqq.

Q
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India: “ The whole universe is subject to the godS*; the gods 
are subject to the spells (mantras)\ the spells to the Brahmans; 
therefore the Brahmans are our gods " 1 

Hostility of This radical conflict of principle between magic and 
mâ c”n° re%*on sufficiently explains the relentless hostility with 
bistoiy. which in history the priest has often pursued the magician. 

The haughty self-sufficiency of the magician, his arrogant 
demeanour towards the higher powers, and his unabashed 
claim to exercise a sway like theirs could not but revolt the 
priest, to whom, with his awful sense of the divine majesty, 
and his humble prostration in presence of it, such claims and 
such a demeanour must have, appeared an impious and 
blasphemous usurpation of prerogatives that belong to God 
alone. And sometimes, we may suspect, lower motives con
curred to whet the edge of the priest's hostility. He pro
fessed to be the proper medium, the true intercessor between 
God and man, and no doubt his interests as well as his feel
ings were often injured by a rival practitioner, who preached 
a surer and smoother road to fortune than the rugged and 
slippery path of divine favour.

This * Yet this antagonism, familiar as it is to us, seems to 
compare- ^ave ma ê its appearance comparatively late in the history 
tiveiy late: of religion. At an earlier stage 2 the functions of priest and 
earlier timeso rce re r wcre °ften combined or, to speak perhaps moj:e 
magic co- correctly, were not yet differentiated from each other. To 
andwas’ serve his purpose man wooed the good-will of gods or 
Fused7 with sP*r*ts ky prayer and sacrifice, while at the same time he 
religion, had recourse to ceremonies and forms of words which he 

hoped would of themselves bring about the desired result 
without the help of god or devil. In short, he performed 
religious and magical rites simultaneously; he uttered prayers 

, and incantations almost in the same breath, knowing or
1 Monier W\\X\zxmtReligious Thought my view, the evolution of thought on 

and Life in India (London, 1883), thi$ subject has passed through three 
pp. 201 sq. stages5 first, a stage in which magic

9 To prevent misconception I  would existed without religion; second, a 
ask the reader to observe that the stage in which religion, haying arisen, 
earlier stage here spoken of, in which co-operated, and was to some extent 
magic is confused with religion, is confused, with magicf and third, a 
not, in my opinion, the earliest of stage in which, the radical difference of 
all, having been preceded by a still principle between the two having been 
earlier stage in which magic existed recognised, their relation was that of 
alone. See below, pp. 233 sqq. On open hostility.
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recking little of the theoretical inconsistency of his behaviour, 
so long as by hook or crook he contrived to get what he 
wanted. Instances of this fusion or confusion of magic with Confusion 

religion have already met us in the practices of Melanesians 
and of other peoples.1 So far as the Melanesians a re  religion in 

concerned, the general confusion cannot be better described Melancs,a* 
than in the words of Dr. R. H. Codrington:— w That 
invisible power which is believed by the natives to cause all 
such effects as transcend their conception of the regular 
course of nature, and to reside in spiritual beings, whether in 
the spiritual part of living men or in the ghosts of the dead, 
being imparted by them to their names and to various things 
that belong to them, such as stones, snakes, and indeed 
objects of all sorts, is that generally known as mana,. With
out some understanding of this it is impossible to understand 
the religious beliefs and practices of the Melanesians; and 
this again is the active force in all they do and believe to 
be done in magic, white or black. By means of this men 
are able to control or direct the forces of nature, to make rain 
or sunshine, wind or calm, to cause sickness or remove it, to 
know what is far off in time and space, to bring good luck 
and prosperity, or to blast and curse.” “ By whatever name 
it is called, it is the belief in this supernatural power, and 
in the efficacy of the various means by which spirits and 
ghosts can be induced to exercise it for the benefit of men, 
that is the foundation of the rites and practices which can be 
called religious ; and it is from the same belief that everything 
which may be called Magic and Witchcraft draws its origin.
Wizards, doctors, weather - mongers, prophets, diviners, 
dreamers, all alike, everywhere in the islands, work by this 
power. There are many of these who may be said to exercise 
their art as a profession; they get their property and in
fluence in this way. Every considerable village or settle
ment is sure to have some one who can control the weather 
and the waves, some one who knows how to treat sicknes ;̂ 
some one who can work mischief with various charms. There 
may be one whose skill extends to all these branches! f  but 
generally one man knows how to do One thing arid one 
another* This various knowledge is handed down from father 

1 Sec above, pp. 72, 77 $q.% 130, Sfe jy.
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to son, from uncle to sister’s son, in the same way as is the 
knowledge of the rites and methods of sacrifice and prayer; 
and very often the same man who knows the sacrifice knows 
also the making of the weather, and of charms for many 
purposes besides. But as there is no order of priests, there 
is also no order of magicians or medicine-men. Almost 
every man of consideration knows how to approach some 
ghost or spirit, and has some secret of occult practices."1

The same confusion of magic and religion has survived 
amon  ̂ peoples that have risen to higher levels of culture. 
It vwas rife in ancient India and ancient Egypt; it is by no 
means extinct among European peasantry at the present 
day. With regard to ancient India we are told by an 
eminent Sanscrit scholar that “ the sacrificial ritual at the
earliest period of which we have detailed information is 
pervaded with practices that breathe the spirit of the most 
primitive magic.” 2 Again, the same writer observes that 
“ the ritual of the very sacrifices for which the metrical 
prayers were composed is described in the other Vedic texts
as saturated from beginning to end with magical practices 
which were to be carried out by the sacrificial priests.” In 
particular he tells us that the rites celebrated on special 
occasions, such as marriage, initiation, and the anointment 
of a king, “ are complete models of magic of every kind, and 
in every case the forms of magic employed bear the stamp 
of the highest antiquity.” 8 Speaking of the sacrifices 
prescribed in the Brdhmanas, Professor Sylvain Livi says: 
“ The sacrifice has thus all the characteristics of a magical 
operation, independent of the divinities, effective by its own 
energy, and capable of producing evil as well as good. It 
is hardly distinguished from magic strictly so called, except 
by being regular and obligatory; it can easily be adapted

1 R. H. Codrington, The Melanesians, 
pp. 191 sq. The word mana is Poly
nesian as well as Melanesian. In 
the Maori language it means “  author
ity/' especially “ supernatural power,” 
“ divide authority,” “ having qualities 
which ordinary persons or things do 
not pocse.s.” See EL Tregear, Maori- 
Polynesian Comparative Dictionary 
(Wellington, N.Z., 1891), p. 203, 
Compare R. Tavi0r, To Ik* A Maui,

or New Zealand and its Inhabitants,* 
p. 184, “ the mana, virtue of the 
god.”

9 H. Oldenberg, Die Religion dot 
Veda, p. 59.

9 H. Oldenberg, op* cit, p. 477. 
For particular examples of the blend
ing of magical with religious ritual in 
ancient India see pp. 311 sqq., 369 
476 sqq., 522 sq. of the same work*
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to different objects, but it exists of necessity, independently 
of circumstances. That is the sole fairly clear line of 
distinction which can be drawn between the two domains; 
in point of fact they are so intimatejy interfused with each 
other that the same class of works treats of both matters. 
The SAmavidhAna BrAhmana is a real handbook of incanta
tions and sorcery; the Adbhuta Br&hmana, which forms a 
section of the 4>advimqa BrAhmana, has the same character.” 1 
Similarly Professor M. Bloomfield writes: “ Even witchcraft 
is part of the religion; it has penetrated and has become 
intimately blended with the holiest Vedic rites ; the broad 
current of popular religion and superstition has infiltrated 
itself through numberless channels into the higher religion 
that is presented by the Brahman priests, and it may be 
presumed that the priests were neither able to cleanse their 
own religious beliefs from the mass of folk-belief with which 
it was surrounded, nor is it at all likely that they found it 
in their interest to do so.” 2 Again, in the introduction to 
his translation of the Kausika Sutra, Dr. W. Caland 
observes: “ He who has beten wont to regard the ancient 
Hindoos as a highly civilised people, famed for their 
philosophical systems, their dramatic poetry, their epic lays, 
will be surprised when he makes the acquaintance of their 
magical ritual, and will perceive that hitherto he has known 
the old Hindoo people from one side only. He will find 
that he here stumbles on the lowest strata of Vedic culture, 
and will be astonished at the agreement between the magic 
ritual of the old Vedas and the shamanism of the so-called 
savage. If we the peculiar Hindoo expressions and
technical terms, and imagh:^ a shaman instead of a Brahman, 
we could almost, fancy thaf we have before us a magical 
book belonging to one of tfye tribes of North American red
skins.” 8 Some good authorities hold that the very name of 
Brahman is derived from brahman, “ a magical spell ” ; so 
that, if they are right, the Brahman would seem to have 

1/ been a magician before he was a priest4
1 S. L&ri, La Doctrine du sacrifice Books o f the East, voL xlii.). 

dam les Brdhmayas (Paris, 1898), p. 8 W. Ctfland, Altindisches Zauber* 
129. * ritual, p. is.

* M. Bloomfield, Hymns f  the 4 O. Schrader, RealUxikon dor indo* 
Atharva- Veda, pp. xlv. $q. / {Sacred germanisckm AltertmmsMmde (Sims*
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, Speaking of the importance of magic in the East, 
and especially in Egypt, Professor Maspero remarks that 
“ we ought not to attach to the word magic the degrading 
idea which it almost inevitably calls up in the mind of a 
modern. Ancient magic was the very foundation of religion. 
The faithful who desired to obtain some favour from a god 
had no chance of succeeding except by laying hands on the 
deity, and this arrest could only be effected by means of a 
certain number of rites, sacrifices, prayers, and chants, which 
the god himself had revealed, and which obliged him to do 
what was demanded of him.” 1 According to another 
distinguished Egyptologist “ the belief that there are words 
and actions by which man can influence all the powers of 
nature and all living things, from animals up to gods, was 
inextricably interwoven with everything the Egyptians did 
and everything they left undone. Above all, the whole 
system of burial and of the worship of the dead is com
pletely dominated by it. The wooden puppets which 
relieved the dead man from toil, the figures of the maid
servants who baked bread for him, the sacrificial formulas 
by the recitation of which food was procured for him, what 
are these and all the similar practices bû  magic? And 
as men cannot help themselves without magic, so neither 
can the gods; the gods also wear amulets to protect them
selves, and use magic spells to constrain each other.” 2 
“ The whole doctrine of magic,” says Professor Wiedemann, 
M formed in the valley of the Nile, not a part of superstition, 
but an essential constituent of religious faith, which to a

burg, 1901), pp. 637 sq. In ancient 
Arabia the k&htn (etymologically equi
valent to the Hebrew kdhett, “  priest ” ) 
seems to have been rather a sooth
sayer than a priest See J. WelN 
hausen, Rests arabischen Heidcntutns8 
(Berlin, 1897), pp. 134, 143. The 
confusion of magic with religion,, of 
spell with prayer, may also be de
tected in the incantations employed 
by Toda sorcerers at the present day. 
See W. H. R. Rivers, The Todas, 
pp. 27a <y. : “  The formulae of magic 
and of the dairy ritual are of the same 
nature, though the differentiation be? 
tween the sorcerer and the priest who

use is even clearer than that
between the sorcerer and the medicine
man. It is probable that the names 
of the gods with the characteristic 
formulae of the prayer are later addi
tions to the magical incantation; that 
at some time the sorcerer has added 
the names of the most important of 
his deities to the spells and charms 
which at one time were thought to be 
sufficient for his purpose.”

1 G. Maspero, Etudes de mythofogie 
et (Tatxhiologic igyptienne (Paris, 1893), 
i. I0( *

* A  Erman, Agypten und dgypti- 
sches Le^en im AUertum  ̂f>. 471.
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great extent rested directly on magic9 and always remained 
most closely hound up with it.” 1 But though we can 
perceive the union of discrepant elements in the faith and 
practice of the ancient Egyptians, it would be rash to assume 
that the people themselves did so. “ Egyptian religion,” 
says the same scholar, “ was not one and homogeneous; it 
was compounded of the most heterogeneous elements, which 
seemed to the Egyptian to be all equally justified. He did 
not care whether a doctrine or a myth belonged to what, in 
modern scholastic phraseology, we should call faith or 
superstition; it was indifferent to him whether we should 
rank it as religion or magic, as worship or sorcery. All 
such classifications were foreign to the Egyptian, To him 
no one doctrine seemed more or less justified than another.
Nay, he went so far as to allqw the most flagrant contradic
tions to stand peaceably side by side.” 2 * * * * *

Among the ignorant classes of modern Europe the same Confusion 

confusion of ideas, the same mixture of religion and magic, a!™8*10 
crops up in various forms. Thus we are told that in France religion in 

. “ the majority of the peasants still believe that the priest 
possesses a secret and irresistible power over the elements.
By reciting certain prayers which he alone knows and has 
the right to utter, yet for the utterance of which he must X* 
afterwards demand absolution, he can, on an occasion of 

* pressing danger, arrest or reverse for a moment the action of 
the eternal laws of the physical world. The winds, the 
storms, the hail, and the rain are at his command and obey 
his will. The fire also is subject to him, and the flames of 
a conflagration are extinguished at his word.” 8 For example,
French peasants used to be, perhaps are still, persuaded that 
the priests could celebrate, with certain special rites, a w Mass Moss of 

bf the Holy Spirit,” of which the efficacy was so miraculous s ^ oly 
that it never met with any opposition from the divine w ill;

1 A. Wiedemann, Die Religion dor
alien Agypter (Mllnster L W., 1890),
p. 154.

•  A. Wiedemann, u Em alt&gypti-
scher Weltschflpfangsmythus,”  Am Ur*
quell* N.F. E  (1898) pp. 95 sq.

* J. Lecceur, Esquuses du Bocage
Normand (Condl-sur-Notreau, 1883-

1887), it  78. In Beauce and Perche 
it was especially conflagrations caused 
by lightning which the priest was sup
posed to extinguish by the recitation of 
certain secret formulas. There was a ' 
regular expression for this procedure, - '  
namely, u  barring the fire.”  See 
Chapiseas, Le Folk-lore de la B**' 
el du AtitrA#, i. 216.
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God was forced to grant whatever was asked of Him in this 
form, however rash and importunate might be the petition. 
No idea of impiety or irreverence attached to the rite in the 
minds of those who, in some of the great extremities of life, 
sought by this singular means to’ take the kingdom of 
heaven by storm. The secular priests generally refused 
to say the “ Mass of the Holy Spirit ” ; but the monks, 
especially the Capuchin friars, had the reputation of yielding 
with less scruple to the entreaties of the anxious and dis
tressed.1 In the constraint thus supposed by Catholic 
peasantry to be laid by the priest upon the deity we seem 
to have an exact counterpart of the power which, as we saw, 
the ancient Egyptians ascribed to their magicians.2 * * * * Again, 
to take another example, in many villages of Provence the 
priest is still reputed to possess the faculty of averting 
storms. It is not every priest who enjoys this reputation » 
and in some villages, when a change of pastors takes place, 
the parishioners are eager to learn whether the new incum
bent has the power (ponder), as they call it. At the first 
sign of a heavy storm they put him to the proof by inviting 
him to exorcise the threatening clouds*; and if the result 
answers'to their hopes, the new shepherd is assured of the 
sympathy and respect of his flock. In some parishes, where 
the reputation of the curate in this respect stood higher than 
that of his rector, the relations between the two have been* 
so strained in consequence that the bishop has had to trans
late the rector to another benefice.8 Again, Gascon peasants 
believe that to revenge themselves on their enemies bad men 
will sometimes induce a priest to say a mass called the Mass 
of Saint S6caire. Very few priests know this mass, and 
three-fourths of those who do know it would not say it for 
love or money. None but wicked priests dare to perform 
the gruesome ceremony, and you may be quite sure that 
they will have a very heavy- account to render for it at the 
last day. No curate or bishop, not even the archbishop of

1 Amalie Bosquet, La Normandie i. 455 sq.9 iii. 217 sq., 222 sqq.
romanesque et tnervcillcust (Paris and Compare td.9 Reminiscences pcpulaires
Rouen, 1845), p. 308. de la Provence (Paris, 1885), pp. 288

* ?  See above, p. 225. sqq.; D. Monnier, Traditions pqpu-
naL. J. B. Berenger-F^raud, Super- hires comparies (Paris, 1854)* pp. 3*
tween survivances (Paris, 1896), sqq.

m$2 *
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Auch, can pardon them; that right belongs to the pope of 
Rome alone. The Mass of Saint S^caire may be said only 
in a ruined or deserted church, where owls mope and hoot, 
where bats flit in the gloaming, where gypsies lodge of 
nights, and where toads squat under the desecrated altar.
Thither the bad priest comes by night with his light o* love, 
and at the first stroke of eleven he begins to mumble the 
mass backwards, and ends just as the clocks are knelling 
the midnight hour. His leman acts as clerk. The host he 
blesses is black and has three points ; he consecrates no
wine, but instead he drinks the water of a well into which
the body of an unbaptized infant has been flung. He makes 
the sign of the cross, but it is on the ground and with his
left foot. And many other things he does which no good
Christian could look upon without being struck blind and 
deaf and dumb for the rest of his life. But the man for 
whom the mass is said withers away little by little, and 

—nobody can say what is the matter with him ; even the 
doctors can make nothing of it. They do not know that he 
is slowly dying of the Mass of Saint S^caire,1

Yet though magic is thus found to fuse and amalgamate The early 
with religion in many ages and in many lands, there are 
some grounds for thinking that this fusion is not primitive, with 
and that there was a time when man trusted to magic alone 
for the satisfaction of such wants as transcended his im- ably pre
mediate animal cravings. In the first place a consideration sd̂ eartLr 
of the fundamental notions of magic and religion may incline Phaae of 
us to surmise that magic is older than religion in the history when 
of humanity. We have seen that on the one hand magic is 
nothing but a mistaken application of the very simplest and without 
most elementary processes of the mind, namely the associa- ^s*00* 
tion of ideas by virtue of resemblance or contiguity ; and 
that on the other hand religion assumes the operation of con
scious or personal agents, superior to man, behind the visible 
screen of nature. Obviously the conception of personal 
agents is more complex than a simple recognition of the 
similarity or contiguity of ideas; and a theory which 
assumes that the course of nature is determined by conscious

1 J. F. Blad£, Quatorze superstitions populaires d$ la Gascogne (Agen, 1883), 
pp. 16 sq.



MAGIC AND RELIGION Q K A P.‘t i l l
* 4

agents is more abstruse and recondite, and requires for its 
apprehension a far higher degree of intelligence and reflection, 

* than the view that things succeed each other simply by 
reason of their contiguity or resemblance. The very beasts 
associate the ideas of things that are like each other or that 
have been fouftd together in their experience; and they 
could hardly survive for a day if they ceased, to do so. But 
who attributes to the animals a belief that the phenomena 
of nature are worked by a multitude of invisible animals or 
by one enormous and prodigiously strong animal behind the 
scenes? It is probably no injustice to the brutes to assume 
that the honour of devising a theory of this latter sort must 
be reserved for human reason. Thus, if magic be deduced 
immediately from elementary processes of reasoning, and be, 
in fact, an error into which the mind falls almost spontaneously, 
while religion rests on conceptions which the merely animal 
intelligence can hardly be supposed to have yet attained to, 
it becomes probable that magic arose before religion in the 
evolution of our race, and that man essayed to bend nature 
to his wishes by the sheer force of spells and enchant
ments before he strove to coax and mollify a coy, capri- 

, cious, or irascible deity by the soft insinuation of prayer 
and sacrifice.

Among the The conclusion which we have thus reached deductively 
Atorî es from a consideration of the fundamental ideas of religion and 
magic is magic is confirmed'inductively by the observation that among 
hut Region the aborigines of Australia, the rhdest savages as to whom 
unkiKwn we Possess accuratp information, magic is universally practised, 

whereas religion in the sense of a propitiation or conciliation 
of the higher powers seems to be nearly unknown. Roughly 
speaking, all men in Australia are magicians, but not one is 
a priest; everybody fancies he can influence his fellows or 
the course of nature by sympathetic magic, but nobody dreams 
of propitiating gods by prayer and sacrifice.1 

Magic is But if in the most backward state of human society now 
known to us we find magic thus conspicuously present and 

ttftgtaa. religion conspicuously absent, may we not reasonably con- 
^jsttra jecture that the civilised races oft the world have also at 
universal some period of their history passed through a similar iri- 

1 For the evidence see my Totmnum and voL i. pp. |4I sfg*



tellectual phase, that they attempted to force the great among the
powers of nature to do their pleasure before they thought
of courting their favour by offerings and prayer— in short stitious.

that, just as on the material side of human culture there
has everywhere been an Age of Stone, so on the intellectual
side there has everywhere been an Age of *Magic ? 1 There
are reasons for answering this question in the affirmative.
When we survey the existing races of mankind from Green
land to Tierra del Fuego, or from Scotland to Singapore, 
we observe that they are distinguished one from the other 
by a great variety of religions, and that these distinctions 
are not, so to speak, merely coterminous with the broad 
distinctions of race, but descend into the minuter sub
divisions of states and commonwealths, nay, that they 
honeycomb the town, the village, and even the family, so 
that the surface of society all over the world is cracked 
and seamed, sapped and mined with rents and fissures 
and yawning crevasses opened up by the disintegrating 
influence of religious dissension. Yet when we have 
penetrated through these differences, which affect mainly 
the intelligent and thoughtful part of the community, we 
shall find underlying them all a solid stratum of intellectual 
agreement among the dull, the weak, the ignorant, and the 
superstitious, who constitute, unfortunately, the vast majority 
of mankind. One of the great achievements of the nine
teenth century was to run shafts down into this low mental 
stratum in many parts of the world, and thus to discover 
its substantial identity everywhere. It is beneath our feet *
-— and not very far beneath them— here in Europe at the 
present day, and it crops up on the surface in the heart of 
the Australian wilderness and wherever the advent of a 
higher civilisation has not crushed it under ground. This 
universal faith, this truly Catholic creed, is a belief in the

iv  * MAGIC AND RELIGION  .  *35

1 The suggestion has been made by 
Prof. H. Oidcnberg (Die Religion des 
Veda, p. 59), who seems, however, to 
regard a belief in spirits as part of the 
raw material, of magic. If the view 
which I have pat forward tentatively 
Is correct, frith in magic is probably 
older than a belief In spirits. The 
same view as to the priority of magic

to religion, and apparently also as to 
the absence of spirits from primitive 
magic, was held by Hegel. I t  was 
not until long after the discussion in 
the texf had been written that I be
came aWare that my conclusions had 
been tota large extent anticipated by 
the German philosopher. See Appen
dix at tne end of this volume.
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efficacy of magic. While religious systems differ not only 
in different countries, but in the same country in different 
ages, the system of sympathetic magic remains everywhere 
and at all times substantially alike in its principles and 
practice. Among the ignorant and superstitious classes of 
modern Europe'it is very much what it was thousands of 
years ago in Egypt and India, and what it now is among 
the lowest savages surviving in the remotest corners of the 
world. If the test of truth lay in a show of hands or a 
counting of heads, the system of magic might appeal, with 
far more reason than the Catholic Church, to the proud 
motto, “ Quod semper, quod ubique, quod ab omnibus,” as the 
sure and certain credential of its own infallibility.

It is not our business here to consider what bearing the 
permanent existence of such a solid layer of savagery 
beneath the surface of society, and unaffected by the super
ficial changes of religion and culture, has upon the future of 
humanity. The dispassionate observer, whose studies have 
led him to plumb its depths, can hardly regard it otherwise 
than as a standing menace to civilisation.1 We seem to 
move on a thin crust which may at any moment be rent by 
the subterranean forces slumbering below. From time to 
time a hollow murmur underground or a sudden spirt of 
flame into the air tells of what is going on beneath our feet. 
Now and then the polite world is startled by a paragraph in 
a newspaper which tells how in Scotland an image has been 
found stuck full of pins for the purpose of killing an 
obnoxious laird or minister, how a woman has been slowly 
roasted to death as a witch in Ireland, or how a girl has 
been murdered and chopped up in Russia to make those 
candles of human tallow by whose light thieves hope to 
pursue their midnight trade unsfcen.2 But whether the 
influences that make for further progress, or those that 
threaten to undo what has already been accomplished, will

1 After a visit to the ruined Greek dans k  pays m$me ou elk est regnante'' 
temples of Paestum, whose beauty and See £. Renan et M. Berthelot, Corre- 
splendour impressed him all the more spondance (Paris, 1898), pp. 75 sq. 
by contrast with the savagery of the s See above, pp. 68 sq.; “ The Witch-
surrounding peasantry, Renan wrote: burning at Clonmel,” Folklore, vi.
“JPai trembltpour la civilisation, eti la (1895) pp. 373-384; F. S. Krauss, 
poyant si lim itie, assise sur une faible Volksglaubt and religiose? Branch dor 
assiette, repesant sur si peu dindividus Sudslauen, pp. 144 sqq.
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ultimately prevail; whether the impulsive energy of the 
minority or the dead weight of the majority of mankind will 
prove the stronger force to carry us up to higher heights or 
to sink us into lower depths, are questions rather for the 
sage, the moralist, and the statesman, whose eagle vision 
scans the future, than for the humble student of the present 
and the past Here we are only concerned to ask how far 
the uniformity, the universality, and the permanence of a 
belief in magic, compared with the endless variety and the 
shifting character of religious creeds, raises a presumption 
that the former represents a ruder and earlier phase of the 
human mind, through which all the races of mankind have 
passed or are passing on their way to religion and science.

If an Age of Religion has thus everywhere, as I venture The change 

to surmise, been preceded by an Age of Magic, it is natural (o°rei!g?onC 
that we should enquire what causes have led mankind, or may have 

rather a portion of them, to abandon magic as a principle flight 
of faith and practice and to betake themselves to religion about by 

instead. When we reflect upon the multitude, the variety, coveryof 
and the complexity of the facts to be explained, and the of 
scantiness of our information regarding them, we shall be magic.7 
ready to acknowledge that a full and satisfactory solution 
of so profound a problem is hardly to be hoped for, and 
that the most we can do in the present state of our know
ledge is to hazard a more or less plausible conjecture. With 
all due diffidence, then, I would suggest that a tardy 
recognition of the inherent falsehood and barrenness of 
magic set the more thoughtful part of mankind to cast about 
for a truer theory of nature and a more fruitful method 
of turning her resources to account. The shrewder intelli
gences must in time have come to perceive that magical 
ceremonies and incantations did not really effect the results 
which they were designed to produce, and which the majority 
of their simpler fellows still believed that they did actually 
produce. This great discovery of the inefficacy of magic must 
have wrought a radical though probably slow revolution in 
the minds of those who had the sagacity to make it  The dis
covery amounted to this, that men for the first time recognised 
their inability to manipulate at pleasuiR certain natural forces 
which hitherto they had believed to jbe completely within
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their control. It was a confession of human ignorance and 
weakness. Man saw that he had taken for causes what 
were rio causes, and that all his efforts to work by means of 
these imaginary causes had been vain. His painful toil had 
been wasted, his curious ingenuity had been squandered to 
no purpose. He had been pulling at strings to which 
nothing was attached ; he had been marching, as he thought, 
straight to the goal, while in reality he had only been tread
ing in a narrow circle. Not that the effects which he had 
striven so hard to produce did not continue to manifest 
themselves. They were still produced, but not by him. 
The rain still fell on the thirsty ground: the sun still 
pursued his daily, and the moon her nightly journey across 
the sk y: the silent procession of the seasons still moved in 
light and shadow, in,cloud and sunshine across the earth: 
men were still born to labour and sorrow, and still, after a 
brief sojourn here, were gathered to their fathers in the long 
home hereafter. All things indeed went on as before, yet 
all seemed different to him from whose eyes the old scales 
had fallen. For he could no longer cherish the pleasing 
illusion that it was he who guided the earth and the 
heaven in their courses, and that they would, cease to per
form their great revolutions were he to take his feeble hand 
from the wheel. In the death of his enemies and his friends 
he no longer saw a proof of the resistless potency of his own 
or of hostile enchantments; he now knew that friends and 
foes alike had succumbed to a force stronger than any that 
he could wield, and in obedience to a destiny which he was 
powerless to control.

Thus cut adrift from his ancient moorings and left to 
toss on a troubled sea of doubt and uncertainty, his old 
happy confidence in himself and his powers rudely shaken, 
our primitive philosopher must have been sadly perplexed 
and agitated till he came to rest, as in a quiet haven after a 
tempestuous voyage, in a new system of faith and practice, 
which seemed to offer a solution of his harassing doubts and 
a substitute, however precarious, for that sovereignty over 
nature which he had reluctantly abdicated. If |he great < 
world went on its way "Without the help of him or his fellows,
It must surely be because there were other beings, like him~
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self, but far stronger, who, unseen themselves* directed its 
course and brought about all the varied series of events 
which he had hitherto believed to be dependent on his own 
magic. It was they, as he now believed, and not he himself, 
who made the stormy wind tp blow, the lightning to flash, 
and the thunder to roll; who had laid the foundations of 
the solid earth and set bounds to the restless sea that it 
might not pass; who caused all the glorious lights of 
heaven to shine; who gave the fowls of the air their meat 
and the wild beasts of the desert their prey; who bade the 
fruitful land to bring forth* in abundance, the high hills to 
be clothed with forests, the bubbling springs to rise under 
the rocks in the valleys, and green pastures to grow by still 
waters; who breathed into man's nostrils and made him 
live, or turned him to destruction by famine and pestilence 
and war. To these mighty beings, whose handiwork he 
traced in all the gorgeous and varied pageantry of nature, 
man now addressed himself, humbly confessing his depend
ence on their invisible power, and beseeching them of their 
mercy to furnish him with all good things, to defend him 
from the perils and dangers by which.our mortal life is 
compassed about on every hand, and finally to bring his 
immortal spirit, freed from the burden of the body, to some 
happier world, beyond the reach of pain and sorrow, where 
he might rest with them and with the spirits of good men in 
joy and felicity for ever.

In this, or some such way as this, the deeper minds may Thechang* 

be conceived to have made the great transition from magic (ô i!̂ onC 
to religion. But even in them the change can hardly ever must have 
have been sudden; probably it proceeded very slowly, and gradual 
required long ages for -its more or less perfect accomplish
ment. For the recognition of man's powerlessness to influence 
the course of nature on a grand scale must have been gradual; 
he cannot have been shorn of the whole of his fancied 
dominion at a blow. Step by step he must have been driven 
back from his proud position,; foot by foot he ifcust have 
yielded, with a sigh, the ground which jhe had once viewed 
as his own. Now it would be the wind, now the rain, now 
the sunshine, now the thunder, that life confessed himself 
unable to wield at w ill; and as province after province of
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nature thus fell from his grasp, till what had once seemed a 
kingdom threatened to shrink into a prison, man must have 
been more and more profoundly impressed with a sense of 
his own helplessness and the might of the invisible beings by 
whom he believed himself to be surrounded. Thus religion, 
beginning as a slight and partial acknowledgment of powers 
superior to man, tends with the growth of knowledge to 
deepen into a confession of man's entire and absolute 
dependence on the divine; his old free bearing is exchanged 
for an attitude of lowliest prostration before the mysterious 
powers of the unseen, and his highest virtue is to submit his 
will to theirs: In la sua volontade & nostra pace. But this 
deepening sense of religion, this more perfect submission to 
the divine will in all things, affects only those higher intelli
gences who have breadth of view enough to comprehend 
the vastness of the universe and the littleness of man. Small 
minds cannot grasp great ideas ; to their narrow comprehen
sion, their purblind vision, nothing seems really great and 
important but themselves. Such minds hardly rise into 
religion at all. They are, indeed, drilled by their* betters 
into an outward conformity with its precepts and a verbal 
profession of its tenets ; but at heart they cling to their old 
magical superstitions, which may be discountenanced and 
forbidden, but cannot be eradicated by religion, so long as 
they have their roots deep down in the mental framework 
ana constitution of the great majority of mankind.

J A vestige of the transition from magic to religion rfiay 
perhaps be discerned in the belief, shared by many peoples, 
that the gods themselves are adepts in magic, guarding their 
persons by talismans and working their will by spells and 
incantations. Thus the Egyptian gods, we are told, could 
as little dispense with the help of magic as could men ; like 
men they wore amulets to protect themselves, and used 
spells to overcome each other. Above all the rest Isis was 
skilled in sorcery and famous for her incantations.1 In 
Babylonia the great god Ea was reputed to be the inventor 
of magic, and his son Marduk, the chief deity of Babylon, 
inherited the art from his father. Marduk is described as 
u the mister of exorcism, the magician of the gods."

1 A. Erraan, Agypten und agyptisckes Leben im A itertum, p. 471.

m  *
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Another text declares that a the incantation is the inc/mta- 
tiof\ of Marduk, the exorcist is the image of Marduk.” 1 In 
the legend of the creation it is related that when Marduk 
was preparing to fight the monster Tiamat he gave a proof 
of his magical powers to the assembled gods by causing a 
garment to disappear and reappear again at the word of his 
mouth. And the other Babylonian deities had in like 
manner recourse to magic, especially to magical words or 
spells. “ The word is above all the instrument of the gods ; 
it seems to suit the high conception of their power better 
than mere muscular effort; the hymns celebrate the irre
sistible might of their word ; it is by their word that they 
compel both animate and inanimate beings to answer their 
purposes ; in short, they employ almost exclusively the oral 
rites of magic.” And like men they made use of amulets 
and talismans.2 * In the Vedic religion the gods are often 
represented as attaining their ends by magical means ; in 
particular the god Brhaspati, “ the creator of all prayers,” is 
regarded as “ the heavenly embodiment of the priesthood, in 
so far as the priesthood is invested with the power, and 
charged with the task, of influencing the course of things by 
prayers and spells” ; in short, he is “ the possessor of the 
magical power of the holy word.” 8 So too in Norse myth
ology Odin is said to have owed his supremacy and his 
dominion over nature to his ^knowledge of the runes or 
magical names of all things in earth and heaven. This 
mystical lore he acquired as follows. The runic names of 
all things were scratched on the things themselves, then 
scraped off and mixed in a magical potion, which was com
pounded of* honey and the blood of the slain Kvasir, the 
wisest of beings. A  draught of this wonderful mead 
imparted to Odin not only the wisdom of Kvasir, but also 
a knowledge of all things, since he had swallowed their 
runic or mystical names along with the blood of the sage.4 * * *

1 C. Fossey, L a Magie A ssyrienne 
(Paris, 1902), pp. 123, 125.

2 C. Fossey, op, cit. pp. 137-139.
For the incident of the magical dis
appearance and reappearance of the
garment, see P. Jensen, Assyrisck-
Babylonische M yihen und Epcn (Ber
lin, ZQOO), p. 2 3 ; R. F. Harper,

. V O L. I

Assyrian and Babylonian Literature 
(New York, 1901), p. 291.

8 H. Olden berg, D ie ^Religion dee, 
Veda, pp. 66-68, 514-517.

4 Fr. Kauffmann, Balder, M ythm  
und Sage ($trasburg, 1902), pp. 177 . 
203. Coiwppare J. Grimm, Deutsche 
M ythologiesii. 1024-1026*
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Hence by the utterance of his spells he coulc^heal sickness, 
deaden the swords of his enemies, loose himsejfr from bonds, 
stop the flight of an arrow in mid-air, stay the raging of the 
flames, still the winds and lull the sea; and by graving and 
painting certain runes he could make the corpse of a hanged 
man come down from the gallows-tree and talk with him.1 
It is easy to conceive how this ascription of magical powers 
to the gods may have originated. When a savage sorcerer 
fails to effect his purpose, he generally explains his want of 
success by saying that he has been foiled by the spells of 
some more potent magician. Now if it began to be per
ceived that certain natural effects, such as the making of 
rain or wind or sunshine, were beyond the power of any 
human magician to accomplish, the first thought would 
naturally be that they were wrought by the more powerful 
magic of some great invisible beings, and these superhuman 
magicians might readily develop into gods of the type of 
Odin, Isis, and Marduk. In short, many gods may at first 
have been merely deified sorcerers. 

ofhmIalLaCy The reader may well be tempted to ask, How was it that 
is Qot easy intelligent men did not sooner detect the fallacy of magic? 
'cause1’ ^ ow cou^  they continue to cherish expectations that were 
nature invariably doomed to disappointment? With what heart 
genaaiiy Pers*st in playing venerable antics that led to nothing, and 
produces, mumbling solemn balderdash that remained without effect ? 
lateMhe Why cling to beliefs which were so flatly contradicted by 
effects experience? How dare to repeat experiments that had failed 
mâ iaii6 s0 °ft®n ? The answer seems to be that the fallacy was far 
fancies he from easy to detect, the failure by no means obvious, since 
by°hisart. ln many, perhaps in most cases, the desired event did actually 

follow, at a longer or shorter interval, the performance of the 
rite which was designed to bring it about; and a mind of 
more than common acuteness was needed to perceive that, 
even in these cases, the rite was not necessarily the cause of 
the event. A ceremony intended to make the wind blow or 
the rain fall, or to work the death of an enemy, will always 
be followed, sooner or later, by the occurrence it is meant to 
bring to pass; and primitive man may be excused for regard
ing the occurrence as a direct result of the ceremony, and

1 G. Vigfusson and F. York Powell, Corpus Pottkum Boreal*, i. 24 sjf.
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the best possible proof of its efficacy. Similarly, rites observed 
in the morning to help the sun to rise, and in spring to 
wake the dreaming earth from her winter sleep, will invariably 
appear to be crowned with success, at least within the tem
perate zones ; for in these regions the sun lights his golden 
lamp in the east every morning, and year by year the vernal 
earth decks herself afresh with a rich mantle of green. Hence 
the practical savage, with his conservative instincts, might 
Veil turn a deaf ear to the subtleties of the theoretical doubter, 
the philosophic radical, who presumed to hint that sunrise 
and spring might not, after all, be direct consequences of the 
punctual performance of certain daily or yearly ceremonies, 
and that the sun might perhaps continue to rise and trees 
to blossom though the ceremonies were occasionally inter
mitted, or even discontinued altogether. These sceptical 
doubts would naturally be repelled by the other with scorn 
and indignation as airy reveries subversive of the faith and 
manifestly contradicted by experience. “ Can anything be 
plainer/’ he might say, “ than that I light my twopenny 
candle on earth and that the sun then kindles his great fire 
in heaven ? I should be glad to know whether, when I have 
put on my green robe in spring, the trees do not afterwards 
do the same ? These are facts patent to everybody, and on 
them I take my stand* I am a plain practical man, not one 
of your theorists and splitters of hairs and choppers of logic. 
Theories and speculation and all that may be very well in 
their way, and I have not the least objection to your indulging 
in them, provided, of course, you do not put them in practice. 
But give me leave to stick to facts; then I know where I am.*’ 
The fallacy of this reasoning is obvious to us, because it 
happens to deal with facts about which we have long made 
up our minds. But let an argument of precisely the same 
calibre be applied to matters which are still under debate, 
and it may be questioned whether a British audience would 
not applaud it as sound, and esteem the speaker who used it 
a safe man— not brilliant or showy, perhaps, but thoroughly 
sensible and hard-headed. If such reasonings could pass 
muster among ourselves, need we wonder tjiat they long 
escaped detection by the savage ? *



C H A P T E R  V

Two types 
of man- 
god, the 
religious 
and the 
magical.

T H E  M A G IC A L  C O N T R O L  O F  T H E  W E A T H E R  

§ i. The Public Magician

T he patient reader may remember that we were led to 
plunge into the labyrinth of magic, in which we have 
wandered for so many pages, by a consideration of two 
different types of man-god. This is the clue which has 
guided our devious steps through the maze, and brought us 
out at last on higher ground, whence, resting a little by 
the way, we can look back over the path we have already 
traversed and forward to the longer and steeper road we 
have still to climb.

As a result of the foregoing discussion, the two types of 
human gods may conveniently be distinguished as the reli
gious and the magical man-god respectively. In the former, 
a being of an order different from and superior to man is 
supposed to become incarnate, for a longer or a shorter time, 
in a human body, manifesting his superhuman power and 
knowledge by miracles wrought and prophecies uttered 
through the medium of the fleshly tabernacle in which he has 
deigned to take up his abode. This may also appropriately 
be called the inspired or incarnate type of man-god. ' In it 
the human body is merely a frail earthly vessel filled with a 
divine and immortal spirit. On the other hand, a man-god 
of the magical sort is nothing but a man who possesses in 
an unusually high degree powers which most of his fellows 
arrogate to themselves on a smaller scale; for in rude society 
there is hardly a person who does not dabble in magic. 
Thus, whereas a man-god of the former or inspired type 
derives his divinity from a deity who has stooped to hide his 
heavenly radiance behind a dull mask of earthly mould, a

244
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•mail-god of the latter type draws his extraordinary power 
from a certain physical sympathy with nature. He is not 
merely the receptacle of a divine spirit. His whole being, 
body and soul, is so delicately attuned to the harmony of 
the world that a touch of his hand or a turn of his head 
may send a thrill vibrating through the universal framework 
of things; and conversely his divine organism is acutely 
sensitive to such slight changes of environment as would 
leave ordinary mortals wholly unaffected. But the line 
between these two types of man-god, however sharply we 
may draw it in theory, is seldom to be traced with precision 
in practice, and in what follows I shall not insist on it.

We have seen that in practice the magic art may be Public and 

employed for the benefit either of individuals or of the the 
whole community, and that according as it is directed to public 

one or other of these two objects it may be called private 
or public magic.1 Further, I  pointed out that the public king, 

magician occupies a position of great influence, from which, 
if he is a prudent and able man, he may advance step 
by step to the rank of a chief or king. Thus an ex
amination of public magic conduces to an understanding 
of the early kingship, since in savage and barbarous society 
many chiefs and kings appear to owe their authority in great 
measure to their reputation as magicians.

Among the objects of public utility which magic The rise 
may be employed to secure, the most essential is 
adequate supply of food. The examples cited in preceding or profes- 

pages prove that the purveyors of food— the hunter, the magfcianf 
fisher, the farmer— all resort to magical practices in is a great 

the pursuit of their various callings; but they do so as 
private individuals for the benefit of themselves and their intellectual 

families, rather than as public functionaries acting in theprogrcsa' 
interest of the whole people. It is otherwise when the 
rites are performed, not by the hunters, the fishers, the 
farmers themselves, but by professional magicians on their 
behalf. In primitive society, where uniformity of occupation 
is the rule, and the distribution of the community into 
various classes of workers has hardly begun, every man is 
more or less his own magician ; he practises charms and 

1 See above, pp. 2x4 sq.



incantations for his own good and the injury of his enemies. 
But a great step in advance has been taken when a special 
class of magicians has been instituted ; when, in other words, 
a number of men have been set apart for th e . express 
purpose of benefiting the whole community by their skill, 
whether that skill be directed to the healing of diseases, the 
forecasting of the future, the regulation of the weather, or 
any other object of general utility. The impotence of the 
means adopted by most of these practitioners to accomplish 
their ends ought not to blind us to the immense importance 
of the institution itself. Here is a body of men relieved, at 
least in the higher stages of savagery, from the need of 
earning their livelihood by hard manual toil, and allowed, 
nay, expected and encouraged, to prosecute researches into 
the secret ways of nature. It was at once their duty and 
their interest to know more than their fellows, to acquaint 
themselves with everything that could aid man in his 
arduous struggle with nature, everything that could mitigate 
his sufferings and prolong his life. The properties of drugs 
and minerals, the causes of rain and drought, of thunder and 
lightning, the changes of the seasons, the phases o f the 
moon, the daily and yearly journeys of the sun, the motions 
of the stars, the mystery of life, and the mystery of death, all 
these things must have excited the wonder of these early 
philosophers, and stimulated them to find solutions of 
problems that were doubtless often thrust on their attention 
in the most practical form by the importunate demands of 
their clients, who expected them not merely to understand 
but to regulate the great processes of nature for the good of 
man. That their first shots fell vefy far wide of the oiark 
could hardly be helped. The slow, the never-ending ap
proach to truth consists in perpetually forming and testing 
hypotheses, accepting those which at the time seem to fit 
the facts and rejecting the others. The views of natural 
causation embraced by the savage magician no doubt appear 
to us manifestly false and absurd; yet in their day they were 
legitimate hypotheses, though they have not stood the test of 
experience. Ridicule and blame are the just meed, not of those 
who devised these crude theories, but o f those who obstin
ately adhered to them after better had been propounded.
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Certainly no men ever had stronger incentives in the pursuit 
of truth than these savage sorcerers. To maintain at least a* 
show of knowledge was absolutely necessary; a single mis
take detected might cost them their life. Tifis no doubt led 
them to practise imposture for the purpose o f concealing their 
ignorance ; but it also supplied them with the most powerful 
motive for substituting a real for a sham knowledge, since, if 
you would appear to know anything, by far the best way is 
actually to know it. Thus," however justly we may reject 
the extravagant pretensions of magicians and condemn the 
deceptions which they have practised on mankind, the 
original institution of this class of men has, take it all in all, 
been productive of incalculable good to humanity. They 
were the direct predecessors, not merely of our physicians 
and surgeons, but of our investigators and discoverers in 
every branch of natural science. They began the work which 
has since been carried to such glorious and beneficent issues 
by their successors in after ages ; and if the beginning was 
poor and feeble, this is to be imputed to the inevitable 
difficulties which beset the path of knowledge rather than to 
the natural incapacity or wilful fraud of the men themselves.

§ 2. The Magical Control of Rain 
Of the things which the public magician sets himself to  One of the 

do for the good of the tribe, one of the chief is to control whwhrtK̂  
the weather and especially to ensure an adequate fall of rain.
Water is the first essential of life, and in most countries the 2 JSo*per- 
supply of it depends upon showers. Without rain vegetation 
withers, animals and men languish and die. Hence in weather, 
savage communities the rain-maker is a very important 
personage ; and often a special class of magicians exists for ensure an 
the purpose of regulating the heavenly water-supply. The 
methods by which they attempt to discharge the duties of rain. The 

their office are commonly, though not always, based on the by 
principle of homoeopathic or imitative magic. If they wish the rain- 
to make rain they simulate it by sprinkling water or mimick- 
Ing clouds 1 if their object is to stop rain and cause drought, based on 

they avoid water and resort to warmth and fire for the sake jĵ thicor 
of drying up the too abundant mofoture. Such attempts *■ &*** 
are by no means confined, as the cultivated reader might ma*ic‘
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seeks to imagine, to the naked inhabitants of those sultry lands like
mirfby6 Central Australia and some parts of Eastern and Southern
imitating Africa, where often for months together the pitiless sun beats
lt* down out of a blue and cloudless sky on the parched and

gaping earth. They are, or used to be, common enough 
among outwardly civilised folk in the moister climate of 
Europe. I will now illustrate them by instances drawn 
from the practice both of public and private; magic.

Examples Thus, for example, in a village near Dorpat, in Russia, 
rairTbying w ên ra*n was much wanted, three men used to climb up 
homoeo- the fir-trees of an old sacred grove. One of them drummed 
imitative whh a hammer <on a kettle or small cask to imitate thunder ; 
magic. the second knocked two fire-brands together and made the 

sparks fly, to imitate lightning; and the third, who was 
called “ the rain-maker,1” had a bunch of twigs with which 
he sprinkled water from a vessel on all sides.1 To put 
an end to drought and bring down rain, women and girls 
of the village of Ploska are wont to go naked by night to 
the boundaries of the village and there pour* water on the 
ground.2 * In Halmahera, or Gilolo, a large island to the 
west of New Guinea, a wizard makes rain by dipping a 
branch of a particular kind of tree in water and then 
scattering the moisture from the dripping bough over the 
ground.8 In Ceram it is enough to dedicate the bark of a 
certain tree to the spirits, and lay it in water.4 A Javanese 
mode of making rain is to* imitate the pattering sound of 
rain-drops by brushing a coco-nut leaf over the sheath 
of a betel-nut in a mortar.6 In New Britain the rain
maker wraps some leaves of a red and green striped creeper

* ~ j>4$ THE MAGICAL CONTROL OF THE WE A THER

1 W. Mannhardt, Antike Wald- und 
Feldkultc, p. 342, note. The heathen 
Swedes appear to have mimicked 
thunder, perhaps as a rain-charm, by 
means of large bronze hammers, which 
they called Thor's hammers. See Saxo 
Grammaticus, Historia Dantca, lib. 
xiii. p. 630, ed. P. E. Muller; Olaus 
Magnus, Historia, iii. 8.

2 K. v. Bruchhausen, in Globus,
lxxvi. (1899) p. 253. There seem to
be two villages in Wallachia that bear 
the name of Ploska. The reference 
may be to one of them.

8 C. F. H. Campen, “  De Gods- 
dienstbegrippen der Halmaherasche 
Alfoeren,” Tijdschnft voor Indische 
Taal- Land- en Volkcnkundê  xxvii. 
(1882) p. 447.

4 J. G. F. Riedel, De sluik- en 
krocshange rassen tusschen Selebes en 
Papua, p. 114.

6 G. A. J. Hazeu, “  Kleine bijdrag- 
en tot de ethnografie en folklore 
van Java,” Tijdschrift voor Indische 
Taal - Land -1 en Volkenkunde> xlvi. 
(1903) p. *98.
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< in a banana-leaf, moistens the bundle with water, and 
buries it in the ground; then he imitates with his mouth 
the plashing of rain.1 Amongst the Omaha Indians bf 
North America, when the corn is withering for want of 
rain, the members of the sacred Buffalo Society fill a large 
vessel with water and dance four times round it  One of 
them drinks some of the water and spirts it into the air, 
making a fine spray in imitation of a mist or drizzling rain. 
Then he upsets the vessel, spilling the water on the ground ; 
whereupon the dancers fall down and drink up the water, 
getting mud all over their faces. Lastly, they squirt the water 
into the air, making a fine mist. This saves the corn.2 In 
spring-time the Natchez of North America used to club 
together to purchase favourable weather for their crops from 
the wizards. Jf rain was needed, the wizards fasted and 
danced with pipes full of water in their mouths. The pipes 
were perforated like the nozzle of a watering-can, and through 
the holes the rain-maker blew the water towards that part of 
the sky where the clouds hung heaviest. But if fine weather 
was wanted, he mounted the roof of his hut, and with 
extended arms, blowing with all his might, he beckoned to 
the clouds to pass by.8 In time of drought the Tarahumares 
Indians of Mexico will sometimes throw water towards the 
sky in order that God may replenish his supply. And in 
the month of May they always burn the grass, so that the 
whole country is then wrapt in smoke and travelling becomes 
very difficult. They think that this is necessary to produce 
rain, clouds of smoke being, in their opinion, equivalent to 
rain-clouds.4 Among the Swazies and Hlubies of South- 
Eastern Africa the rain-doctor draws water from a river with 
various mystic ceremonies, and carries it into a cultivated 
field. Here he throws it in jets from his vessel high into 
the air, and the falling spray is believed to draw down the 
clouds and to make rain by sympathy.6 To squirt water

1 R. Parkinson, Im Bismarck Archi- Voyage dans I'Amhique septcntrionale, 
p. 143. Compare Joachim Graf 11. x 87- 

Pfeil, StudienundBeobachtungen ausder 3 Lettres idifiantes et curieuses,
Siidsee (Brunswick, 1899), pp. 139 sq. Nouvelle Edition, vii. 29 sq.

* J. Owen Dorsey, “ Omaha Socio- 4 C. lim holtz, Unknown Mexico 
logy,”  Third Annual Report of the (London, 1903), L 180, 330.
Bureau of Ethnology (Washington, 6 J. Macdonald, Religion and Myth 
1884), p. 347. Compare Charlevoix, (London, 1893), p. 10.
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from .the. mouth is a West African mode of making* rain,1 
and it is practised also by the Wajaggas of Kilimanjaro.2 * 
Among the Wahuma, on the Albert Nyanza Lake, the rain
maker pours water into a vessel in which he has first placed 
a dark stone as large as the hand. Pounded plants and the 
blood of a black goat are added to the water, and with a 
bunch of magic herb  ̂ the sorcerer sprinkles the mixture 
towards the sky.8 In this charm special efficacy is no doubt 
attributed to the dark stone and the black goat, their colour 
being chosen from its resemblance to that of the rain-clouds, 
as we shall see presently. When the rains do not come in 
due season the people of Central Angoniland repair to what is 
called the rain-temple. Here they clear away the grass, and 
the leader pours beer into a pot which is buried in the ground, 
While he says, “ Master Chautay 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/* Then they all partake of the beer that is left 
over, even the children being made to sip it. Next they take 
branches of trees and dance and sing for rain. When they 
return to the village they find a vessel of water set at the 
doorway by*an old woman ; so they dip their branches in it 
and wave them aloft, so as to scatter the drops. After that 
the rain is sure to come driving up in heavy clouds.4 * * In 
these practices we see a combination of religion with magic; 
for while the scattering of the water-drops by means of 
branches is a purely magical ceremony, the prayer for rain 
and the offering of beer are purely religious rites. At 
Takitount in Algeria, when the drought is severe, the people 
prepare a sacrificial banquet (zerdd)r in the course of which 
they dance, and filling their mouths with water spirt it into 
the air crying, “ The rain and abundance 1 ” Elsewhere in 
the course of these banquets it is customary for the same 
purpose to sprinkle water on children. At Tlemcen in time 
of drought water is thrown from terraces and windows on

1 J. B. Labat, Relation historique de * Fr. Stuhlmann, M it Emin Faseka
r&thiopie accidentally ii. 180. ins Hem von Afrika (Berlin, 1894), p.

* M. Merker, Rechtsverh&ltnisse und 588.
Sitten der Wadsehagga (Gotha, 1902), 4 R. Sutherland Rattray, Some Folk-
p. 34 (Petermanns Mitteilungen, Er- lore Stories and Songs in Chinyanja
g&nzungsheft, No. 138). (London, 1907), pp. 1 18 sq.
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small girls, who pass singing.1 During the summer months Making 
• frequent droughts occur among the Japanese alps. To 

cure rain a party of hunters armed with guns climb to the top pathic 01 
of Mount Jonendake, one of the most imposing peaks in the magiC, 
range. By kindling a bonfire, discharging their guns, and 
rolling great masses of rocks down the cliffs, they represent 
the wished-for storm ; and rain is supposed always to follow 
within a few days.2 * To make rain a party of Ainos will 
scatter water by means of sieves, while others will take a 
porringer, fit it up with sails and oars as if it were a boat, 
and then push or draw it about the village and gardens.8 
In Laos the festival of the New Year takes place about the 
middle of April and lasts three days. The people assemble 
in the pagodas, which are decorated with flowers and illumin
ated. The Buddhist monks perform the ceremonies, and 
when they come to the prayers for the fertility of the earth 
the worshippers pour water into little holes in, the floor of 
the pagoda as a symbol of the rain which they hope Buddha 
will send down on the rice-fields in due time.4 * In the Mara 
tribe of Northern Australia the rain-maker goes to a pool 
and sings over it his magic song. Then he takes some of 
the water in his hands, drinks it, and spits it out in various 
directions. After that he throws water all over himself, 
scatters it about, and returns quietly to the camp. Rain is 
supposed to follow.6 * In the Wotjobaluk tribe of Victoria Use of 
the rain-maker dipped a bunch of his own hair in water, 
sucked out the water and squirted it westward, or he twirled rain-
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1 E. Douttl, Magic ct Religion dans
l Afrique du Nord, p. 583.

8 W. Weston, in The Geographical 
Journal, vii. (1896) p. 143; id, in 
Journal of the Anthropological Institute,

aunri. {1897) p. 30$ id., Mountaineer
ing and Exploration in the Japanese
Alps, p. 161. The ceremony is not
purely magical, for it is intended to 
attract the attention of the powerful 
spirit who has a small shrine on the 
top of the mountain.

* J. Batchelor, The Ainu and their 
Folklore (London, 1901), p. 333. 
Some of the ancient processions with 
ships may perhaps have been rain* 
charms. See J. Grimm, Deutsche

Mythologie,4 i. 2x3-220; Pausanias, 
i. 29. 1, with my note.

4 Tournier, Notice sur le Laos 
Franfais (Hanoi, 1900), p. So. In 
the temple of the Syrian goddess at 
Hierapolts on the Euphrates there was 
a chasm into which water was poured 
twice a year by people who assembled 
for the purpose from tflfe whole of 
Syria and Arabia. See Lucian, De 
dea Syria, 12 sq. The ceremony was 
perhaps a rain-charm. Compare Pau
sanias, L 18. 7, with my notes.

* Spencer and Gillen, Northern 
Tribes of Central Australia, pp. 3x3 
sq.
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charms the ball round his head, making a spray like rain.1 Other 
Austadian Australian tribes employ human hair as a rain-charm in 
aborigines, other ways. In Western Australia the natives pluck hair 

from their arm-pits and thighs and blow them in the direc
tion from which they wish the rain to come. But if they 
wish to prevent rain, they light a piece of sandal wood, and 
beat the ground with the burning brand.2 When the rivers 
were low and water scarce in Victoria, the wizard used to 
place human hair in the stream, accompanying the act with 
chants and gesticulation. But- if he wished to make rain, he 
dropped some human hair in the fire. Hair was never burnt 
at other times for fear of causing a great fall of rain.8 The 
Arab historian Makrizi describes a method of stopping rain 
which is said to have been resorted to by a tribe of nomads 
called Alqamar in Iiadramaut. They cut a branch from a 
certain tree in the desert, set it on fire, and then sprinkled 
the burning brand with water. After that the vehemence 
of the rain abated,4 just as the water vanished when it fell 
on the glowing brand. Some of the Eastern Angamis of 
Manipur are said to perform a somewhat similar ceremony 
for the opposite purpose, in order, namely, to produce rain. 
The head of the village puts a burning brand on the grave 
of a man who has died of burns, and quenches the brand 
with water, while he prays that rain may fall.5 Here the 
putting out the fire with water, which is an imitation of 
rain, is reinforced by the influence of the dead man, who, 
having been burnt to death, will naturally be anxious for 
the descent of rain to cool his scorched body and assuage 
his pangs.

Use of fire Other people besides the Arabs have used fire as a means 
raintOP stoPP̂ nS rain. Thus the Sulka of N$w Britain heat 

stones red hot in the fire and then put them out in the
1 A. W. Howitt, “  On Australian 

Medicine-Men,"Journal o f the Anthro
pological Institute, xvi. (1887) p. 35; 
td.t N ative Tribes o f Sou th -E ast 
Australia, p. 398.

2 R. Salvado, Mbnoires historiques 
sur PAustralis (Paris, 1854), p. 262.

3 W. Stanbridge, “ On the Abori
gines of Victoria,” Transactions o f the 
Ethnological Society o f London, N. S., i. 
(1861) p. 300. This use of fire to

make rain is peculiar. By analogy we 
should expect it rather to be resorted 
to as a mode of stopping rain. See 
below.

4 P, B. Noskowyj, M aqrizii de m ile 
Hadhramaut libellus arabice editus et 
illustratus (Bonn, 1866), pp. 25 sq.

6 T. C. Hodson, “  The Native 
Tribes of Manipur,” Journal o f the 
Anthropological Institute, xxxi. (1901) 
p. 308.



V THE MAGICAL CONTROL OF RAIN * 5 3

rain, or they throw hot ashes in the air. They think that 
the rain will soon cease* to fall, for it does not like to be 
burned by the hot stones or ashes.1 The Telugus send a 
little girl out naked into the rain with a burning piece of 
wood in her hand, which she has to shew to the rain. That 
is supposed to stop the downpoqr.2 * At Port Stevens in New 
South Wales the medicine-men used to drive away rain by 
throwing fire-sticks into the air, while at the same time they 
puffed and shouted.8 Any man of the Anula tribe in Northern 
Australia can stop rain by simply warming a green stick in 
the fire, and then striking it against the wind.4 * When a 
Thompson Indian of British Columbia wished to put an end 
to a spell of heavy rain, he held a stick in the fire, then 
described a circle with it, beginning at the east and following 
the sun's course till it reached the east again, towards which 
quarter he held the stick and addressed the rain as fgllows:
“ Now therT, you must stop raining ; the people are miserable.
Ye mountains, become clear.” The ceremony was repeated 
for all the other quarters of the sky.6 To bring on rain the Various 

Ainos of Japan wash their tobacco-boxes and pipes in 
stream,6 and the Toradjas of Central Celebes dip rice-spoons and stop* 

in water.7 On the contrary, during heavy rain the Indians p,ngra,n' 
of Guiana are careful not to wash the inside of their pots, 
lest by so doing they should cause the rain to fall still more 
heavily.8 In Bilaspore it is believed that the grain-dealer, 
who has stored large quantities of grain and wishes to sell 
it dear, resorts to nefarious means of preventing the rain 
from falling, lest the abundance of rice which would follow 
a copious rainfall should cheapen his wares. To do this 
he collects rain-drops from the eaves of his house in an 
earthen vessel and buries the vessel under the grinding-mill.

1 Rascher, “ Die Sulka,” A rchiv  
fu r  Anthropologic, xxix. (1904) p. 
225 ; R. Parkinson, Dreissig fa h re in  
der Siidsee, pp. 196 sq.

2 Indian Antiquary, xxiv. (1895) 
P- 359-

8 A. W. Howitt, N ative Tribes o f 
South-East Australia, p. 398.

8 Spencer and Gillen, Northern
Tribes o f Central Australia, p. 315.

6 J. Teit, “  yhe Thompson Indians
of British Columbia/’ p. 345 {Memoirs

o f the American Museum o f N atural 
History, The fesu p  North Pacific E x 
pedition, yol. i. part iv.).

6 J. Batchelor, The A in u  and their 
Folklore, p. 333.

7 A. C. Kruijt, ** Regen lokken en
regen verdrijven bij de Toradja’s van 
Midden Celebes,”  Tijdschrift voor 
Indische Tool- Land- en Volkenkundet 
xliv. (190I) p. 2. «

8 J. Crevaux, Voyages dans PA oU r- 
ique du Smd (Paris, 1883), p. 276.



Rain- 
making in 
Queens
land.

After* that you shall hear thunder rumbling in the distance 
like the humming sound of the mill at work, but no rain 
will fall, for the wicked dealer has shut it up and it cannot 
get out.1

In the torrid climate of Queensland the ceremonies neces
sary for wringing showers from the cloudless heaven are 
naturally somewhat elaborate. A prominent part in them 
is played by a M rain-stick.” This is a thin piece of wood 
about twenty inches long, to which three “ rain-stones ” and 
hair cut from the beard have been fastened. The “ raiii- 
stones ” are pieces of white quartz-crystal. Three otf four 
such sticks may be used in the ceremony. About ndpn the 
men who are to take part in it repair to a lonely pool, into 
which one of them dives and fixes a hollow log vertically in 
the mud. Then they all go into the water, and, forming a 
rough circle round the man in the middle, who holds the 
rain-stick aloft, they begin stamping with their feet as well 
as they can, and splashing the water with their hands from 
all sides on the rain-stick. The stamping, which is accom
panied by singing, is sometimes a matter of difficulty, since 
the water may be four feet deep or more. When the singing 
is over, the man in the middle dives out of sight and attaches 
the rain-stick to the hollow log under water. Then coming 
to the surface, he quickly climbs on to the bank and spits out 
on dry land the water which he imbibed in diving. Should 
more than one of these rain-sticks have been prepared, the 
ceremony is repeated with each in turn. While the men are 
returning to camp they scratch the tops of their heads and 
the inside of their shins from time to time with twigs; if 
they were to scratch themselves with their fingers alone, 
they believe that the whole effect of the ceremony would be 
spoiled. On reaching the camp they paint their faces, arms, 
and chests with broad bands of gypsum. During the rest of 
the day the process of scratching, accpmpanied by the song, 
is repeated at intervals, and thus the performance comes 
to a close. No woman may set eyes on the rain-stick or 
witness the ceremony of its submergence; but the wife of
the chief rain-maker is privileged to take part in the subse-*

1 E. M. Gordon, Indian Folk Tales and Proceedings o f the Aptdic Society of 
(London, 1908), p. 2 0 ; id. in Journal Bengal, New Series, i. (1905) p. 183.
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qtient rite of scratching herself with a twig. When the#rain 
does come, the rain-stick is taken out of the water: it has 
done its work.1 At Roxburgh, in Queensland, the ceremony 
is somewhat different. A  white quartz-crystal which is to 
serve as the rain-stone is obtained in the mountains and 
crushed to powder. Next a tree is chosen of which the 
stem runs up straight for a long way without any branches. 
Against its trunk saplings from fifteen to twenty feet long 
are then propped in a circle, so as to form a sort of shed 
like a bell-tent, and in front of the shed an artificial pond is 
made in the ground. The men, who have collected within 
the shed, now come forth and, dancing and singing round 
the pond, mimic the cries and antics of various aquatic birds 
and animals, such as ducks and frogs. Meanwhile the women 
are stationed some twenty yards or so away. When the men 
have done pretending to be ducks, frogs, and so forth, they 
march round the women in single file, throwing the pulver
ised quartz-crystals over them. On their side the women 
hold up wooden troughs, shields, pieces of bark, and so on over 
their heads, making believe that they are sheltering them
selves from a heavy shower of rain.2 Both these ceremonies 
are cases of mimetic magic ; the splashing of the water over 
the rain-stick is as clearly an imitation of a shower as the 
throwing of the powdered quartz-crystal over the women.

The Dieri of Central Australia enact a somewhat similar Rain- 

pantomime for the same purpose. In a dry season their lot 
is a hard one. No fresh herbs or roots are to be had, and Dieri of 

as the parched earth yields no grass, the emus, reptiles, and Â tealia. 
other creatures which generally furnish the natives with food 
grow so lean and wizened as to be hardly worth eating. At 
such a time of severe drought the Dieri, loudly lamenting the 
impoverished state of the country and their own half-starved 
condition, call upon the spirits of their remote predecessors, 
whom they call Mura-muras, to grant them power to make 
a heavy rainfall. For they believe that tfce clouds are bodies 
in which rain is generated by their own ceremonies or those

1 W. E. Roth, Ethnological Studies a W. E. Roth, op. cit. p. 168 $ id., 
among the North- West- Ccntrql Queens- North Queensland Ethnography, B ui- 
fond Aborigines (Brisbane and London, letin No. 5 (Brisbane, 1903), p. 10.
1897), p. 167.
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Rain
making
among
the
Dieri.

Use of 
foreskins 
in rain, 
making.

of neighbouring tribes, through the influence of the Mura- 
muras. The way in which they set about drawing rain from 
the clouds is this. A hole is dug about twelve feet long and 
eight or ten broad, and over this hole a conical hut of logs 
and branches is made. Two wizards, supposed to have re
ceived a special inspiration from the Mura-muras, are bled by 
an old and influential man with a sharp flint; and the blood, 
drawn from their arms below the elbow, is made to flow on 
the other men of the tribe, who sit huddled together in the 
hut. At the same time the two bleeding men throw handfuls 
of down about, some of which adheres to the blood-stained 
bodies of their comrades, while the rest floats in the air. 
The blood is thought to represent the rain, and the down the 
clouds. During the ceremony two large stones are placed in 
the middle of the hut; they stand for gathering clouds and 
presage rain. Then the wizards who were bled carry away 
the two stones for about ten or fifteen miles, and place them 
as high as they can in the tallest tree. Meanwhile the other 
men gather gypsum, pound it fine, and throw it into a water- 
hole. This the Mura-muras see, and at once they cause 
clouds to appear in the sky. Lastly, the men, young and 
old, surround the hut, and, stooping down, butt* at it with 
their heads, like so many rams. Thus they force their way 
through it and reappear on the other side, repeating the 
process till the hut is wrecked. In doing this they are for
bidden to use their hands or arms ; but when the heavy logs 
alone remain, they are allowed to pull them out with their 
hands. “ The piercing of the hut with their heads symbolises 
the piercing of the clouds ; the fall of the hut, the fall of the 
rain.” 1 Obviously, too, the act of placing high up in trees 
the two stones, which stand for clouds, is a way of making 
the real clouds to mount up in the sky. The Dieri also 
imagine that the foreskins taken from lads at circumcision 
have a great power of producing rain. Hence the Groat 
Council of the tribe always keeps a small stock of fore

1 S. Gason, “ The Dieyerie Tribe,” id., Native Tribes o f South-East 
Native Tribes of South Australia, pp. Australia, pp. 394-396. As to the 

sqq. ; A. W, Howitt, “  The Dieri Mura-muras, see A. W. Howitt, Native 
and other Kindred Tribes of Central Tribes o f South-East Australia, pp. 
Australia,” Journal o f the Antkropo- 475 779 *99•
logical Institute, xx. {1891) pp. 91 sq.;



skins ready for use. They are carefully concealed, being 
wrapt up in feathers with the fat of the wild dog and of 
the carpet snake. A  woman may not see such a parcel 
opened on any account. When the ceremony is over, the Use of 
foreskin is buried, its virtue being exhausted. After the 
rains have fallen, some of the tribe always undergo a surgical rain- 
operation, which consists in cutting the skin of their chest e 
and arms with a sharp flint. The wound is then tapped monies, 
with a flat stick to increase the flow of blood, and red ochre 
is rubbed into it. Raised scars are thus produced. The 
reason alleged by the natives for this practice is that they 
are pleased with the rain, and that there is a connexion 
between the rain and the scars. Apparently the operation 
is not very painful, for the patient laughs and jokes while it 
is going on. Indeed, little children have been seen to crowd 
found the operator and patiently take their turn ; then after 
being operated on, they ran away, expanding their little . 
chests and singing for the rain to beat upon them. How
ever, they were not so well pleased next day, when they felt 
their wounds stiff and sore.1 The tribes of the Karamundi 
nation, on the River Darling, universally believe th^t rain 
can be produced as follows. A  vein in the arm of one of 
the men is opened, and the blood allowed to flow into a 
piece of hollow bark till it forms a little pool. Powdered 
gypsum and hair from the man’s beard are then added to 
the blood, and the whole is stirred into a thick paste. 
Afterwards the mixture is placed between two pieces of 
ba,rk and put under water in a river or lagoon, pointed 
stakes being driven into the ground to keep it down.
When it has all dissolved away, the natives think that a 
great cloud will come bringing rain. From the time the 
ceremony is performed until rain falls, the men must abstain 
from intercourse with their wives, or the charm would be 

* spoiled.9 In this custom the bloody paste seems to be an 
imitation of a rain-cloud. In Java, when rain is wanted, 
two men will sometimes thrash each other with supple rods

* A. W. Jlowitt, “ The Dieri and Native Tribes of South-East Australiay 
other Kindred Tribes of Central Aus- pp. 396, 744.
txabxaf Journal o f the Anthropological * A. W. Howitt, Native Trihet ef 
Institute, xr. (1891) pp. 92 sq, ; id ,, South-East Australia, pp. 396 sq,
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till the blood flows down their backs; the streaming blood 
represents the rain, and no doubt is supposed to make it 
fall on the ground/ The people of Egghiou, a district of 
Abyssinia, used to engage in sanguinary conflicts with each 
other, village against village, for a week together every 
January for the purpose of procuring rain. A  few years 
ago the emperor Menelik forbade the custom. However, 
the following year the rain was deficient, and the popular 
outcry so great that the emperor yielded to it, and allowed 
the murderous fights to be resumed, but for two days a year 
only.2 The writer who mentions the custom regards the 
blood shed on these occasions as a propitiatory sacrifice 
offered to spirits who control the showers; but perhaps, as 
in the Australian and Javanese ceremonies, it is an imitation 
of rain. The prophets of Baal, who sought to procure rain 
by cutting themselves with knives till the blood gushed out,8 
may have acted on the same principle.

The Kaitish tribe of Central Australia believe that the 
rainbow is the son of the rain, and with filial regard is 
always anxious to prevent his father from falling down. 
Hence if it appears in the sky at a time when rain is 
wanted, they “ sing” or enchant it in order to send it 
away. When the head man of the rain totem in this 
tribe desires to make rain he goes to the sacred store
house of his local group. There he paints the holy stones 
with red ochre and sings over them, and as he sings 
he pours water from a vessel on them and on himself. 
Moreover, he paints three rainbows in red ochre, one on the 
ground, one on his own body, and one on a shield, which 
he also decorates with zigzag lines of white clay to represent 
lightning. This shield may only be seen by men of the

1 J. Kreemer, “  Regenmaken, Oed- 
joeng, Tooverij onder de Javanen,” 
MededeeUngen van wcgc ket Nederland- 
scke Zendelinggenootschap, xxx. (1886)
p. 113.

* Coulbeaux, “  Au pays de Menelik : 
k travers PAbyssinie,” Missions Catho- 
liguas, xxx. (1898) p. 455.

* X Kings xviii. 28. From the 
whole tenour of the narrative it appears 
that the real contest between Elijah

and the prophets of Baal was as to 
which of them should make rain in 
a time of drought. The prophets, of 
Baal wrought magic by cutting them
selves with knives; Elijah wrought 
magic by pouring water on the altar. 
Both ceremonies alike were rain- 
charms. Compare my note on the 
passage in Passages <f the Bible chosen 

for their Literary Beauty and Interest, 
Second Edition (London, 1909), pp.
476
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same exogamous half of the tribe as himself; if men df the 
other half of the tribe were to see it, the charm would be 
spoilt Hence after bringing the shield away from the 
sacred place, he hides it in his own camp until the rain 
has fallen, after which he destroys the rainbow drawings.
The intention seems to be to keep the rainbow in custody, 
and prevent it from appearing in the sky until the clouds 
have burst and moistened the thirsty ground. To ensure 
that event the rain-maker, on his return from the sacred 
storehouse, keeps a vessel of water by his side in camp, and 
from time to time scatters white down about, which is 
thought to hasten the rain. Meantime the men who 
accompanied him to the holy place go away and camp by 
themselves, for neither they nor he may have any inter
course with the women. The leader may not even speak 
to his wife, who absents herself from the camp at the time 
of his return to it. When later on she comes back, he 
imitates the call of the plover, a bird whose cry is always 
associated with the rainy season in these parts. Early next 
morning he returns to the sacred storehouse and covers the 
stones with bushes. After another night passed in silence, 
he and the other men and women go out in separate 
directions to search for food. When they meet on their 
return to camp, they all mimic the cry of the plover.
Then the leader's mouth is touched with some of the food 
that has been brought in, and thus the ban of silence is 
removed. If rain follows, they attribute it to the magical 
virtue of the ceremony; if it does not, they fall back on 
their standing excuse, that some one else has kept off the 
rain by stronger magic.1

Among the Arunta tribe of Central Australia a cele- Ram- 

brated rain-maker resides at the present day in what is the 
called by the natives the Rain Country (Kartwia quatcha\ a Arunta. 
district about fifty miles to the east of Alice Springs. He 
is the head of a group of people who have water for their 
totem, and when be is about to engage in a ceremony for 
the making of rain he summons other men of the water 
totem from neighbouring groups to cOme and help him.

1 Spencer and Gillen, Northern Tribes of Centres£ Australia, pp. 294*296#
6 3 0 * .



Rain- When all are assembled, they march into camp, painted with
amongfthe red and yellow ochre and pipeclay, and wearing bunches of
Arunta. eagle-hawk feathers on the crown and sides of the head. 

At a signal from the rain-maker they all sit down in a line 
and, folding their arms across their breasts, chant certain 
words for a time. Then at another signal from the master 
of the ceremonies they jump up and march in single file to 
a spot some miles off, where they camp for the night. At 
break of day they scatter in all directions to look for game, 
which is then cooked and eaten ; but on no account may 
any water be drunk, or the ceremony would fail* When 
they have eaten, they adorn themselves again in a different 
style, broad bands of white bird’s down being glued by 
means of human blood to their stomach, legs, arms, and 
forehead. Meanwhile a special hut of boughs has been 
made by some older men not far from the main camp* Its 
floor is strewn with a thick layer of gum leaves to make it 
soft, for a good deal of time has to be spent lying down 4 
here. Close to the entrance of the hut a shallow trench, 
some thirty yards long, is excavated in the ground. At 
sunset the performers, arrayed in all the finery of white 
down, march to the hut On reaching it the young men go 
in first and lie face downwards at the inner end, where they 
have to stay till the ceremony is over; none of them is 
allowed to quit it on any pretext. Meanwhile, outside the 
hut the older men are busy decorating the rain-maker. 
Hair girdles, covered with white down, are placed all over 
his head, while his cheeks and forehead are painted with 
pipeclay; and two broad bands of white down pass across 
the face, one over the eyebrows and the other over the nose. 
The front of his body is adorned with a broad band of pipe
clay fringed with white down, and rings of,white down 
encircle his arms. Thus decorated, with patches of bird's 
down adhering by means of human blood to his hair and the 
whole of his body, the disguised man is said to present a 
spectacle which, once seen, can never be forgotten. He now 
takes up a position close to the opening of the hut Then 
the old men sing a song, and when it is finished, the rain
maker comes out of the hut and stalks slowly twice up and 
down the shallow trench, quivering his body and legs in a *
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most extraordinary way, every nerve and fibre seeming to 
tremble. While he is thus engaged the young men, who 
had been lying flat on their faces, get up and join the old 
men in chanting a song with which the movements of the 
rain-maker seem to accord. But as soon as he re-enters the 
hut, the young men at once prostrate themselves again; 
for they must always be lying down when he is in the hut.
The performance is repeated at intervals during the night, 
and the singing goes on with little intermission until, just 
when the day is breaking, the rain-maker executes a final 
quiver, which lasts longer than any of the others, and seems 
to exhaust his remaining strength completely. Then he 
declares the ceremony to be over, and at once the young 
men jump to their feet and rush out of the hut, screaming 
in imitation of the spur-winged plover. The cry is heard 
by the men and women who have been left at the main 
camp, and they take it up with weird effect.1

Although we cannot, perhaps, divine the meaning of all Rain- 
the details of this curious ceremony, the analogy of th e^ jjj^ ^  
Queensland and the Dieri ceremonies, described above, clouds ana 

suggests that we have here a rude attempt to represent the8lorm' 
gathering of rain-clouds and the other accompaniments of a 
rising storm. The hut of branches, like the structure of logs 
among the Dieri, aiid perhaps the conical shed in Queensland, 
may possibly stand for the vault of heaven, from which the 
rain-clouds, represented by the chief actor in his quaint 
costume of white down, come forth to move in ever-shifting 
shapes across the sky, just as he struts quivering up and 
down the trench. The other performers, also adorned with 
bird's down, who burst from the tent with the cries of plovers, 
probably imitate birds that are supposed to harbinger 
or accompany rain.3 This interpretation is confirmed #by 
other ceremonies in which the performers definitely assimilate

1 F. J. Gillen, in Report o f the Work above, p. 259. It is curious that the 
o f tfie Horn Scientific Expedition to same association has procured for the 

* Central Australia, part iv., Anthropo- bird its name in English,French (pluvier, 
logy (London and Melbourne, 1896), from the Latin pluvia), and German 
pp. 1 7 7 - 1 7 9 ;  Spencer and Gillen, {Regenpfeifer). Ornithologists are not 
Native Tribes o f Central Australia, pp. agreed as to the reason for this associa- 
189*193. * tion in the popular mind. $ce Alfred

*  As to the connexion of the plover Newton, BicHonary o f Birds (London* 
with cain in Central Australia, see 1893-1 m .  pp. '■ ' '



themselves to the celestial or atmospheric phenomena which 
they seek to produce. Thus in Mabuiag, a small island in 
Torres Straits, when a wizard desired to make rain, he took 
some bush or plant and painted himself black and white, 
“ All along same as clouds, black behind, white he go first.” 
He further put on a large woman’s petticoat to signify 
raining clouds. On the other hand, when he wished to 
stop the rain, he put red paint on the crown of his 
head, “ to represent the shining sun,” and he inserted a 
small ball of red paint in another part of his person. By 
and by he expelled this ball, “ Like breaking a cloud so 
that sun he may shine.” He then took some bushes and 
leaves of the pandanus, mixed them together, and placed the 
compound in the sea, Afterwards he removed them from 
the water, dried them, and burnt them so that the smoke 
went up, thereby typifying, as Dr. Haddon was informed, 
the evaporation and dispersal of the clouds.1 Again, 
it is said that if a Malay woman puts upon her head an 
inverted earthenware pan, and then, setting it upon the 
ground, fills it with water and washes the cat in it till the 
animal is nearly drowned, heavy rain will certainly follow. 
In this performance the inverted pan is intended, as Mr. 
Skeat was told, to symbolise the vault of heaven.2 

Belief that There is a widespread belief that twin children possess 
controTthe magical powers over nature, especially over rain and the 
weather, weather. This curious superstition prevails among some of 

the Indian tribes of British Columbia, and has led them 
often to impose certain singular restrictions or taboos on the 
parents of twins, though the exact meaning of these restric- 

Supersti- tions is generally obscure. Thus the Tsimshian Indians of 
twins^ t0 Columbia believe that twins control the weather;
among the therefore they pray to wind and rain, “ Calm down, breath 
BriUsh* °* the twins.” Further, they think that the wishes of twins 
Columbia, are always fulfilled; hence twins are feared, because they 

can harm the man they hate. They can also call* the 
salmon and the olachen or candle-fish, and so they are

1 A.C. Haddon, "The Ethnography Cambridge Anthropological Expedition 
of the Western Tribe of Torres Straits," to Torres Straits, v. 350.
Journal o f the Anthropological Institutet 2 W. W. Skeat, Malay Magic, p.
xix. (1890) p. 401 ; Reports o f the 108.
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known by a name which means “ making plentiful*” 1 In 
the opinion of the Kwakiutl Indians o f British Columbia 
twins are transformed salm on; hence they may not go near 
water, lest they should be changed back again into the fish. 
In their childhood they can summon any wind by motions of 
their hands, and they can make fair or foul weather, and 
also cure diseases by swinging a large wooden rattle. Their 
parents* must live secluded in the woods for sixteen months 
after the birth, doing no work, borrowing nobody's canoes, 
paddles, or dishes, and keeping their faces painted red all 
the time. If the father were to catch salmon, or the mother 
were to dig clams, the salmon and the clams would disappear. 
Moreover the parents separate from each other, and must 
pretend to be married to a log, with which they lie down 
every night. They are forbidden to touch each other, and 
even their own hair. A  year after the birth they drive 
wedges into a tree in the woods, asking it to let them work 
again when four more months have passed.2 * The Nootka 
Indians of British Columbia also believe that twins are 
somehow related to salmon. Hence among them twins 
may not catch salmon, and they may not eat or even handle 
the fresh fish. They can make fair or foul weather, and 
can cause rain to fall by painting their faces black and then 
washing them, which may represent the rain dripping from 
the dark clouds.8 Conversely, among the Angoni of Central 
Africa there is a woman who stops rain by tying a strip of 
white calico round her black head,4 * * * probably in imitation of 
the sky clearing after a heavy storm. The parents of twins 
among the Nootkas must build a small hut in the woods on 
the bank of a river, far from the village, and there they 
must live for two years, avoiding other people ; they may 
not eat or even touch fresh food, particularly salmon.

1 Fr. Boas, in F ifth  Report on the 
North - Western Tribes o f Canada, p. 
51 (separate reprint from the Report of 
the B ritish  Association fo r  i88g).

2 Fr. Boas, loc. cit. ; id, in Sixth
Report on the North - Western Tribes o f
Canada, pp. 58, 62 (separate reprint
from the Report o f the B ritish Associa
tion fo r  t8go); id. in Eleventh Report
on the North - Western Tribes o f Canada,

p. 5 (separate reprint from the Report 
o f the B ritish Association fo r  i8g6).

3 Fr. Boas, in Sixth  Report on the 
N orth- Western Tribes o f Canada, pp. 
39 sq. (separate reprint from the 
Report o f the British Association fo r  
/Sgo).

4 B ritish Central A frica Gautte, 
No. 86 (vol. v. no. 6), 30th April 
1898, p. 3.



■ jfKj THE MAGICAL CONTROL OF THE WEATHER chap. 

Sapenti- Wooden images and masks of birds and fish are placedOft to 0 ° *
round the hut, aftd others, representing fish, are set near the 

among the river for the purpose of inviting all birds and fish to come 
British and see the twins, and be friendly to them. Moreover the 
Columbia, father sings a special song praising the salmon, and asking 

them to come. And the fish Ho come in great numbers to 
see the twins. Therefore the birth of twins is believed to 
prognosticate a good year for salmon.1 But though a 
Nootka father of twins has thus to live in seclusion for two 
years, abstaining from fresh meat, and attending none of the 
ordinary feasts, he is, by a singular exception, invited to 
banquets which consist wholly of dried provisions, and at 
them he is treated with great respect and seated among the 
chiefs, even though he be himself a mere commoner. The 
birth of twins among the Nootkas is said to be very rare, 
but one occurred while Jewitt lived with the tribe. He 
reports that the father always appeared very thoughtful and 
gloomy, and never associated with other people. “ His 
dress was very plain, and he wore around his head the red 
fillet of bark, the symbol of mourning and devotion. It
was his daily practice to repair to the mountain, with a 
chiefs rattle in his hand, to sing and pray, as Maquina 
informed me, for the fish to come into their waters. When 
not thus employed, he kept continually at home, except 
when sent for to sing and perform his ceremonies over the 
sick, being considered as a sacred character, and one much 
in favour with their gods.” 2 Among the Thompson Indians 
of British Columbia twins were called “ grizzly-bear children ” 
or M hairy feet,” because they were thought to be under the 
protection of the grizzly bear, and to be endowed by him 
with special powers, such as that of making fair or foul 
weather. After their birth the parents moved away from 
other people, and lived in a lodge made of fir-boughs and 
bark till the children were about four years old. During all 
this time great care was taken of the twins. They might 
not come into contact with other people, and were washed 
with fir-twigs dipped in water. While they were being

1 Fr. Boas, loc. cit. Sufferings o f John R. Jew itt (Middle-
. tows, 1820), pp.. 173 sq. (p. 198,

1 Narrative of the Adventures and Edinburgh, 1824). v  '
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washed, the father described circles round them witlj fir- 
boughs, singing the song of the grizzly bear.1 With these 
American beliefs we may compare an African one. The 
negroes of Porto Novo, on the Bight of Benin, hold that 
twins have for their companions certain spirits or genii like 
those which animate a kind of small ape, which abounds in 
the forests of Guinea. When the twins grow up, they will 
not be allowed to eat the flesh of apes, and meantime the 
mother carries offerings of bananas and other dainties to 
the apes in the forest.2 * Precisely similar beliefs and customs 
as to twins prevail in the Ho tribe of German Togo- 
land. There the twins are called “ children of apes” ; 
neither they nor their parents may eat t h t  flesh of the 
particular species of apes with which they are associated ; 
and if a hunter kills one of these animals, the parents must 
beat him with a stick.8 But to return to America. The 
Shuswap Indians of British Columbia, like the Thompson 
Indians, associate twins with the grizzly bear, for they call 
them “ young grizzly bears” According to them, twins 
remain throughout life endowed with supernatural powers. 
In particular they can make good or bad weather. They 
produce rain by spilling water from a basket in the air; 
they make fine weather by shaking a small flat piece of 
wood attached to a stick by a string; they raise storms by 
strewing down on the ends of spruce branches.4 * * *

The Indians of Peru entertained similar notions as to
1 J. Teit, “  The Thompson Indians

of British Columbia,”  pp. 310 sq.
(.Memoir o f the American Museum of 
NaturalHistory, TheJesupNorthPacific
Expedition, vol. i. part iv.). The Lil- 
looet Indians of British Columbia also
believed that twins were the real off
spring of grizzly bears. Many of them 
said that twins were grizzly bears in 
human form, and that when a twin 
died his soul went back to the grizzly
bears and became one of them. See 
J* Teit, “  The Lillooet Indians/* (Ley
den and New York, 1906), p. 263
(Memoir o f the American Museum of 
Natural History, The fesup North 
Pacific Expedition, vol. ii. part v/).

* Father Bandin, “  Le F&ichisme ou 
la religion des N&gres de la Guin^e,”

Missions Catkoliques, xvi. (1884) p. 250.
3 J. Spieth, D ie Ewe St&mme (Ber

lin, 1906), pp. 204, 206.
4 Fr. Boas, in Sixth Report on the 

North-Western Tribes of Canada, p. 92 
(separate reprint from the Report o f the 
British Association fo r  i8go\ ,The 
instrument by which the twins make 
fine weather appears to be a bull- 
roarer. Compare J. Teit, “  The Shus
wap” (Leyden and New York, 1909), 
pp. 586 ^ . (Memoir of the American 
Museum o f Natural History, The 

fesup Norm Pacific Expedition, vol. ii. 
part vii.); 41 Twins were believed to be 
endowed with powers over the ele
ments, especially over tain and snow, 
If a twin bathed in a lake or stream, It 
would rain*1*

Supersti
tions as to 
twins in 
West
A fr ic a
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Supersti
tions as 
to twins 
among the 
Indians of 
Peru.

the special relation in which twins stand to the rain and 
the weather. For they said that one of each pair of twins 
was a son of the lightning ; and they called the lightning 
the lord and creator of rain, and prayed to him to send 
showers. The parents of twins had to fast for many days 
after the birth, abstaining from salt and pepper, and they 
might not have intercourse with each other. In some parts 
of Peru this period of fasting and abstinence lasted six 
months. In other parts both the father and mother had to 
lie down on one side, with one leg drawn up, and a bean 
placed in the hollow of the ham. In this position they had 
to lie without moving for five days, till with the heat and 
sweat of their bodies the beans began to sprout. Then they 
changed over to the other side, and lay on it in like manner 
for other five days, fasting in the way described. When 
the ten days were up, their relations went out to hunt, and 
having killed and skinned a deer they made a robe of its 
hide, under which they caused the parents of the twins to 
pass, with cords about their necks which they afterwards 
wore for many days. If the twins died young, their bodies, 
enclosed in pots, were kept in the house as sacred things. 
But if they lived, and it happened that a frost set in, the 
priests sent for them, together with all persons who had 
hare-lips or had been born feet foremost, and rated them 
soundly for being the cause of the frost, in that they had 
not fasted from salt and pepper. Wherefore they were 
ordered to fast for ten days in the usual manner, and to 
abstain from their wives, and to wash themselves, and to 
acknowledge and confess their sins. After their nominal 
conversion to Christianity, the Peruvian Indians retained 
their belief that one of twins was always the son of the 
lightning, and oddly enough they regularly gave him the 
name of St. James (Santiago). The Spanish Jesuit, who 
reports the custom, was at a loss to account for it. It could 
not, he thought, have originated in the name of Boanerges, 
or “ sons of thunder,” which Christ applied to the two 
brothers James and John.1 He suggests two explanations.

K Mark iii. 17. If James and John had its origin in a superstition like 
had been twins, we might have sus- that of the Peruvian Indians. Was it 
pected that their name of Boanerges in the character of “ sons of thunder”
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The Indians may have adopted the name because they had 
heard a phrase used by Spanish children when it thunders,
“ The horse of Santiago is running/* Or it may have been 
because they saw that the Spanish infantry in battle, before 
they fired their arquebuses, always cried out “ Santiago! 
Santiago! ” For the Indians called an arquebuse illapa, 
that is, 41 lightning,** and they might easily imagine that the 
name which they heard shouted just before the flash and 
roar of the guns was that of the Spanish god of thunder 
and lightning. However they came by the name, they 
made such frequent and superstitious use of it that the 
church forbade any Indian to bear the name of Santiago,1

The same power of influencing the weather is attributed Supersti- 
to twins by the Baronga, a tribe of Bantu negroes who {^ 8“ 10 
inhabit the shores of Delagoa Bay in south-eastern A f r i c a .  Africa. 

They bestow the name of Tilo— that is, the sky— on a 
woman who has given birth to twins, and the infants 
themselves are called the children of the sky. Now 
When the storms which generally burst in the months 
of September and October have been looked for in 
vain, when a drought with its prospect of famine is 
threatening, and all nature, scorched and burnt up by a sun 
that has shone for six months from a cloudless sky, is 
panting for the beneficent showers of the South African 
spring, the women perform ceremonies to bring down the 
longed-for rain on the parched earth. Stripping themselves 
of all their garments, they assume in their stead girdles and 
head-dresses of grass, or short petticoats made of the leaves 
of a particular sort of creeper. Thus attired, uttering 
peculiar cries and singing ribald songs, they go about from 
well to well, cleansing them of the mud and impurities which 
have accumulated in them. The wells, it may be said,»are 
merely holes in the sand where a little turbid unwholesome 
water stagnates. Further, the women must repair to the 
house of one of their gossips who has given birth to twins, 
and must drench her with water, which they carry in little 
pitchers. Having done so they go on their way, shrieking

that the brothers proposed to call 1 P. J. de Arriaga, Extirpation de 
down fire from heaven on a Samaritan la idolairia del Piru (Lima, 1621), pp. 
village (Luke ix. 54) ? 16 sq.t 32, 33, 119, 130, 132.
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Supersti- out Ĵieir loose songs and dancing immodest dances. No
twins b to man may see these leaf-clad women going their rounds. If
Africa. they meet a man, they maul him and thrust him aside. 

When they have cleansed the wells, they must go and pour 
water on the graves of their ancestors in the sacred grove. 
It often happens, too, that at the bidding of the wizard they 
go and pour water on the graves of twins. For they thiok 
that the grave of a twin ought always to be moist, for which 
reason twins are regularly buried near a lake. If all their 
efforts to procure rain prove abortive, they will remember 
that such and such a twin was buried in a dry place on the 
side of a hill. “ No wonder,” says the wizard in such a case, 

N “ that the sky is fiery. Take up his body and dig him a 
grave on the shore of the lake.” His orders are at once 
obeyed, for this is supposed to be the only means of bringing 
down the rain. The Swiss missionary who reports this 
strange superstition has also suggested what appears to be 
its true explanation. He points out that as the mother of 
twins is called by the Baronga “ the sky,” they probably 
think that to pour water on her is equivalent to pouring 
water on the sky itself; and if water be poured on the sky, 
it will of course drip through it, as through the nozzle of a 
gigantic watering-pot, and fall on the earth beneath. A 
slight extension of the same train of reasoning explains 
why the desired result is believed to be expedited by 
drenching the graves of twins, who are the Children of the 
Sky.1 Among the Zulus twins are supposed to be able to 
foretell the weather, and people who want rain will go to a 
twin and say, “ Tell me, do you feel ill to-day?” If he 
says he feels quite well, they know it will not rain.2 The 
Wanyamwesi, a large tribe of Central Africa, to the 
south of the Victoria Nyanza, also believe in the special 
association of twins with water. For amongst them, when 
a twin is about to cross a river, stream, or lake, he mu3t fill 
his mouth full of water and spirt it out over the surface of 
the river or lake, adding, “ I am a twin” (nana tnpassd).

1 H. A. Junod, Les Ba-nmga (Neu- In some mysterious way to stand for the 
ch&tei, 1898), pp. 412, 416 sqq. The sun and moon? 
reason for calling twins ** Children of * Dudley Kidd, Savage Childhood
the Sky ” is obscure. Are they supposed (London, 1906), p, 47.
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And he must do the same if a storm arises on a lakê  over 
which he is sailing. Were he to omit the ceremony, some 
harm might befall him or his companions. In this tribe the 
birth of twins is comparatively common and is attended by 
a number of ceremonies. Old women march about the 

* village collecting gifts for the infants, while they drum with 
a Tioe on a piece of ox-hide and sing an obscene song in 
praise of the father. Further, two little fetish huts are 
built for the twins before their mother’s house, and here 
people sacrifice for them in season and out of season, 
especially when somebody is sick or about to go on a 
journey or to the wars. If one or both twins die, two aloes 
are planted beside the little fetish hut.1 Lastly, the Hindoos 
of the Central Provinces in India believe that a twin can 
save the crops from the ravages of hail and heavy rain if he 
will only paint his right buttock black and his left buttock 
some other colour, and thus adorned go and stand in the 
direction of the wind.2

Many of the foregoing facts strongly support an inter- The rain- 
pretation which Professor Oldenberg has given of the rules 
to be observed by# a Brahman who would learn a particular himself 
hymn of the ancient Indian collection known as the Samaveda.t0 rain* 
The hymn, which bears the name of the Sakvari song, was 
believed to embody the might of Indra’s weapon, the 
thunderbolt; and hence, on account of the dreadful and 
dangerous potency with which it was thus charged, the bold 
student who essayed to master it had to be isolated from his 
fellow-men, and to retire from the village into the forest. Here 
for a space of time, which might vary, according to differenf 
doctors of the law, from one to twelve years, he had to 
observe certain rules of life, among which were the following.
Thrice a day he had to touch water; he must wear black

1 P. Reichard, «* Die Wanjamuesi,” 
faitschrift der Gesdlschaft fu r  Erd- 
kunde eu Berlin, xxiv. (1889), pp. 256 
sq. Another African superstition as to 
twins may here be mentioned. On the 
Slave Coast when a woman has brought 
forth stillborn twins, she has a statue 
made with two faces and sets it up in 
a corner of her house. There she 
offers it fowls, bananas, and palm-oil 
ill older to obtain the accomplishment

of her wishes, and especially a know
ledge of the future. See Missions 
Catholiques, vii. (1875) P* 592. This 
suggests that elsewhere two .faced 
images, $ce those of Janus, may have 
been intended to represent twins.

* M. If. Venketswami, “ Supers#* 
tions among Hindus in the Central
Provinces** Indian Antiquary9 xxviii. 
(1899) p. i n .



The rain- garments and eat black food ; when it rained, he might
assimilates not see  ̂ t îe s ê^er °f a ro°f> ût to s,t in the
himself to rain and say, “ Water is the $akvari song” ; when the
ram. lightning flashed he said, “ That is like the Sakvarl

song ” ; when the thunder pealed he said, “ The Great One 
is making a great noise.” He might never cross a running 
stream without touching water; he might never set foot on 
a ship unless his life were in danger, and even then he must 
be sure to touch water when he went on board ; “ for in 
water,” so ran the saying, “ lies the virtue of the $akvari 
song.” When at last he was allowed to learn the song 
itself, he had to dip his hands in a vessel of water in which 
plants of all sorts had been placed. If a man walked in the 
way of all these precepts, the rain-god Parjanya, it was said, 
would send rain at the wish of that man. It is clear, as 
Professor Oldenberg well points out, that “ all these rules are 
intended to bring the Brahman into union with water, to 
make him, as it were, an ally of the water powers, and to 
guard him against their hostility. The black garments and 
the black food have the same significance ; no one will doubt 
that they refer to the rain-clouds when he remembers that a 
black victim is sacrificed to procure rain ; * it is black, for 
such is the nature of rain/ In respect of another rain-charm 
it is said plainly, ‘ He puts on a black garment edged with 
black, for such is the nature of rain/ We may therefore 
assume that here in the circle of ideas and ordinances of the 
Vedic schools there have been preserved magical practices of 
the most remote antiquity, which were intended to prepare 
the rain-maker for his office and dedicate him to it.” 1 

On the It is interesting to observe that where an opposite result
maker 1S desired, primitive logic enjoins the weather-doctor to 

of dry observe precisely opposite rules of conduct. In the tropical 
mtaUiim- island of Java, where the rich vegetation attests the abun- 
seif be dry. dance of the rainfall, ceremonies for the making of rain 

are rare, but ceremonies for the prevention of it are not 
uncommon. When a man is about to give a great feast in 
the rainy season and has invited many people, he goes to a

1 The Grihya-SAiras, translated by xxx.); H. Oldenberg, DU Religion dci 
H. Oidenbetg, part iL (Oxford, 1892) Vedĉ  pp. 420 sq% 
pp. 72 sq% {Sacred Books of the East% vol.
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weather-doctor and asks him to “ prop up the clouds, that 
may be lowering.” If the doctor consents to exert his 
professional powers, he begins to regulate his behaviour by 
certain rules as soon as his customer has departed. He 
must observe a fast, and may neither drink nor bathe ; what 
little he eats must be eaten dry, and in no case may he touch 
water. The host, on his side, and his servants, both male 
and female, must neither wash clothes nor bathe so long as 
the feast lasts, and they have all during its continuance to 
observe strict chastity. The doctor seats himself on a new 
mat in his bedroom, and before a small oil-lamp he murmurs, 
shortly before the feast takes place, the following prayer or 
incantation : “ Grandfather and Grandmother Sroekoel” (the 
name seems to be taken at random ; others are sometimes 
used), “ fcturn to your country. Akkemat is your country. 
Put down your water-cask, close it properly, that not a drop 
may fall out.” While he utters this prayer the sorcerer looks 
upwards, burning incense the while.1 So among the Toradjas 
of Central Celebes the rain-doctor (sando\ whose special 
business it is to drive away rain, takes care not to touch 
water before, during, or after the discharge of his profes
sional duties. He does not bathe, he eats with unwashed 
hands, he drinks nothing but palm wine, and if he has to 
cross a stream he is careful not to step in the water. 
Having thus prepared himself for his task he has a small 
hut built for himself outside of the village in a rice-field, and 
in this hut he keeps up a little fire, which on no account may 
be suffered to go out. In the fire he burns various kinds of 
wood, which are supposed to possess the property of driving 
off rain ; and he puffs in the direction from which the rain 
threatens to come, holding in his hand a packet of leaves 
and bark which derive a similar cloud-compelling virtue, Hot 
from £heir chemical composition, but from their names, which 
happen to signify something dry or volatile. I f  clouds 
should appear in the sky while he is at work, he takes lime 
in the hollow of his hand and blows it towards them. The 
-lime, being so very dry, is obviously well adapted to disperse 
the damp clouds. Should rain afterwards be wanted, he

* G. G. Batten, Glimpses of the Eastern Archipelago (Singapore, 1894}, pp, 
0 8  j f  • '
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has pnly to pour water on his fire, and immediately the rain 
will descend in sheets.1 So in Santa Cruz and Reef islands,, 
when the man who has power over rain wishes to prevent 
it from falling, he will abstain from washing his face for a 
long time and will do no work, lest he should sweat and 
his body be wet; “ for they think that if his body be wet it 
will rain” On the other hand when he desires to bring on 
rain, he goes into the house where the spirit or ghost of the 
rain is believed to reside, and there he sprinkles water at 
the head of the ghost-post (dukd) in order that showers 
may fall.2,

To make The reader will observe how exactly the Japanese and 
you^ st** Toradja observances, which are intended to prevent rain, 
be wet; to form the antithesis of the Indian observances, which aim at 
weather7  producing it. The Indian sage is commanded to touch 
you must water thrice a day regularly as well as on various special 

occasions ; the Javanese and Toradja wizards may not touch 
it at all. The Indian lives out in the forest, and even when 
it rains he may not take shelter; the Javanese and the 
Toradja sit in a house or a hut. The one signifies his 
sympathy with water by receiving the rain on his person 
and speaking of it respectfully ; the others light a lamp or a 
fire and do their best to drive the rain away. Yet the principle
on which all three act is the same; each of them, by a
sort of childish make-believe, identifies himself with the 
phenomenon which he desires to produce. It is the old 
fallacy that the effect resembles its cause: if you would 
make wet weather, you must be w et; if you would make 
dry weather, you must be dry.

Rain- In south-eastern Europe at the present day ceremonies
som£g m are observed for the purpose of making rain which not only
eastern rest on the same general train of thought as the preceding, 
drent̂ ing but even in details resemble the ceremonies practised 
with water with the same intention by the Baronga of Delagoa Bay. 
girfoHxy Among the Greeks of Thessaly and Macedonia, when \  
who repre- drought has lasted a long time, it is customary to send a
seuts vege*
tatton. 1 A. C. Kruijt, “  Regen lokken en * Rev. W. OTerrall, “ Native

regen verdrijven bij de Tor&dja’s van Stories from Santa Crus and Reef 
Midden Celebes/* Tijdschrift voer Islands/’jfatfvw/ of the Anthropological 
Indische Tool- Land- tn  Volkcnkunde, xxxiv, (1904), p. 32$*
xliv. (1901) pp. 8-10.



Vprocession of children round to all the wells and springs of 
, the neighbourhood. At the head of the procession waits a 

girl adorned with flowers, whom her companions drench with 
water at every halting-place, while they sing an invocation, 
of which the following is part:—

Perperia,, a ll fresh  bedewed,
Freshen a ll the neighbourhood;
By the woods, on the highway,
A s thou goest, to God now pray :
O my God\ upon the p la in ,
Send thou us a s till, sm all ra in ;
That the field s may fr u itfu l be,
A n d  vines in  blossom we may see;
That the grain be fu ll  and sound'
A n d  wealthy grow  the fo lk s around,1

In time of drought the Servians strip a girl to her skin and Rain- 
clothe her from head to foot in grass, herbs, and flowers, in 
even her face being hidden behind a veil of living green.
Th'us disguised she is called the Dodola, and goes through 
the village with a troop of girls. They stop before every 
house ; the -Dodola keeps turning herself round and dancing, 
while the other girls form a ring about her singing one of 
the Dodola songs, and the housewife pours a pail of water 
over her. One of the songs they sing rims thus:—

We go through the v illa g e;
The clouds go in the sky;
We go faster,

Faster go the clouds;
They have overtaken us,
A n d  wetted the corn and the vine.

A similar custom is observed in Greece and Roumania,2 Rain- 
In Roumania the rain-maker is called Paparuda or Babar- 
uda. She is a gypsy girl, who goes naked except foi; a 
short skirt of dwarf elder (Sambucus ebulus) or of corn and 
vines. Thus scantily attired the girls go in procession 
from house to house, singing for rain, and are drenched by

1 Lucy M. J. Garnett, The Wopten Songs of ike Russian People, pp. 227 
of Turkey and their Folklore: The sqq.; W. Schmidt, Das Jahr undseine 
Christian Women, pp. 123 sq. Tags in Meinung und Branch der

• W. Maunhardt, Baumkultus, pp. Rom&nen JSiebenbtirgens, p. 17 $ £.
329 sqq,; J. Grimm, Deutsche Mytho- Gerard, 7 m  Land beyond the Forest, 
logit,* L 493 sq. \ W. R. S. Ralston, ii. 13 ; Folklore, i  (1890) p. 520.
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Rain* 
making in 
Bulgaria.

Rain
making in 
Macedonia 
and D al
matia.

the p̂eople with buckets of water. The ceremony regularly 
takes place all over Roumania on the third Tuesday after 
Easter, but it may be repeated at any time of drought 
during the summer. But the Roumanians have another 
way of procuring rain. They make a clay figure to repre
sent Drought, cover it with a pall, and place it in an open 
coffin. Girls crouch round the coffin and lament, saying, 
“ Drought (Scalot) is dead ! Lord, give us rain ! ” Then 
the coffin is carried by children in funeral procession, with a 
burning wax candle before it, while lamentations fill the 
air. Finally, they throw the coffin and the candle into a 
stream or a well.1 When rain is wanted in Bulgaria the 
people dress up a girl in branches of nut-trees, flowers, and 
the green stuff of beans, potatoes, and onions. She carries 
a nosegay of flowers in her hand, and is called Djuldjul or 
Peperuga. Attended by a train of followers she goes from 
house to house, and is received by the goodman with a 
kettleful of water, on which flowers are swimming. With 
this water he drenches her, while a song is sung:—

The Peperuga fle w ;
G od g iv e  rain,
T hat the corn, the m illet, and the w heat may thrive.

Sometimes the girl is dressed in flax to the girdle.2 At 
Melenik, a Greek town in Macedonia, a poor orphan boy 
parades the streets in time of drought, decked with ferns and 
flowers, and attended *by other boys of about the same age. 
The women shower water and money on him from the 
windows. He is called Dudul£, and as they march along 
the boys sing a song, which begins: “ Hail, hail, DirduhJ, 
(bring us) both maize and wheat.” 8 In Dalmatia also the 
custom is observed. The performer is a young unmarried 
m&n, who is dressed up, dances, and has water poured over 
him. He goes by the name of Prpats, and is attended by 
companions called Prporushe, who are young bachelors like 
himself.4 In such customs the leaf-clad person appears to

1 The Graphic, September 9, 1905, 8 G. F. Abbott, Macedonian Folk-
p. 324; Dr. Emil Fischer, “  Taparuda lore (Cambridge, 1903), pp. 118 sq, 
und Scaloian,” Globus% xciii. (1908)
pp. 14 sq* 4 W. R. S. Ralston, Songs o f the

2 W, Mannhardt, Baumkultus, p. Russian People, p. 228; W. Mann-
329. hardt, Baumkultus, pp. 329 sq.
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personify vegetation, and the drenching of him or her .with 
water is certainly an imitation of rain. The words of the 
Servian song, however, taken in connexion with the constant 
movement which the chief actress in the performance seems 
expected to keep up, points to some comparison of the girl 
or her companions to clouds moving through the sky. This 
again reminds us of the odd quivering movement kept up 
by the Australian rain-maker, who, in his disguise of white 
down, may perhaps represent a cloud.1 At Poona in India, The King 

when rain is needed, the boys dress up one of their number m
in nothing but leaves and call him King of Rain (Mruj raja).
Then they go round to every house in the village, where the 
householder or his wife sprinkles the Rain King with water, 
and gives the party food of various kinds. When they have 
thus visited all the houses, they strip the Rain King of his 
leafy robes and feast upon what they have gathered.2

Similar rain-charms are practised in Armenia, except Rain- 
that there the representative of vegetation is an effigy 
doll, not a person. The children dress up a broomstick as 
a girl and carry it from house to house. Before every house 
they sing a song, of which the following is one version:—

N urin , N urin  is come,
The wondrous maiden is  come.
A  shirt o f red stu ff has she p u t on.
W ith a red girdle is she girded\
B ring water to pour on her heady 
B rin g  butter to smear on her hair.
L et the blessed rain /ally
L et the field s o f your fathers grow  green.
G ive our N urin her share,
A n d  we w ill eat and drink and be merry.

The children are asked, “ Will you have it from the door or 
from the garret - window ? ” If they choose the door, £he 
water is poured on Nurin from the window ; and if they 
choose the window, it is poured on her from the door. At 
each house they receive presents of butter, eggs, rice, and so

1 See above, pp. 260 sq. This per- the explanation of it suggested in the 
petual turning or whirling movement text is the true one. But I do not 
is required of the actors in other remember ô have met with any other.
European ceremonies of a superstitious 8 Father H. S. Moore, in The 
character. See below, vol. ii. pp. 74,80, Cowley Evangelist, May 1908, pp.
81, 87. Iam far from feeling sure that 111 sq.
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forty. Afterwards they take Nurin to a river and throw her 
into the water. Sometimes the figure has the head of a pig 

, or a goat, and is covered with boughs.1 At Egin in Armenia, 
when rain is wanted, boys carry about an effigy which they 
call Chi-chi Mama or “ the drenched Mother,” as they in
terpret the phrase. As they go about they ask, “ What does 
Chi-chi Mother want ? ” The answer is, “ She wants wheat 
in her bins, she wants bread on her bread-hooks, and she 
wants rain from God! ” The people pour water on her 
from the roofs, and rich people make presents to the children.2 
At Ourfa in Armenia the children in time of drought make 
a rain-bride, which they call Chimch^-gelin. They say this 
means in Turkish “ shovel-bride.” While they carry it about 
they say, “ What does Chimch£-gelin want? She wishes 
mercy from God: she wants offerings of lambs and rams.” 
And the crowd responds, “ Give, my God, give rain, give a 

Ram- flood.” The rain-bride is then thrown into the water.8 At 
p ^ tto e*  Kerak in Palestine, whenever there is a drought, the Greek 
and Moab. Christians dress up a winnowing-fork in women’s clothes. 

They call it “ the bride of God.” The girls and women 
carry it from house to house, singing doggerel songs.4 We 
are not told that “ the bride of God ” is drenched, with water 
or thrown into a stream, but the charm would hardly be 
complete without this feature. Similarly, when rain is much 
wanted, the Arabs of Moab attire a dummy in the robes and 
ornaments of a woman and call it “ the Mother of the 
Rain.” A woman carries it in procession past the houses of 
the village or the tents of the camp, singing:—

0  M other o f the R ain, O Im m ortal, moisten our sleeping seeds.
M oisten the sleeping seeds o f the sheikh, who is ever generous*
She is gone, the M other o f the R ain, to bring the storm ;  when she 

« comes back, the crops are as high as the w alls.
She is gone, the M other o f the Rain, to bring the w inds; when she 

comes back, the plantations have attained the height o f lances.
She is gone, the M other o f the Rain, to bring the thunders; when 

she comes back, the crops are as high as camels.

And so on.5
1 M. Abeghian, Der armenische 4 S. I. Curtiss, Primitive Semitic 

Volksglaube (Leipsic, 1899), pp. 93 sq. Religion To-day, p. 114.
* J. Rendel Harris, MS. notes of 6 A. Jaussen, Coutumes des Arabet 

folklore collected In the East. au pays de Moab (Paris, 1908), pp.
9 Rendel Hams, op. cit. 326, 328.
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Bathing is practised as a rain-charm in some parts of Rain- 
southern and western Russia. Sometimes after service inJJJyJ**9 
church the priest in his robes has been thrown down on the and sprinic 
ground and drenched with water by his parishioners. Some- 
times it is the women who, without stripping off their clothes, 
bathe in crowds on the day of St. John the Baptist, while 
they dip in the water a figure made of branches, grass, and 
herbs, which is supposed to represent the saint.1 In Kursk, 
a province of southern Russia, when rain is much wanted, 
the women seize a passing stranger and throw him into the 
river, or souse him from head to foot.2 * * * Later on we shall 
see that a passing stranger is often taken for a deity or the 
personification of some natural power. It is recorded in 
official documents that during a drought in 1790 the peasants 
of Scheroutz and Werboutz collected all the women and com
pelled them to bathe, in order that rain might fall.8 An 
Armenian rain-charm is to throw the wife of a priest into 
the water and drench her/ The Arabs of North Africa 
fling a holy man, willy-nilly, into a spring as a remedy 
for drought.6 In Minahassa, a province of North Celebes, 
the priest bathes as a rain-charm.8 In Central Celebes 
when there has been no rain for a long time and the rice- 
stalks begin to shrivel up, many of the villagers, especially 
the young folk, go to a neighbouring brook and splash each 
other with water, shouting noisily, or squirt water on one 
another through bamboo tubes. Sometimes they imitate the 
plump of rain by smacking the surface of the water with 
their hands, or by placing an inverted gourd on it and drum
ming on the gourd with their fingers.7 The Karo-Bataks of 
Sumatra have a rain-making ceremony which lasts a week.
The men go about with bamboo squirts and the women with

1 J. Polek, “  Regenzauber in Ost-
europa,” Zeitschrift des Veretns fUr
Volkskunde, iii. (1893) p. 85. For
the bathing of the priest compare 
W. Mannhardt, Baumkultus, p. 331, 
note 2.*

* W. Mannhardt, Baumkultus, p.
331*

* R. F. Karndl, “  Zauberglaube bei 
den Rutenen in der Bukowina und 
Galizien,” Globus% kri. (1892) p. 281.

* M. Abeghian, Den armmische

Volksglaube (Leipsic, 1S99), p. 9JI
6 E. Doutti, Magic ct religion dam 

PAfrique du Nordt p. 584.
0 J. G. F. Riedel, “  De Minahasa 

in 1825,” Tijdschrift voor Indische 
Taal- Land- en Volkenkundet xviii.
524.

7 A. C. Kruijt, “  Regen lokkea en 
regen verdrijven bij de Toradja’s van , 
Midden Celebes,” Tijdschrift voor 
Indische Tool- Land- en Velkenhunde, 
xliv. (19OI) pp. I sq.
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bowls of water, and they drench each other or# throw the 
water into the air and cry, “ The rain has come/’ when it 
drips down on them.1 In Kumaon, a district of north-west 
India, when rain fails they sink a Brahmaij up to his lips in 
a tank or pond, where he repeats the name of a god of rain 
for a day or two. When this rite is duly performed, rain is 
sure to fall.2 For the same purpose village girls in the 
Punjaub will pour a solution of cow-dung in water upon an 
old woman who happens to pass; or they will make her sit 
down under the roof-spout of a house and get a wetting 
when it rains,8 In the Solok district of Sumatra, when a 
drought has lasted a long time, a number of half-naked 
women take a half - witted man to a river; and there 
besprinkle him with water as a means of compelling the 
rain to fall.4 In some parts of Bengal, when drought 
threatens the country, troops of children of all ages go from 
house to house and roll and tumble in puddles which have 
been prepared for the purpose by pouring water into the 

■ courtyards. This is supposed to bring down rain. Again, 
in Dubrajpur, a village in the Birbhum district of Bengal, 
when rain has been looked for in vain, people will throw 
dirt or filth on the houses of their neighbours, who abuse 
them for doing so. Or they drench the lame, the halt, the 
blind, and other infirm persons, and are reviled for their 
pains by the victims. This vituperation is believed to bring 
about the desired result by drawing down showers on the 
parched earth.6 Similarly, in the Shahpur district of the 
Punjaub it is said to be customary in time of drought to 
spill a pot of filth on the threshold of a notorious old 
shrew, in order that the fluent stream of foul language 
in which she vents her feelings may accelerate the linger
ing, rain.6

1 M. Joustra, “  De Zending onder 
de Karo-Batak’s,”  Mededeelingen van 
wege het Nederlandsche Zendeling- 
genootschap, xli. (1897) p. 158.

8 North Indian Notes and Queries, 
iii. p. 134, § 285.

8 W. Crooke, Popular Religion and 
Folklore of Northern India (West
minster, 1896), i. 73 sq.

4 J. L. van der Toor% “  Het ani- 
njisme bij den Minangkabauer der

Padangsche Bovenlanden,” Bijdragen 
tot de Taal- Land- en Volkenkunde van 
Nederlandsch-India, xxxix. (1890) p. 93.

6 Sarat Chandra Mitra, “ On some 
Ceremonies for producing Journal
of the Anthropological Society of Bom
bay, iii. (1893) pp. 25, 27} id., in North 
Indian Notes and Queries, v. p, 136, 
§ 373.

8 Panjab Notes and Queries, i, j* 
102, § 791-
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In these latter customs the means adopted for bringing Beneficial 
about the desired result appear to be not so much imitative 
magic as the beneficent effect which, curiously enough, is abuse, 

often attributed to curses and maledictions.1 Thus in the 
Indian district of Behar much virtue is ascribed to abuse, 
which is supposed in some cases to bring good luck. People, 
for example, who accompany a marriage procession to the 
bride’s house are often foully abused by the women of the 
bride’s family in the belief that this contributes to the good 
fortune of the newly-married pair. So in Behar on Jamad- 
witiya Day, which falls on the second day of the bright period 
of the moon next to that during which the Dusscra festival 
takes place, brothers are reviled by sisters to their heart’s 
content because it is thought that this will prolong the lives 
of the brothers and bring them good luck.2 Further, in Behar 
and Bengal it is deemed very unlucky to look at the new 
moon of Bhadon (August); whoever does so is sure to 
meet with some mishap, or to be falsely accused of some
thing. To avert these evils people are commonly advised to 
throw stones or brickbats into their neighbours’ houses; for 
if they do so, and are reviled for their pains, they will escape 
the threatened evils, and their neighbours who abused them 
will suffer in their stead. Hence the day of the new moon 
in this month is called the Day of Stones. At Benares a 
regular festival is held for this purpose on the fourth day of 
Bhadon, which is known as “ the clod festival of the fourth.” 8 
On the Khurda estate in Orissa gardens and fruit-trees are 
conspicuously absent. The peasants explain their absence 
by saying that from time immemorial they have held it lucky 
to be annoyed and abused by their neighbours at a certain 
festival, which answers to the Nashti-Chandra in Bengal.
Hence in order to give ample ground of offence they mutilate 
the fruit-trees and trample down the gardens of their neigh
bours, and so court fortune by drawing down on themselves

1 W. Crooke, Popular Religion and 42, § 356 ; W. Crooke, Popular 
Folklore o f Northern India (West- Religion and Folklore o f Northern 
minster, 1896), i. 74 sq. India (Westminster, 1896), i. 16 sq. ;

8 Sarat Chandra Mi tra, “ On Vestiges Sarat Chandra Mitra, in Journal of the 
of Moon-worship in Behar and Bengal,” Anthropological Society of Bombay, ii.
Journal of the Anthropological Society of 597 sq. % id., in Journal of the Royal 
Bombay, ii, 598 sq. Asiatic Society, N.S. xxix. (1897) P*

* Panjab Notes and Queries, ii. p. 482.
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Beneficial the wrath of the injured owners.1 At Cranganore, in the 
cu^and Native State of Cochin, there is a shrine of the goddess 
abuse. Bhagavati, which is much frequented by pilgrims in the * 

month of Minam (March-April). From all parts of Cochin, 
Malabar, and Travancore crowds flock to attend the festival 
and the highroads ring with their shouts of Nada nada, 
w March! march!” They desecrate the shrine of the goddess 
in every conceivable way, discharge volleys.of stones and 
filth, and level the most opprobrious language at the goddess 
herself. These proceedings are supposed to be acceptable
to her. The intention of the pilgrimage is to secure 
immunity from disease during the succeeding year.2 * In 
some cases a curse may, like rags and dirt, be supposed 
to benefit a man by making him appear vile and con
temptible, and thus diverting from him the evil eye and 
other malignant influences, which are attracted by beauty 
and prosperity but repelled by their opposites. Among 
the Huzuls of the Carpathians, if a herdsman or cattle-owner 
suspects himself of having the evil eye, he will charge one of 
his household to call him a devil or a robber every time he 
goes near the cattle; for he thinks that this will undo the 
effect of the evil eye.8 Among the Chams of Cambodia and 
Annam, while a corpse is being burned on the pyre, a man 
who bears the title of the Master of Sorrows remains in the 
house of the deceased and loads it with curses, after which 
he beseeches the ghost not to come back and torment his 
family.4 * * * These last curses are clearly intended to make his 
old home unattractive to the spirit of the dead. Esthonian 
fishermen believe that they never have such good luck as 
when some one is angry with them and curses them. Hence 
before a fisherman goes out to fish, he will play a rough 
practical joke on a comrade in order to be abused and 
execrated by him. The more his friend storms and curses, 
the better he is pleased; every curse brings at least three

1 W. W. Hunter, Orissa (London,
i8?a), ii. 140 sq.; W. Crooke, op. at.
I  17.

* W. Logan, Malabar (Madras,
1S87), i. 161 sq. ; E. Thurston, Castes
and Tribes of Southern India, vii. 287;

/ L. K. Anantha Krishna Iyer, The
Cochin Tribes and Castes, i  (Madras,

1909) p. 238.

* R. F. Kaindl, DU Hustulen 
(Vienna, 1894), p. 63; id., M Vieh- 
aucht und Viehauiber in den Ostkar- 
paten,”  Globus, lxix. (1896) p. 386.

4 A. Cabaton, NomteUes Recherckes 
sur Us Chorny (Paris, 1901), p. 48,
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fish into his net.1 There is a popular belief in Berlin and Beneficial 

the neighbourhood that if you wish a huntsman good lu c k ^ ^ arMj 
when he is going out to shoot deer he will be certain never abuse, 

to get a shot at all. To avert the ill luck caused by such a 
wish the hunter must throw a broomstick at the head of his 
well-wisher. If he is really to have luck, you must wish 
that he may break his neck, or both his neck and his legs.
The wish is expressed with pregnant brevity in the phrase,
“ Now then, neck and leg I ” 2 * The intention of such curses 
may be* to put the fish or the deer off their guard ; for, as 
we shall see later on, animals are commonly supposed to 
understand human speech, and even to overhear what is said 
of them many miles off. Accordingly if they hear a fisher
man or a hunter flouted and vituperated, they will think too 
meanly of him to go out of his way, and so will fall an easy 
prey to his net or his gun. When a Greek sower sowed 
cummin he had to curse and swear, or the crop would not 
turn out well.8 Roman writers mention a similar custom 
observed by the sowers of rue and basil; 4 * * * and hedge doctors 
in ancient Greece laid it down as a rule that in cutting black 
hellebore you should face eastward and curse.® Perhaps the 
bitter language was supposed to strengthen the bitter taste, 
and hence the medicinal virtue, of these plants. At Lindus 
in the island of Rhodes it was customary to sacrifice one or 
two plough oxen to Hercules with curses and imprecations; 
indeed we are told that the sacrifice was deemed invalid if 
a good word fell from any one's lips during the rite. The 
custom was explained by a legend that Hercules had laid 
hands on the oxen of a ploughman and cooked and devoured 
them, while their owner, unable to defend his beasts, stood 

•afar off and vented his anger in a torrent of abuse and 
execration. Hercules received his maledictions with a «roar 
of laughter, appointed him his priest, and bade him always 
sacrifice with *the very same execrations, for he had never

1 Boeder - Kreutzwald, Her Ehsttn
aberglqubische Gtbrduche, Weisen und
Gewohnheiten, pp. 90 sq.

* E. Krause, “ AberglaubischeKuren
and sonstiger Aberglaube in Berlin und
nachster Urogebung,” Zeitschrift fu r
Ethnologky xv. (1883) p. 87.

* Theophrastus, Historia plantarum,

vii. 3. 3, ix. 8. 8 ; Plutarch, QuaesU 
Conviv, vii, 2. 3 ; Pliny, Nat, H ist. 
xix. 120.

4 PaBadius, De re rusticat fa. 9 ;  
Pliny, Nat. Hist. xix. 120.

* Theophrastus, Historia plantarum 
ix. 8. &
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Rain
making by 
ploughing.

dined better in his life.1 The legend is plainly a fiction 
devised to explain the ritual. We may conjecture* that the 
curses were intended to palliate the slaughter of a sacred 
animal. The subject will be touched on in a later part of 
this work. Here we must return to rain-making.

Women are sometimes supposed to be able to make 
rain by ploughing, or pretending to plough. Thus the 
Pshaws and Chewsurs of the Caucasus have a ceremony 
called “ ploughing the rain,” which they observe in time of 
drought. Girls yoke themselves to a plough and ‘drag it 
into a Iriver, wading in the water up to their girdles.2 In 
the same circumstances Armenian girls and women do the 
same. The oldest woman, or the priest's wife, wears the priest's 
dress, while the others, dressed as men, drag the plough 
through the water against the stream.3 In the Caucasian 
province of Georgia, when a drought has lasted long, marriage
able girls are yoked in couples with an ox-yoke on their 
shoulders, a priest holds the reins, and thus harnessed they 
wade through rivers, puddles, and marshes, praying, scream
ing, weeping, and laughing.4 In a district of Transylvania, 
when the ground is parched with drought, some girls strip 
themselves naked, and, led by an older woman, who is also 
naked, they steal a harrow and carry it across the fields to a 
brook, where they set it afloat. Next they sit on the harrow 
and keep a tiny flame burning on each corner of it for an 
hour. Then they leave the harrow in the water and go 
home.6 A  similar rain-charm is resorted to in some parts 
of India; naked women drag a plough across a field by 
night, while the men keep carefully out of the way, for 
their presence would break the spell.® As performed at

1 Lactantius, Divin. Institute i, 2 1; 
Apol^odorus, Bibliotheca, ii. 5. 11. 8; 
Philostratus, Imagines, ii. 24 ; Conon, 
in Photius, Bibliotheca, p. 132, ed. 
Bekker. Lactantius speaks of the sacri
fice of a pair of oxen, Philostratus of 
the sacrifice of a single ox.

2 “  Die Pschawen und Chewsurier 
im Kaukasus,” Zeitschrift fu r  all ge
nuine Erdkunde, N .F. ii. (1857) p. 
75-

8 M, Abeghian, Der armenische 
Volksglaube (Leipsic, 1899), p. 93.

4 J. Reinegg, Beschreibutig des Kau

kasus, ii. (Hildesheim and St. Peters
burg, 1797), p. 114. Among the 
Abchases of the Western Caucasus girls 
make rain by driving an ass into a 
river, placing a puppet dressed as a 
woman on a raft, and letting the raft 
float down stream. See N. von Seid- 
litz, “ Die Abchasen,” Globus, lxvi. 
(1894) pp. 75 sq.

6 W. Mannhardt, Baumkultus, p. 
553 ; E. Gerard, The Land beyond the 
Forest, ii. 40.

6 Panjab Notes and Queries, iii 
PP. 41. " 5 ,  §§ I73i 5*3*
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Chunar in Bengal on the twenty-fourth of July 1891 the Rain- 

ceremony was this, between nine and ten in the evening 
a barber’s wife went from door to door and invited the 
women to engage in ploughing. They all assembled in a 4
field from which men were excluded. Three women of a 
husbandman’s family then stripped themselves naked; two 
of them were yoked like oxen to the plough, while the third 
held the handle. They next began to imitate the operation 
of ploughing. The one who held the plough cried out,
“ O mother earth! bring parched grain, water, atid chaff.
Our stomachs are breaking to pieces from hunger and 
thirst.” Then the landlord and accountant approached 
them and laid down some grain, water, and chaff in the 
field. After that the women dressed and returned home.
M By the grace of God,” adds the gentleman who reports the 
ceremony, “ the weather changed almost immediately, and 
we had a good shower.” 1 Sometimes as they draw the 
plough* the women sing a hymn to Vishnu, in which they 
seek to enlist his sympathy by enumerating the ills which 
the people are suffering from the want of rain. In some 
cases they discharge volleys of abuse at the village officials, 
and even at the# landlord, whom they compel to drag the 
plough.2 These ceremonies are all the more remarkable 
because in ordinary circumstances Hindoo women never 
engage in agricultural operations like ploughing and har
rowing. Yet in drought it seems to be women of the 
highest or Brahman caste who are chosen to perform what 
at other times would be regarded as a menial and degrading 
task. Occasionally, when hesitation is felt at subjecting 
Brahman ladies to this indignity, they are allowed to get 
off by merely touching the plough early in the morning, 
before people are astir; the real work is afterwards dong by 
the ploughmeh.3 In Manipur the prosperity of all classes

1 North Indian Notes and Queries, No. 7 (1898), pp. 384-388.
i. p. 210, § 116z. 8 Sarat Chandra Mitra, “  On some

2 Sarat Chandra Mitra, “ On the Ceremonies for producing Rain, "Journal 
Har Parauri, or the Behari Womens of the Anthropological Society of Bom- 
Ceremony for producing Rain,"Journal bay, iii. 25. On these Indian rain- 
o f the Royal Asiatic Society of Great charms compare W. Crooke, Popular 
Britain and Ireland, N.S. xxix. (1897) Religion and Folklore of Northern 
pp. 471-484; i d in Journal o f the India (Westminster, 1896), i  68 sqq. 
Anthropological Society o f Bombay, iv. Mr. E. JS. Hartland suggests that such
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depends on the abundance and regularity of the rainfall; 
hence the people have many rites and ceremonies for the 
making of rain. Thus in time of drought one hundred and 
eight girls milk one hundred and eight cows in the temple 
of Govindji, the most popular incarnation of Krishna in the 
country. If this fails, the women throw their dhan-pounders 
into the nearest pool, and at the dead of night strip them
selves naked and plough.1 There is a Burmese superstition, 
that if a harrow has a flaw in it no rain will fall 'till the 
faulty harrow has been decked with flowers, broken, and 
thrown into the river. Further, the owner should have his 
hair cropped, and being adorned with flowers should dance 
and carry the harrow to the water. Otherwise the country 
is sure to siiffer from drought.2 The Tarahumare Indians 
of Mexico dip the plough in water before they use it, that 
it may draw rain.8

Sometimes the rain-charm operates through the dead. 
Thus in New Caledonia the rain-makers blackened them
selves all over, dug up a dead body, took the bones to a 
cave, jointed them, and hung the skeleton over some taro 
leaves. Water was poured over the skeleton to run down 
on the leaves. They believed that the soijl of the deceased 
took up the water, converted it into rain, and showered it 
down again.4 In some parts of New Caledonia the cere-

m 4  Th e  m a g ic a l  co n tr o l  o f  t h e  w e a t h e r  c h a p .

customs furnish the key to the legend 
of Lady Godiva (Folklore, i. (1890) 
pp. 223 sqq.). Some of the features of 
the ceremonies, though not the plough
ing, reappear in a rain-charm practised 
by the Rajbansis of Bengal. The 
women make two images of Hudum 
Deo out of mud or cow-dung, and 
cany them away into the fields by 
night# There they strip themselves 
naked, and dance round the images 
singing obscene songs. See (Sir) H. H. 
Risiey, The Tribes and Castes of 
Bengal: Ethnographic Glossary (Cal
cutta, 1891-92), i. 498. Again, in 
time of drought the Kapu women of 
Southern India mould a small figure 
of a naked human being to represent 
Jokumara,' the rain-god. This they 
place in a mock palanquin and go 
about for several days from door to

door, singing indecent songs and col
lecting alms. Then they abandon the 
figure in a field, where the Malas find 
it and go about with it in their turn 
for three or four days, singing ribald 
songs and collecting alms. See £. 
Thurston, Castes and Tribes of Southern 
India, iii. 244 sq. We have seen (pp. 
267 sq.) that lewd songs form part of an 
African rain-charm. The link between 
ribaldry and rain is not obvious to the 
European mind.

1 T. C. Hodson, u The Native 
Tribes of Manipur, ** Journal o f the 
Anthropological Institute, xxxi. (1901) 
pp. 302 sq.

9 B. Houghton, in Indian Antiquary, 
xxv. (1896) p. 112.

& C. Lumholtz, Unknown Mexico 
(London, 1903), i. 330.

* G. Turner, Samoat pp. 345 sq.
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mony Is somewhat different. A  great quantity of provisions 
is offered to the ancestors, being laid down before "their 
skulls in the sacred place. In front of the skulls a number 
o f pots full of water are set in a row, and in each pot there 
is deposited a sacred stone which has more or less the shape 
o f a skull. The rain-maker then prays to the ancestors to 
send rain. After that he climbs a tree with a branch in his 
hand, which he waves about to hasten the approach of the 
rain-clouds.1 The ceremony is a mixture of magic and 
religion ,* the prayers and offerings to the ancestors are 
purely religious, while the placing of the skull-like stones in 
water and the waving of the branch are magical. In Russia, 
if common report may be believed, it is not long since the 
peasants of any district that chanced to be afflicted with 
drought used to dig up the corpse of some one who had 
drunk himself to death and sink it in the nearest swamp or 
lake, fully persuaded that this would ensure the fall of the 
needed rain. In 1868 the prospect of a bad harvest, caused 
by a prolonged drought, induced the inhabitants of a village 
in the Tarashchansk district to dig up the body of a 
Raskolnik, or Dissenter, who had died in the preceding 
December. Some o f the party beat the corpse, or what was 
left of it, about the head, exclaiming, “ Give us rain ! ” while 
others poured water on it through a sieve.2 Here the pour
ing of water through a sieve seems plainly an imitation of a 
shower, and reminds us of the manner in which Strepsiades 
in Aristophanes imagined that rain was made by Zeus.2 
A n Armenian rain-charm is to dig up a skull and throw 
it into running water.4 A t  Ourfa for this purpose they 
prefer the skull of a Jew, which they cast into the Pool of 
Abraham.6 In Mysore people think that if a leper is buried, 
instead of being burnt, as he ought to be', rain will not* fall. 
Hence they have been known to disinter buried lepers in 
time o f drought.6 In Halmahera there is a practice of

1 Father Lambert, in M issions Cctiho- 285.
liques, xxv. (1893) p. 1 16 ; id ., Mceurs 8 Aristophanes, Clouds, 373.
et superstitions des N/o - Calidoniens 4 M . Abeghian, D er armenische
(Noumea, 1900), pp. 297 sq. Volksgkwbc, p. 93.

* W . R. S . Ralston, The Songs o f 6 J. Rendel Harris, M S. notes.
the Russian People, pp. 425 sq. ; P. v. • R. H . Elliot, Experiences o f a
Stenin, “  Ueber den Geisterglauben Planter in  tke Jungles o f Mysore (Lon- 
in Russland,”  Globus, lvii. (1890) p. don, l%x)» i- 76 sq.
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Making 
rain by 
means of 
the dead.

throwing stones on a grave, in order that the ghost may fall 
into‘a passion and avenge the disturbance, as he imagines, 
by sending heavy rain.1 This may explain a rain-charm 
which seems to have been practised by the Mauretanians in 
antiquity. A  mound in the shape of a man lying on his 
back was pointed out as the grave of the giant Antaeus; 
and if any earth were dug up and removed from it, rain 
fell till the soil was replaced.2 Perhaps the rain was the 
revenge the surly giant took for being wakened from his long 
sleep. Sometimes, in order to procure rain, the Toradjas 
of Central Celebes make an appeal to the pity of the 
dead. Thus, in the village of Kalingooa, in Kadombookoo, 
there is the grave of a famous chief, the grandfather of the 
present ruler. When the land suffers from unseasonable 
drought, the people go to this grave, pour water on it, and 
say, “ O grandfather, have pity on us ; if it is your will that 
this year we should eat, then give rain.” After that they 
hang a bamboo full of water over the grave; there is a 
small hole in the lower end of the bamboo, so that the 
water drips from it continually. The bamboo is always re
filled with water until rain drenches the ground.8 Here, as 
in New Caledonia, we find religion blent with magic, for 
the prayer to the dead chief, which is purely religious, is 
eked out with a magical imitation of rain at his grave. 
We have seen that the Baronga of Delagoa Bay drench 
the tombs of their ancestors, especially the tombs of twins, 
as a rain-charm.4 In Zululand the native girls form a 
procession and carry large pots of water to a certain tree 
which chances to be on a mission station. When the girls 
were asked why they did this, they said that an old ancestor 
of theirs had been buried under the tree, and as he was a 
gre^t rain-maker in his life, they always came and poured 
water on his grave in time of drought, in order that he 
might send them rain.6 This ceremony partakes of the 
nature of religion, since it implies an appeal for help to a 
deceased ancestor. Purely religious, on the other hand, arc

1 A. C. Kruijt, “  Regen lokken en * Mela, Ckorographia, iii. 106.
regen verdrijving bij de Toradja’s van # A. C. Kruijt, op. a t. pp. 3 sq.
Central Celebes,”  Tijdsehrift voor 4 Above, p. 268.
Jndiscke Tool* Land* en Volkenkunde, 4 Dudley Kidd, T/*e Essential Kafir
xliv. (1901) p. 6, citing v. Baarda. (London, 1904), p. 115.
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some means adopted by the Hcrero of south-western Africa 
to procure rain. If a drought has lasted long, the tfhole 
tribe goes with its cattle to the grave of some eminent man ; 
it may be the father or grandfather of the chief. They 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 are 
dying of hunger. Give us rain.” The ears of the spectator 
are deafened by the lowing and bleating of herds and flocks, 
the shouts of herdsmen, the barking of dogs, and the 
screams of women.1 Among some of the Indian tribes in 
the region of the Orinoco it was customary for the relations 
of a deceased person to disinter his bones a year after 
burial, burn them, and scatter the ashes to the winds, because 
they believed that the ashes were changed into rain, which 
the dead man sent in return for his obsequies.2 * * * * * The Chinese 
are convinced that when human bodies remain unburied, 
the souls of their late owners feel the discomfort of rain, just 
as living men would do if they were exposed without shelter 
to the inclemency of the weather. These wretched souls, 
therefore, do all in their power to prevent the rain from 
falling, and often their efforts are only too successful. Then 
drought ensues, the most dreaded of all calamities in China, 
because bad harvests, dearth, and famine follow in its train. 
Hence it has been a common practice of the Chinese 
authorities in time of drought to inter the dry bones of the 
unburied dead for the purpose of putting an end to the 
scourge and conjuring down the rain.8

Animals, again, often play an important part in these Making 
weather-charms. The Anula tribe of northern Australia 
associate the dollar-bird with rain, and call it the rain-bird, animals. 
A man who has the bird for his totem can make rain at 
a certain pool. He catches a snake, puts it alive into the 
pool, and after holding it under water for a time takes it

1 Missionar P. H. Brincker, u Beo- 2 A. Caulin, Historia coro -graphica.
bachtungen iiber die Deisidamonie der naturaly evangelica dela Nueva Anda-
Eingeborenen Deutsch - Siid west - Afri - lucia, Prwincias <U Cumafla, Guayana
kas,”  Globus, lviii. (1890) p. 323 ; y  Vertienies del Rio Orinoco, p. 92.
id.y in Mitteilungen des Seminars fd r  m
orientalische Sprachen eu Berlin, iii. 8 J. J. M. de Groot, The Religious
(1900) Dritte Abteilung, p. 89. System o f China, iii. 918 sqq.
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Making out, kills it, and lays it down by the side of the creek. Then
rain bj; j je  ^ 1 ^ 3  a n  arched fiundle of grass stalks in imitation of
animals, a rainbow, and sets it up over the snake. After that all 

he does is to sing over the snake and the mimic rainbow; 
sooner or later the rain will fall. They explain this pro
cedure by saying that long ago the dollar-bird had as a 
mate at this spot a snake, who lived in the pool and used 
to make rain by spitting up into the sky till# a rainbow and 
clouds appeared and rain fell.1 The Tjingilli* of northern 
Australia make rain in an odd way. One of them will 
catch a fat bandicoot and carry it about, singing over it till 
the animal grows very thin and weak. Then he lets it go, 
and rain will follow.2 3 4 When some of the Blackfoot Indians 
were at war in summer and wished to bring on a tempest, 
they would take a kit-fox skin and rub it with dirt and 
water, which never failed to be followed by a storm of rain.8 
The Thompson Indians of British Columbia think that when 
the loon calls loud and often, it will soon rain, and that to, 
mimic the cry of the bird may bring the rain down.4 The 
fish called the small sculpin, which abounds along the rocky 
shore of Norton Sound, is called by the Esquimaux the 
rain-maker ; they say that if a person takes one of these fish 
in his hand heavy rain will follow.5 If Aino fishermen 
desire to bring on rain and wind, they pray to the skulls of 
racoons and then throw water over each other. Should they 
wish the storm to increase they put on gloves and caps of 
racoon-skin and dance. Then it blows great guns.6 In 
Ma-hlaing, a district of Upper Burma, when rain is scarce, 
the people pray to a certain fish called nga-yan to send it. 
They also catch some fish and put them in a tub, while 
offerings of plantains and other food are made to the monks 
in the name of the fish. After that the fish are let loose in

1 Spencer and Gillen, Northern 
Tribes of Central Australia, pp. 314 
sq.

* Spencer and Gillen, op. cit. p.
311*

* G. B. Grinneli, Blackfoot Lodge 
Tales, p. 262.

4 J. Teit, “ The Thompson Indians,”
p. 374 {Memoir o f the American
Museum of Natural History, The Jesup
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North Pacific Expedition, vol. i. part 
iv.).

6 E. W. Nelson, “ The Eskimo 
about Bering Strait,” Eighteenth An
nual Report o f the Bureau o f American 
Ethnology, part i. (Washington, 1899) 
p. 446.

6 J. Batchelor, The Ainu and theit 
Folklore (London, 1901), p. 334.̂
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a stream or pond, with gold-leaf stuck on their heads. If Making 

live fish are not to be had, wooden ones are used and answer mwwof 
the purpose just as welh1 When the Chirus of Manipur animals, 

wish to make rain they catch a crab and put it in a pot of 
water. Then the headman goes to the gate of the village 
and keeps lifting the crab out of the water and putting it 
back into it till he is tired.2 An ancient Indian mode of . 
making rain wa£ to throw an otter into the water.8 If the 
sky refuses rain and the cattle are perishing, an Arab sheikh 
will sometimes stand in the middle of the camp and cry,
“ Redeem yourselves, O people, redeem yourselves ! ” At 
these words every family sacrifices a sheep, divides it in two, 
and hanging the pieces on two poles passes between them. 
Children too young to walk are carried by their mother.4 
But this custom has rather the appearance of a sacrifice 
than of a charm. In southern Celebes people try to make 
rain by carrying a cat tied in a sedan chair thrice round the 
parched fields, while they drench it with water from bamboo 
squirts. When the cat begins to miaul, they say, " O lord, 
let rain fall on us.” 5 A common way of making rain in 
many parts of Java is to bathe a cat or two cats, a male 
and a female ; sometimes the animals are carried in pro
cession with music. Even in Batavia you may from time 
to time see children going about with a cat for this purpose; 
when they have ducked it in a pool, they let it go.0

1 (Sir) J. G. Scott, Gazetteer of Upper 
Burma and the Shan States, part li. 
vol. ii. (Rangoon, 1901) p. 280.

2 T. C. Hodson, “  The Native 
Tribes of Manipur,” Jow-nal of the 
Anthropological Institute, xxxi. (1901)
p. 308-

8 H. Oldenberg, Die Religion des 
Veda, p. 507.

4 Fr. A. Jaussen, “  Coutumes 
arabes,” Revue Biblique, April 1903, 
p. 248. Elsewhere the same writer 
describes this ceremony as a mode of 
putting a stop to cholera. See his 
Coutumes des Arabes au pays de Moab 
(Paris, 1908), p. 362. To pass be
tween the pieces of a sacrificial victim 
is a form of oath (Genesis xv. 9 sqq. ; 
Jeremiah xxxiv. 18; Dictys Cretensis, 
B ell Trojan, i. 15 ; R. Moffat, M is
sionary fMbours and Scenes in Southern

Africa, p. 278) or of purification 
(Plutarch, Quaestiones Romanae, 111 ; 
Apollodorus, Bibliotheca, iii. 13. 7 ; 
Livy, xl. 6 ; E. Casalis, The Basutost 
p. 256; S. Krascheninnikow, Beschrei- 
bung des Landes Kamtschatkat pp. 277 
sq.). Compare my note on Pausanias, 
iii. 20. 9.

6 B. F. Matthes, ** Over de ddSs 
of gewoonten der Makassaren en 
Boegineezen,” Verslagen en Mededee- 
lingen der Koninklijke Akademie van 
Wetenschappcn, Afdeeling Letterkunde, 
Derde Reeks, it  (Amsterdam, 1885) 
p. 169.

6 G. A. J, Hazeu, “ ICleine bijdra- 
gen tot de cthnografie en folklore van 
Java,” Tijdsehrift voor Indisc he Tool- 
Land- en Volkenkundet xlvi. (1903) 
p. 298.

VOL. I V



Making 
rain by 
means of 
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animals.

Often in order to give effect to the rain-charm the animal 
must be black. Thus an ancient Indian way of bringing 
on rain was to set a black horse with his face to the*west 
and rub him with a* black cloth till he neighed.1 In the 
Beni-Chougran tribe of North Africa women lead a black 
cow in procession, while other women sprinkle the whdfe 
group with water as a means of wringing a shower from the 
sky.2 * To procure rain the Peruvian Indians used to 
set a black sheep in a field, poured chica over it, and gaye 
the animal nothing to eat until rain fell.8 Once when a 
drought lasting five months had burnt up their pastures and 
withered the corn, the Caffres of Natal had recourse to a 
famous witch, who promised to procure rain without delay. 
A black sheep having been produced, an incision was made 
in the animal near the shoulder and the gall taken out 
Part of this the witch rubbed over her own person, part she 
drank, part was mixed with medicine. Some of the medicine 
was then rubbed on her body; the rest of it, attached to a 
stick, was fixed in the fence of a calves* pen. The woman 
next harangued the clouds. When the sheep was to be 
cooked, a new fire was procured by the friction of fire-stickfe j 
in ordinary circumstances a brand would have been taken 
from one of the huts.4 Among the Wambugwe, a Bantu 
people of eastern Africa, when the sorcerer desires to make 
rain he takes a black sheep and a black calf in bright sun
shine, and has them placed upon the roof of the large com
mon hut in which the people live together. Then he slits 
open the stomachs of the animals and scatters their contents 
in all directions. ' After that he pours water and mediciî e 
into a vessel; if the charm has succeeded, the water boils up 
and rain follows. On the other hand, if the sorcerer wishes 
to prevent rain from falling, he withdraws into the interior 
of the hut, and there heats a rock-crystal in a calabash,5 'In 
order to procure rain the Wagogo of German East Africa 
sacrifice black fowls, black sheep, and bla9k cattle at th$

1 A, Hillebrandt, Vedische Offer Society).
und Zaubar (Strasburg, 1897), p. 120. 4 J. Shooter, The Kafirs o f Naim

% E. Doutte, Magie et religion dans and the Zulu Country (London, 1857),
PAfrique du Nord, p. 583. pp. 212 sqq.

* Acosta, History of the Indies, bk. 6 O. Baumann, Durch Massailana
v. ch. xxviii. (vol. ii. p. 37$, Hakluyt zur Nilquelle (Berlin, 1894), P* 188.
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graves of dead ancestors, and the rain-maker wears bjack Making 
clothes during the rainy season.1 Among the Matabele the 
rain-charm employed by sorcerers was made from the blood black 
and gall of a black ox.2 In a district of Sumatra, in order animals* 
t<jj procure rain, all the women of the village, scantily clad, 
go to the river, wade into it, and splash each other with the 

' watefr. A black cat is thrown into the stream and made to 
swim about for»a while, then allowed to escape to the bank, 
pursued by the splashing of the women.8 The Garos of 
Assam offer a black goat on the top of a very high moun
tain in time of drought,4 In all these cases the colour of 
the animal is part of the charm ; being black, it will darken 
the sky with rain-clouds. So the Bechuanas burn the 
stomach of an ox at evening, because they say, “ The black 
smoke will gather the clouds and cause the rain to come.” 6 
The Timorese sacrifice a black pig to the Earth-goddess fort 
rain, a white or red one to the Sun-god for sunshine.6 The 
Angoni, a tribe of Zulu descent to the north of the Zambesi, 
sacrifice a black ox for rain and a white one for fine weather.7 
Among the high mountains of Japan there is a district in 
ivhich, if rain has not fallen for a long time, a party of 
villager goes in procession to the bed of a mountain torrent, 
headed by a priest, who leads a black dog. At the chosen 
spot they tether the beast to a stone, and make it a target 
for their bullets and arrows. When its life-blood bespatters 

* the rocks, the peasants throw down their weapons and lift 
up their voices in supplication to the dragon divinity of the

# 1 H. Cole, “  Notes on the Wagogo 
of German East Africa,” Journal of the 
Anthropological Institute, xxxii. (1902) 

‘ P- 3* 5-
* L. Decle, Three Years in Savage 

Africa (London, 1S98}, p. 154.
* A. L. van Hasselt, Volksbcschnj- 

vingvan Middcn-Sumatra, pp. 320sq.; 
J. L. van der Toom, “  Het animisme 
t)ij den Min^ngkabauer der Padangsche

; Bovenlanden,” Bijdragen tot de Taal- 
. Land-en Volkenkunde van Nederlandsch - 
IndU, xxxix. (1890) p. 93.

4 E.T . Dalton, Descriptive Ethnology 
of Bengali p. 88.

' 4 Folklore Journal% edited by the
Working Committee o f the South African

Folklore Society, i. (1879) p. 34. ,

0 J. S. G. Gramberg, “  Eene maand 
in de binnenlanden van Timor,” Ver- 
handelingen van het Bataviaasch Ge- 
nootschap van Kunsten en Wetenschmfr* 
pen, xxxvi, p. 209; H. Zondervan, 
‘ * Timor en de Timoreezen,”  Tijdschrift 
van het Nederlandsch A  ardrijkskundig 
Gendotschap. Tweede Serie, v. (1888) 
Afdeeling, meer uitgebreide artikelen, 
pp. 402 sq.

 ̂ C. Wiese, “  Beitfage znr Ge- 
schichte der Zulu im Norden des 
Zambesi, tiamentlich der Angoni,” 
Zeitschrtft frir Ethnologic, xxxii. <1900) 
p. 198. :■
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stream, exhorting him to send down forthwith a shower to 
cleanse the spot from its defilement. Custom has prescribed 
that on these occasions the colour of the victim shall be 
black, as an emblem of the wished-for rain-clouds. But if 
fine weather is wanted, the victim must be white, without a 
spot.1

The intimate association of frogs and toads with water 
has earned for these creatures a widespread reputation as 
custodians of rain ; and hence they often play a part in 
charms designed to draw needed showers from the sky. 
Some of the Indians of the Orinoco held the toad to be the 
god or lord of the waters, and for that reason feared to kill 
the creature, even when they were ordered to do so. They 
have been known to keep frogs under a pot and to beat 
them with rods when there was a drought.2 * * * * * It is said that 
the Aymara Indians of Peru and Bolivia often make little 
images of frogs and other aquatic animals and place them 
on the tops of the hills as a means of bringing down rain.8 
In some parts of south-eastern Australia, where the rainfall 
is apt to be excessive, the natives feared to injure Tidelek, 
the frog, or Bluk, the bull-frog, because they were said to be 
full of water instead of intestines, and great rains would 
follow if one of them were killed. The frog family was 
often referred to as Bunjil Willung or Mr. Rain. A tradi
tion ran that once upon a time long ago the frog drank up 
all the water in the lakes and rivers, and then sat in the dry

1 W. Weston, Mountaineering and 
Exploration in the Japanese Alps 
(London, 1896), pp. 162 sq. ; id., in 

Journal o f the Anthropological Insti
tute, xxvi. (1897) P* 3°> *&• in The 
Geographical Journal, vii. (1896) pp.
H 3

* A. Caulin, Historia Coro-graphica 
natural y  evangelica dela Nueva Anda-
lucia, Provincias de Cumana, Guayana 
y Vertientes del Rio Orinoco, p. 96 ;
Colombia, being a geographical, etc., 
account of the country, i. 642 sq. ;
A. Bastian, Die Culturlander des alien
Amerika, ii. 216.

8 D. Forbes, “ On the Aymara 
Indians of Bolivia and Veru,” Journal 
of the Ethnological Society o f London,

ii. 237, note. On the supposed rela
tion of the frog or toad to water in 
America, see further E. J. Payne, 
History of the New World called 
America, i. 420 sq., 425 sqqd He 
observes that “ throughout the New 
World, from Florida to Chile, the 
worship of the frog or toad, as the 
offspring of water and the symbol of 
the water-spirit, accompanied the culti
vation of maize ” (p. 425). A  species 
of water toad is called by the Arau- 
canians of Chili genco, “  which signifies 
lord of the water, as they believe that 
it watches over the preservation and 
contributes to the salubrity of the 
waters” (J. I. Molina, Geographical, 
Natural, and Civil History o f Chili, 
London, 1809, i. 179).
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reed beds swollen to an enormous size, saying, “ Bluk! 
bluk! ” in a deep gurgling voice. All the other animals 
wandered about gaping and gasping for a drop of moisture, 
but finding none, they agreed that they must all die of 
thirst unless they could contrive to make the frog laugh.
So they tried one after the other, but for a long time in 
vain. At last the conger eel and his relations, hung round 
with lake grass and gay sea-weed, reared themselves on their 
tails and pranced round the fire. This was too much for 
the frog. He opened his mouth and laughed till the water 
ran out and the lakes and streams were full once more.1 
We have seen that some of the Queensland aborigines 
imitate the movements and cries of frogs as part of a rain- 
charm.2 * * * * * The Thompson River Indians of British Columbia Frogs used 

and some people in Europe think that to kill a frog brings 
on rain.8 In order to procure rain people of low caste in 
the Central Provinces of India will tie a frog to a rod 
covered with green leaves and branches of the ntm tree 
{Amdirachta Indicd) and carry it from door to door 
singing—

Send soon, O frog , the jew el o f water /
A n d  ripen the wheat and m illet in the fie ld *

In Kumaon, a district of north-western India, one way 
of bringing on rain when it is needed is to hang a frog 
with its mouth up on a tall bamboo or on a tree for a 
day or two. The notion is that the god of rain, seeing the 
creature in trouble, will take pity on it and send the rain.6 * 
In the district of Muzaffarpur in India the vulgar believe 
that the cry of a frog is most readily heard by the God of

1 M ary E. B. H ow itt, Folklore and
Legends of some Victorian Tribes (in
manuscript). The story is told in an
abridged form by Dr. A . W . H owitt
(Journal of the Anthropological Insti
tute, xviii. (1889) pp. 54 sq.).

8 Above, p. 255.
8 J. T eit, 11 Th e Thompson Indians

o f British Colum bia,”  Memoiri of the 
American Museum o f Natural History,
The Jesup North Pacific Expedition, 
vol. i. part iv. (A pril 1900) p. 3 4 6 ; 
A. K uhn, Sagm, Gebrducke und
Marchen aus Westfalen, ii. p. 80,

§ 244 ; E. Gerard, The Land beyond 
the Forest, ii. 13. •

4 M. N . Venketswam i, “  Super
stitions among Hindus in the Central 
Provinces, ” Indian Antiquary, xxviii. 
(1899) p. 1 1 1 . Compare E. Thurston, • 
Castes and Tribes of Southern India, 
iv. 387.

6 North Indian Notes and Queries9 
iii. p, S34, § 2 8 5 ; W . Crooke, 
Popular Religion and Folklore of 
Northern India (Westminster, 1896),

** 73* ;



Frogs used Rain. Hence in a year of drought the low-caste females
charaw. a v^ age assemble at evening and put a frog in a small 

earthen pot together with water taken from five different 
houses. The pot with the frog is then placed in the hollow 
wooden cup into which the lever used for pounding rice 
falls. Being raised with the foot and then allowed to 
drop, the lever crushes the frog to death ; and while the 
creature emits his dying croak the women sing songs in a 
loud voice about the dearth of water.1 The Kapus or 
Reddis are a large and prosperous caste of cultivators and 
landowners in the Madras Presidency. When rain fails, 
women of the caste will catch a frog and tie it alive to 
a new winnowing fan made of bamboo. On this fan they 
spread a few margosa leaves and go from door to door 
singing, “ Lady frog must have her bath. Oh ! rain-god, 
give a little water for her at least.” While the Kapu 
women sing this song, the woman of the house pours water 
over the frog and gives an alms, convinced that by so doing 
she will soon bring rain down in torrents.2 Again, in order 
to procure rain the Malas, who are the pariahs of the Telugu 
country in Southern India, tie a live frog to a mortar and 
put a mud figure of Gontiyalamma over it. Then they 
carry the mortar, frog, and all in procession, singing, “ Mother 
frog, playing in water, pour rain by pots full,” while the 
villagers of other castes pour water over them.8 Beliefs 
like these might easily develop into a worship of frogs 
regarded as personifying the powers of water ;̂ nd rain. Jn 
the Rig Veda there is a hymn about frogs whi:h appears to 
be substantially a rain-charm.4 The Newars, the aboriginal 
inhabitants of Nepaul, worship the frog is a creature 
associated with the demi-god Nagas in the production and 
control of rain and the water-supply, on which the welfare 
of the crops depends. A sacred character is attributed to 
the little animal, and every care is taken n Jt to molest or 
injure it The worship of the frog is pei formed on the 
seventh day of the month Kartik  ̂(October), usually at a

1 Journal of the Asiatic Society of 8 E. Thurston o f cit. iv. 387. 
Bengal̂  lxxii., part 3, Anthropology * M. Bloomfield, “ On the ‘ Frog* 
(Calcutta, 1904), p. 39. hymn,* Rig Veda, vii. 103,”  Journal

* E. Thurston, Castes and Tribes of of the American Oriental Society, xvii. 
Southern India, iii. 245. (1896) pp. 173-r/Q.
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pool which is known to be frequented by frogs, although it 
is not. essential to the efficacy of the rite that a frog should 
be actually seen at the time. After carefully washing his 
face and hands, the priest takes five brazen bowls and places 
in them five separate offerings, namely, rice, flowers, milk 
and vermilion, ghee and incense, and water. Lighting the 
pile of ghee and incense, the priest says, “ Hail, Paremdsvara 
Bhftmin&tha! ,1 pray you receive these offerings and send 
us timely rain, and bless our crops ! ” 1

Some of these customs and beliefs may be, at least in Suggested 
part, based on the frog's habit of storing up water in its 
body against seasons of drought; when it is caught at such connexion 

times, it squirts the water out in a jet.2 * * On seeing a frog ĥ°rain. 
emit a gush of water when all around was dry and parched, 
savages might easily infer that the creature had caused the 
drought by swallowing all the water, and that in order to 
restore its moisture to the thirsty ground they had only 
to make the frog disgorge its secret store of the precious 
liquid.

Among some tribes of South Africa, when too much rain Stopping 

falls, the wizard, accompanied by a large crowd, repairs to 
the house of a family where there has been no death for a rabbits and 

very long time, and there he burns the skin of a coney. As ^ p*0*5 * ** 
it^burns he shouts, “ The rabbit is burning," and the cry is 
taken up by the whole crowd, who continue shouting till they 
are exhausted.8 This no doubt is supposed to stop the rain.
Equally effective is a method adopted by gypsies in Austria.
When the rain has continued to pour steadily for a long time, 
to the great discomfort of these homeless vagrants, the men of 
the band assemble at a river and divide themselves into two 
parties. Some of them cut branches with which to make a 
raft, while the others collect hazel leaves and cover the raft 
with them. A witch thereupon lays a dried serpent, wrapt

1 A. L. Waddell, "  Frog-Worship
among the Newars,” The Indian Anti-
quary, xxil (1893) PP* 292-294. The
title Bbdmtnktha, “  Lord or Protector
of the Soil,” is specially reserved for
the frog. The title Parem&vara is 
given to all the Newar divinities.

* Encyclopaedia Britannica, 9th edi
tion, av. “ Frog,* ix. 796. For an

instance of a frog thus caught in a 
drought and made to disgorge its hoard 
of water, see E. Aymonier, Voyage dans 
It Laos (Paris, 1895-1897}, ii. 284 sq.

9 J. Macdonald, “ Manners,Customs, 
Superstitions, and Religions of South 
African Tribes,” Journal o f the An• 
thropological Institute, xix. (1890) p. 
295.



in white rags, on the raft, which is then carried by several * 
merf to the river. Women are not allowed to be present at 
this part of the ceremony. While the procession moves 
towards the river, the witch marches behind the raft singing 

'a song, of which the burden is a statement that gypsies do 
not like water, and have no urgent need of serpents’ milk, 
coupled with the expression of a hope that the serpent may 
see his way to swallow the water, that he i$ay run to his 
mother and drink milk from her breasts, and that the sun 
may shine out, bringing back mirth and jollity to gypsy 
hearts. Transylvanian gypsies will sometimes expose 'the 
dried carcase of a serpent to the pouring rain, “ in order that 
the serpent may convince himself of the inclemency of the 
weather, and so grant the people’s wish.” 1 .

Doing This last custom is an example of an entirely different
the*being0 moc*e °f procuring rain, to which people sometimes have 
who con- recourse in extreme cases, when the drought is long and 
weather! their temper short. At such times they will drop the usual 

hocus-pocus of imitative magic altogether, and being far too 
angry to waste their breath in prayer they seek by threats 
and curses or even downright physical force to extort the 
waters of heaven from the supernatural being who has, so to 
say, cut them off at the main. Thus, in Muzaffarnagar, a town 
of the Punjaub, when the rains are excessive, the people draw 
a figure of a certain Muni or Rishi Agastya on a loin-cloth 
and put it out in the rain, or they paint his figure on the 
outside of the house and let the rain wash it off. This Muni 
or Rishi Agastya is a great personage in the native folklore, 
and enjoys the reputation of being able to stop the rain. It 
is supposed that he will exercise his power as soon as he is 
thus made to feel in effigy the misery of wet weather.2 On 
the other hand, when rain is wanted at Chhatarpur, a native 
state in Bundelcund, they paint two figures with their legs 
up and their heads down on a wall that faces east; 
one of the figures represents Indra, the other Megha Raja, 
the lord of rain. They think that in this uncomfortable 
position these powerful beings will soon be glad to send

1 H. von Wlislocki, Volksglaubc 2 W. Crooke, Popular Religion and *  
ttnd religiose*’ Branch der Zigeumr Folklore of Northern India (West-
(Munster i. W ., 1891), pp. 64 sq. minster, 1896), i. 76.
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* the much-needed showers.1 In a Japanese village, when 
the guardian divinity had long been deaf to the peasants' 
prayers for rain, they at last threw down his image and, 
with curses loud and long, hurled it head foremost into 

*a stinking rice-field. “ There” they said, “ you may stay 
yourself for a while, to see how you will feel after a few 
days' scorching in this broiling sun that is burning the 
life from our# cracking fields."2 In the like circum
stances the Feloupes of Senegambia cast down their 
fetishes and drag them about the fields, cursing them till 
rain falls.3 In Okunomura, a Japanese village not far 
from Tokio, when rain is wanted, an artificial dragon is 
made out of straw, reeds, bamboos, and magnolia leaves. 
Preceded by a Shinto priest, attended by men carrying 
paper flags, and followed by others beating a big drum, the 
dragon is carried in procession from the Buddhist temple 
and finally thrown into a waterfall.4 * When the spirits with
hold rain or sunshine, the Comanches whip a slave ; if the 
gods prove obstinate, the victim is almost flayed alive/*'

The Chinese arc adepts in the art of taking the kingdom Chinese 

of heaven by storm. Thus, when rain is wanted they make m̂peiung 
a huge dragon of paper or wood to represent the rain-god, the gods to 
and carry it about in procession ; but if no rain follows, the glv<*raln* 
mock-dragon is execrated and torn to pieces.6 At other 
times they threaten and beat the god if he does not give 
rain ; sometimes they publicly depose him from the rank of 
deity. On the other hand, if the wished-for rain falls, the 
god is promoted to a higher rank by an imperial decree.7 
It is said that in the reign of Kia-King, fifth emperor of the

1 W. Crooke, op. cit. i. 74.
2 W. Weston, Mountaineering and 

Exploration in the Japanese Alps (Lon
don, 1896), p. 162.

8 L. J. B. B&enger - Flraud, Les 
Peuplades de la Sinlgambie (Paris,
1879),’ p. 291.

4 K. Lange, “  Bitten um Regen in 
Japan,** Zeitschrift des Vereins fu r
Volkskunde, iiL (1893) pp. 334 sq.
Compare W. G. Aston, Shinto (Lon
don, 1905), p. 153. However, the
throwing of the dragon into the water- 
hill may be a homoeopathic charm

rather than a punishment.
6 H. H. Bancroft, Native Races of

the Pacific States, i. 520. #
8 Hue, VEm pire ckinois4 (Paris, 

1862), i. 241.
7 Mgr Rizzolati, in Annales de la 

Propagation de la Eoi, xvi. (1844) p. 
350; Mgr Retord, ib. xxviii. (1856) 
p. Z02. In Tonquin also a mandarin 
has been known to whip an image o ft 
Buddha for not sending rain. See 
Annales dg I  Association de la Propaga* 
Hon de la fot\ iv. (1830) p. 330.
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Chinese 
modes of 
compelling 
the gods to 
givfe rain.

Manchu dynasty, a long drought desolated several provinces 
of northern China. Processions were of no avail; the rain- 
dragon hardened his heart and would not let a drop fall. 
At last the emperor lost patience and condemned the 
recalcitrant deity to perpetual exile on the banks of the 
river I Hi in the province of Torgot. The decree was in process 
of execution ; the divine criminal, with a touching resigna
tion, was already traversing the deserts of Tartary to work 
out his sentence on the borders of Turkestan, when the 
judges of the High Court of Peking, moved with compassion, 
flung themselves at the feet of the emperor and implored 
his pardon for the poor devil. The emperor consented to 
revoke his doom, and a messenger set off at full gallop to 
bear the tidings to the executors of the imperial justice. 
The dragon was reinstated in his office on condition of 
performing his duties a little better in future.1 About 
the year 1710 the island of Tsong-ming, which belongs to 
the province of Nanking, was afflicted with a drought. The 
viceroy of the province, after the usual attempts to soften 
the heart of the local deity by burning incense-sticks had 
been made in vain, sent word to the idol that if rain did not 
fall by such and such a day, he would have him turned out 
of the city and his temple razed to the ground. The threat 
had no effect on the obdurate divinity ; the day of grace 
came and went, and yet no rain fell. Then the indignant 
viceroy forbade the people to make any more offerings at 
the shrine of this unfeeling deity, and commanded that the 
temple should be shut up and seals placed on the doors. 
This soon produced the desired effect. Cut off from his 
base of supplies, the idol had no choice but to surrender at 
discretion. Rain fell in a few days, and thus the god was 
restored to the affections of the faithful.2 In some parts of 
Chin$ the mandarins procure rain or fine weather by shutting 
the southern or the northern gates of the city. For the 
sbuth wind brings drought and the north wind brings showers. 
Hence by closing the southern and opening the northern 
gates you clearly exclude drought and admit rain ; whereas 
contrariwise by shutting the northern and opening the

1 Hue, V Empire chinois^ i. 24I sq.
* Lettres tdifiantes et curisuses, Nouvelle Edition, xviii, 210.
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southern gates you bar out the clouds and the wet and let 
in sunshine and genial warmth,1 In April 1888 the iftan- x  
darins of Canton prayed to the god Lung-wong to stop the 
incessant downpour of rain ; and when he turned a deaf ear .to 
their petitions they put him in a lock-up for five days. This 
had a salutary effect. The rain.ceased and the god was re
stored to liberty. Some years before, in time of drought, the 
same deity had .been chained and exposed to the sun for drfys 
in the courtyard of his temple in order that he might feel for 
himself the urgent need of rain.2 So when the Siamese need Siamese ~ 
rain, they set out their idols in the blazing sun ; but if they 
want dry weather, they unroof the temples and let the rain ing the 
pour down on the idols. They think that the inconvenience 
to which the gods are thus subjected will induce them to grant 
the wishes of their worshippers.8 When the rice-crop is 
endangered by long drought, the governor of Battambang, a 
province of Siam, goes in great state to a certain pagoda 
and prays to Buddha for rain. Then, accompanied by his 
suite and followed by an enorm6us crowd, he adjourns to a 
plain behind the pagoda. Here a dummy figure has been 
made up, dressed in bright colours, and placed in the middle 
of the plain. A wild music begins to play ; maddened by 
the din of drums and cymbals and crackers, and goaded on 
by their drivers, the elephants charge down on the dummy 
and trample it to pieces. After this, Buddha will soon give 
rain.4

The reader may smile at the meteorology of the FarCompei-# 
East; but precisely similar modes of procuring rain have g ^ ^  ' 
been resorted to in Christian Europe within our own life- give rain 

time. By the end of April 1893 there was great distressln Sicily* 
in Sicily for lack of water. The drought had lasted six 
months. Every day the sun rose and set in a skyt of 
cloudless blue. The gardens of the Conca d'Oro, which 
surround Palermo with a magnificent belt of verdure, were

1 J. Bertrand, in Annales de la 8 Mgr Brugui&re, in Annales de 
Propagation do la Foi, xxii. (1850) VAssociation de la Propagation de la 
pp. 351-355 > W. W. Rockhill, The Foi, v. (1831), p. 131.
Land o f the Lamas (London, 1891),
p, 311. 1 Brien, “  Aper$u sur la province de

* Rey. E. Z. Simmons, “ Idolsand Battambang,” Cockinckine Fran^aise:
Spirits,” Chinese Recorder and Mis- excursions et reconnaissances, No. 25 
tionatj Journal, xix. (1888) p. 502. (Saigon, *886), pp. 6 sq.



Compelling withering. Food was becoming scarce. The people were 
togfv̂ rain *n £reat alarm- All the most approved methods of pro
in Sicily, curing rain had been tried without effect. Processions had 

traversed the streets and the fields. Men, women, and 
children, telling their beads, had lain whole nights before 
the holy images. Consecrated candles had burned day 
and night in the churches. Palm branches, blessed on 
Palm Sunday, had been hung on the trees. .A t Solapar^ta, 
in accordance with a very old custom, the dust swept from 
the churches on Palm Sunday had been spread on the 
fields. In ordinary years these ftoly sweepings preserve the 
crops ; but that year, if you will believe me, they had no 
effect whatever. At Nicosia the inhabitants, bare-headed 
and bare-foot, carried the crucifixes through all the* wards 
of the town and scourged each other with iron whips. 
It was all in vain. Even the great St. Francis of Paola 
himself, who annually performs the miracle of rain and 
is carried every spring through the market-gardens, either 
could not or would not help. Masses, vespers, concerts, 
illuminations, fire-works —  nothing could move him. At 
last the peasants began to lose patience. Most of the 
saints were banished. At Palermo they dumped St.

% Joseph in a garden to see the state of things for 
himself, and they swore to leave him there in the 
sun till rain fell. Other Saints were turned, like naughty 
children, with their faces to the wall. Others again, 
stripped of their beautiful robes, were exiled far from their 
parishes, threatened, grossly insulted, ducked in horse- 
ponds. At Caltanisetta the golden- wings of St. Michael 
the Archangel were torn from his shoulders and replaced 
with wings of pasteboard ; his purple mantle was taken 
awp.y and a clout wrapt about him instead. At Licata 
the patron saint, St. Angelo, fared even worse, for he was 
left without any garments at a ll; he was reviled, he was 
put in irons, he was threatened with drowning or hanging. 
“ Rain or the rope! ” roared the angry people at him, as 
they shook their fists in his face.1

1 G . Vuillier, “ L a  Sidle, impres- pare G . Pitrfc, Usi 0 costumi,  crtdenzc 
lions du present et du pass£,” Tour du e pregiudtii dot popolo siciiiano, iii. 
mondet lxvii. (1894) pp. 54 jy„ Com- (Palermo, 1889) pp. 142 - 144 .  As to
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Another way of constraining the rain-god is to disturb Disturbing 

him in his haunts. This seems to be the reason why rafn is 
supposed to follow the troubling of a sacred spring. The haunts. 

Dards believe that if a cow-skin or anything impure is placed 
in certain springs, storms will follow.1 In the mountains of 
Farghana there was a place where rain began to fall as soon \ 
as anything dirty was thrown into a certain famous well.2 
Again, in Tab^ristan there was said to be a cave in the 
mountain of Tak which had only to be defiled by filth or 
milk for the rain to begin to fall, and to continue falling till 
the cav<? was cleansed.3 Gervasius mentions a spring, into 
which if a stone or a stick were thrown, rain would at once 
issue from it and drench the thrower.4 There was a fountain
in Munster such that if it were touched or even looked at by 
a human being, it would at once flood the whole province 
with rain.6 In Normandy a wizard will sometimes repair 
to a spring, sprinkle flour on it, and strike the water with 
a hazel rod, while he chants his spell. A mist then rises 
from the spring and condenses in the shape of heavy clouds, 
which discharge volleys of hail on the orchards and corn
fields.0 When rain was long of coming in the Canary 
Islands, the priestesses used to beat the sea with rods to 
punish the water-spirit for his niggardliness.7 Among the 
natural curiosities of Annam are the caves of Chua-hang
St. Francis of Paola, who died in 1507 
and was canonised by Leo X. in 1519, 
see P. Ribadeneira, Flos Sanctorum, 
dob V ite de* Sand (Venice, 1763), i. 
252 sq. ; Th. Trede, Das Hcidentum 
in der romischen Kircke, iii. 45*47 '♦ 
G. Pitr&j Feste patronali in Sicilia 
(Turin and Palermo, 1900), pp. 49 
sqq. He was sent for by Louis XI. 
of France, and his fame as a worker 
of miracles is still spread over all the 
south of Italy. With the entertain
ments given in honour of St Francis 
of Paola to wheedle rain out of him 
we may compare the shadow-plays or 
puppet-shows given by the Javanese 
and the comedies played by the 
Chinese for the same purpose. See 
T . S. Raffles, History of Java (London, 
1817), i. 477; G. A. J. Hazeu, “ Kleine 
bijdragen tot de ethnografie en de folk
lore van Java,”  Tijdschrift voor Indischc

Paal- Land- en Volkenkunde, xlvi. 

( l 9° 3 ) PP* 2 99  s9 > ; Hue, DEm pire  
chinois4 (Paris, 1862), i. 241.

1 J. Biddulph, Tribes o f the Hindoo 
Koosh (Calcutta, 1880), p. 95.

2 Albtrflnt, The Chronology o f A n 
cient Nations, translated and edited by  
C . E . Sachau (London, 1879), p 235. 
T h is and the following passage were 
pointed out to me by my late friend, 
W . Robertson Sm ith. •

2 Albtrflnl, toe. d t.
4 Gervasius von Tilbury, Otia Im - 

perialia, «d. F . Liebrecht, pp. 41 sq.
* Giraldus Cam biensis, Topography 

o f Ireland, ch. 7. Com pare W . M ann- 
hard t, Ant ike Wald- und Feldkulte, p. 
341 note.,

6 J. Lecoeur, Esquisses du Bocagt 
Normandy ii. 79.

7 L. J. B. B£renger-F&aud, Super* 
stitions e$ survivances, i. 473.



or Troc. You may sail into them in a boat under- 
j( grofind for a distance of half a mile, and a little way

further in you come to the remains of an ancient altar among 
magnificent stalactite columns. The Annamites worship the 
spirit of the cave and offer sacrifices at its mouth in time of 
drought. From all the villages in the neighbourhood come 
boats, the boatmen singing, “ Let it rain! let it rain ! ” in 
time to the measured dip of their oars in the water. Arrived 
at the mouth of the cave, they offer rice and wine to the 
spirit, prostrating themselves four times before him. Then 
the master of the ceremonies recites a prayer, ties a written 
copy of it to the neck of a dog, and flings the animal into 
the stream which flows from the grotto. This is done in 
order to provoke the spirit of the cave to anger by defiling 
his pure water ; for he will then send abundant rains to 
sweep far away the carcase of the dead dog which pollutes 
the sacred grotto.1

Putting Two hundred miles to the east of the land of the Huichol
Ŝ the1*1011 Indians *n Mexico there is a sacred spring, and away to the 
rain-god. west of their country stretches the Pacific Ocean. To eftsure 

the fall of rain these Indians carry water from the spring to 
the sea, and an equal quantity of sea-water from the sea to 
the spring. The two waters thus transferred will, they 
think, feel strange in their new surroundings and will 
seek to return to their olft homes. Hence they will pass 
in the shape of clouds acroes the Huichol country and 

Exciting meeting there will descend as rain.2 Sometimes an appeal 
the beings *s made to the pity of the gods. When their corn is being 
who con- burnt up by the sun, the Zulus look out for a “ heaven bird,” 
rain. e kill it, and throw it into a pool. Then the heaven melts

with tenderness for the death of the bird ; “ it wails for it by 
 ̂ raining, wailing a funeral wail.” 8 In Zululand women 

sometimes bury their children up to the neck in the ground, 
and then retiring to a distance keep up a dismal howl for a 
long time. The sky is supposed to melt with pity at the 
sight. Then ttye women dig the children out and feel sure

1 L e  R . P. Cadi&re, ** Croyances et pp. 204 sq. 
dictons p o p u lates de la Valine du 8 C . Luraholtz, Unknown Afexioo, H. 
Ngu6n-son, Province de Quang-binh 194.
(Annam),” Bulletin de VEcoh Fran^aise 8 H. Callaway, Religious System o f the
d’Extrime- Orient% i. (Hanoi, 1901) Amazulu, part. iv. (1870), pp, 407 sq
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that rain will soon follow. They say that they call to u the 
lord above ” and ask him to send rain. If it comes they 
declarf that “ Usondo rains.” 1 In times of drought the 
Guanches of Teneriffe led their sheep to sacred ground, and 
there they separated the lambs from their dams, that their > 
plaintive bleating might touch the heart of the god.8 In 
Kumaon a way of stopping rain is to pour hot oil in the left / 
ear of a dog. #The animal howls with pain, his howls are 
heard by Indra, and out of pity for the beast's sufferings the 
god stops the rain.8 Sometimes the Toradjas of Central 
Celebes attempt to procure rain as follows. They place 
the stalks of certain plants in water, saying. " Go and ask 
for rain, and so long as no rain falls I will not plant you 
again, but there shall you die.” Also they string some 
fresh-water snails on a cord, and hang the cord on a tree, > 
and say to the snails, “ Go and ask for rain, and so long as 
no rain comes, I will not take you back to the water.” 
Then the snails go and weep and the gods take pity and send . 
rain.4 However, the foregoing ceremonies are religious rather 
than magical, since they involve an appeal to the compassion 
of higher powers. A  peculiar mode of making rain was 
adopted by some of the heathen Arabs. They tied two sorts 
of bushes to the tails and hind legs of their cattle, and, setting 
fire to the bushes, drove the cattle to the top of a mountain, 
praying for rain.6 This may be, as Wellhausen suggests, 
an imitation of lightning on the horizon ;6 but it may also 
be a way of threatening the sky, as some West African rain
makers put a pot of inflammable materials on the fire and 
blow up the flames, threatening that if heaven does not soon > 
give rain they will send up a blaze which will set the sky 
on fire.7 In time of drought the priests of the Muyscas in 
New Granada ascended a mountain and there burned billets

1 Dudley Kidd, The Essential K afir, 
pp. 117 sg.

a E. Reclus, Nouvelle Ciographie 
Univcrstile ̂ xii. ioo.

8 North Indian Notes and Queries, 
ill. p. 135* § 285; W . Crooke, Popular 
Religion and Folklore o f Northern 
India  (Westminster, 1896), i. 77.

* A . C . Kruijt, “  Regen lokken en 
regen verdrijven bij de Toradja’s van 
Hidden Celebes,”  Tijdschrift voor

Indische Tool- Land- en Volken* 
kunde, xliv. (1901) p. 2.

6 Rasmussen, Additamenta ad his• 
toriam Arabum ante fslamismum, pp, 
67 sq. ; X. Goldziher, Muhammedan- 
ische Studien (Halle a. S., 1888-1890), 
i- 34  sf* ,

6 J. Wellhausen, Reste arabischen 
Heidentrnms* p. 157 (first edition).

\ J. B, Labat, Relation historique de 
/*Ethiopia Occident ale, ii. 180.
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Making 
rain by 
means of 
stones.

of wood smeared with resin. The ashes they scattered in 
the nir, thinking thus to condense the clouds and bring 
rain.1 4

Stones are often supposed to possess the property of 
bringing on rain, provided they be dipped in water or sprinkled 
with it, or treated in some other appropriate manner. In a 
Samoan village a certain stone was carefully housed as the 
representative of the rain-making god, and in time of drought 
his priests carried the stone in procession and dipped it in a 
stream.2 Among the Ta-ta-thi tribe of New South Wales, 
the rain-maker breaks off a piece of quartz-crystal and spits 
it towards the sky ; the rest of the crystal he wraps in emu 
feathers, soaks both crystal and feathers in water, and 
carefully hides them.8 In the Keramin tribe of New 
South Wales the wizard retires to the bed of a creek, drops 
water on a round flat stone, then covers up and conceals it.4 
Among some tribes of north-western Australia the rain
maker repairs to a piece of ground which is set apart for the 
purpose of rain-making. There he builds a heap of stones 
or sand, places on the top of it his magic stone, and walks 
or dances round the pile chanting his incantations for hours, 
till sheer exhaustion obliges him to desist, when his place is 
taken by his assistant. Water is sprinkled on the stone and 
huge fires are kindled. No layman may approach the sacred 
spot while the mystic ceremony is being performed.5 When 
the Sulka of New Britain wish to procure rain they blacken 
stones with the ashes of certain fruits and set them out, along 
with certain other plants and buds, in the sun. Then a 

, handful of twigs is dipped in water and weighted with stones, 
while a spell is chanted. After that rain should follow5 In 
Manipur, on a lofty hill to the east of the capital, there is a 
stone which the popular imagination likens to an umbrella,

1 H. Ternaux-Compans, Essai sur pare E. M. Curr, The Australian Race% 
Vancien Cundinamarca (Paris, n.d.), ii. 377*
p. 42. 6 E. Clement, “  Ethnographical

2 G. Turner, Samoa, p. 145. Notes on the Western Australian
8 A. L. P. Cameron, “ Notes on Aborigines,” Internationales Archiv

some Tribes of New South Wales,” fu r  Ethnographic, xvi. (1904)' pp» 5 
Journal of the A nthropological Institute, sq.
xiv. (1885) p. 362. For other uses of 8 Rascher, c< Die Sulka,”  Archiv fu r  
quartz-crystal in ceremonies for the Anthropologic, xxix. (1904) p. 22$. 
making of rain, see above, pp. 254,255. Compare R. Parkinson, Dreissig Jahre

4 A. L. P. Cameron, loc. at. Com- in tier Sitdsee, p. 196.
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When rain is wanted, the rajah fetches water from a spring 
below and sprinkles it on the stone.1 At Sagami in Japan 
there is a stone which draws down rain whenever water is 
poured on it.2 When the Wakondyo, a tribe of Central Africa, 
desire rain, they send to the Wawamba, who dwell at the foot 
of snowy mountains, and are the happy possessors of a “ rain- 
stone.” In consideration of a proper payment, the Wawamba 
wash the precious stone, anoint it with oil, and put it in a pot 
fuH of water. After that the rain cannot fail to come.8 In 
Behar people think to put an end to drought by keeping 
a holy stone named N^rdyan-chakra in a vessel of water.4 
The Turks of Armenia make rain by throwing pebbles into 
the water. At Egin the pebbles are hung in two bags in 
the Euphrates ; there should be seventy thousand and one 
of them.6 At Myndus in Asia Minor the number of the 
stones used for this purpose is seventy-seven thousand, and 
each of*them should be licked before it is cast into the sea.®
In some parts of Mongolia, when the people desire rain, they Bezoar 

fasten a bezoar stone to a willow twig, and place it in pure *• 
water, uttering incantations or prayers at the same time.7 ments of 

At Yakutsk all classes used firmly to believe they couldrain* 
make rain by means of one of these bezoar stones, provided
it had really been found in the stomach of an animal, and the 
fiercer the beast the more powerful the charm. The rain
maker had to dip the stone in spring water just as the sun 
rose, and then holding it between the thumb and fore-finger 
of the right hand to present it to the luminary, after which 
he made three turns contrary to the direction of the sun. 
The virtue of a bezoar stone lasted only nine days.8 Con
versely, when Dr. RadlofTs Mongolian guide wished to 
stop the rain, he tied a rock-crystal by a short string to a 
stick, held the stone over the fire, and then swung the stick

1 T. C  Hodson, “ The genna and Folklore o f Northern India (West-
amongst the Tribes of Assam, ’ ’ Journal 
o f the Anthropological Institute, xxxvi. 
(1906) p. 96.

* W. G. Aston, Shinto (London, 
I9° 5)» P- 330-

8 Fr. Stuhlmann, M it Emin Pascha 
ins Her* von Afrika (Berlin, 1894), 
P* 654.

4 Indian Notes and Queries, iv. p. 218, 
§ 776; W. Crooke, Popular Religion

minster, 1S96), i. 75 sq.
8 J. Rendel Harris, MS. notes.
• W. IL Paton, in Folklore, xii. 

(1901) p. *16.
7 G. Tlmkowski, Travels of the 

Russian Mission through Mongolia to 
China (London, 1827), i. 402 sq.

8 C. H* Cottrell, Recollections o f 
Siberia (London, 1842), p. 140.
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about in all directions, while he chanted an incantation.1 
Wafer is scarce with the fierce Apaches, who roam the arid 
wastes of Arizona and New Mexico ; for springs are few and 
far between in these torrid wildernesses, where the intense 
heat would be unendurable were it not for the great dryness 
of the air. The stony beds of the streams are waterless 
in the plains ; but if you ascend for some miles the profound 
cartons that worm their way into the heart of the wild and 
rugged mountains, you come in time to a current trickling 
over the sand, and a mile or two more will bring you to a 
stream of a tolerable size flowing over boulders and screened 
from the fierce sun by walls of rock that tower on either 
hand a thousand feet into the air, their parched sides matted 
with the fantastic forms of the prickly cactus, and their 
summits crested far overhead with pine woods, like a 
black fringe against the burning blue of the sky. In 
such a land we need not wonder that the thirsty Indians 
seek to procure rain by magic. They take water from a 
certain spring and throw it on a particular point high up 
on a rock ; the welcome clouds then soon gather, and rain 
begins to fall.2 In the district of Varanda, in Armenia, 
there is a rock with a hole in it near a sacred place. 
Women light candles on the rock and pour water into the 
hole in order to bring on rain. And in the same district 
there is another rock on which water is poured and milk 
boiled as an offering in time of drought.8 

Making But customs of this sort are not confined to the wilds
meanfof ° f Africa and Asia or the torrid deserts of Australia and the 
stones in New World. They have been practised in the cool air and 
Europe’ under the grey skies of Europe. There is a fountain 

called Barenton, of romantic fame, in those “ wild woods 
of Broceliandewhere, if legend be true, the wizard Merlin 
still sleeps his magic slumber in the hawthorn shade. 
Thither the Breton peasants used to resort when they

1 W. Radloffj A us Sibirien (Leipsic, pp. i sq., 12 sq.t 23 sq., 30 sq., 34 sq.t
1884), ii. 179 41 sqq,9 *85, *9°  See also C.

2 The American Antiquarian % viii. Mmdeleff, in Seventeenth Annual Re- 
339. Vivid descriptions of the sceneiy port 0/ the Bureau of American Eth- 
and climate of Arizona and New no logy, part 2 (Washington, 1898), pp. 
Mexico will be found in Captain J. G. 477-481.
Bourke’s On the Border with Crook 2 M. Abeghian, Der armenische 
(New York, 1891); see, for example, Volksglaube, p. 94,

*'jo6 THE MAGICAL CONTROL OF THE WEATHER chap.
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needed rain. They caught some of the water in a tankard 
* and threw it on a slab near the spring.1 On Snowdon 
there is a lonely tarn called Dulyn, or the Black Lake, lying 
“ in a dismal dingle surrounded by high and dangerous 
rocks.” A row of stepping-stones runs out into the lake, and 
if any one steps on the stones and throws water so as to wet 
the farthest stone, which is called the Red Altar, “ it is but 
a chance that you do not get rain before night, even when it h 
is hot weather/*2 * In these cases it appears probable that, as 
in Samoa, the stone is regarded as more or less divine. This 
appears from the custom sometimes observed of dipping the 
cross in the Fountain of Barenton to procure rain, for this is 
plainly a Christian substitute for the old pagan way of 
throwing water on the stone.8 At various places in France Dipping 

it is, or used till lately to be, the practice to dip the image of sTimf fa* 
a saint in water as a means of procuring rain. Thus, beside water as 
the old priory of Commagny, a mile or two to the south-west 
of Moulins-Engilbert, there is a spring of St. Gervais, whither 
the inhabitants go in procession to obtain rain or fine weather 
according to the needs of the crops. In times of great 
drought they throw into the basin of the fountain an ancient 
stone image of the saint that stands in a sort of niche from 
which the fountain flows.4 At Collobri&res and Carpentras, 
both in Provence, a similar practice was observed with the 
images of St. Pons and St. Gens respectively.5 * * In several 
villages of Navarre prayers for rain used to be offered to S t 
Peter, and by way of enforcing them the villagers carried the 
image of the saint in procession to the river, where they thrice 
invited him to reconsider his resolution and to grant their 
prayers ; then, if he was still obstinate, they plunged him 
in the water, despite the remonstrances of the clergy, who

1 J. Rhys, Celtic Heathendom, p.
184 ; J. Grimm, Deutsche Mythologies
1. 494; L. J. B. Berenger-F&raud, 
Superstitions et survivances, iii. 190
sq. Compare A. de Nore, Coutumes,
mythes et traditions des provinces de 
France, p. 216; San Marte, Die Arthur 
Sage, pp. 105 sq., 153 sqq.

* J. Rhys, Celtic Heathendom, pp.
185 sq., quoting an earlier authority.

8 J. Rhys, op. cit. p. 187. The same 
thing is done at the fountain of Sainte

Anne, near Gevez£, in Brittany. J3ee 
P. Slbillot, Traditions et superstitions 
de la Haute-Bretagne, i. 72.

4 G. Heive, “ Quelques superstitions 
de Morvan,”  Bulletins de la SocUti 
i VAnthrqpologic de Paris, 4me slrie, 
iii. (189a) p. 530.

6 B6r«nger-F^raud and de Mortillet, 
in Bulletins de la SocititdAnthropologic 
de Paris, 4me slrie, n. (1891) pp. 306, 
310 sq. ; L  J. B. B^renger- F&raud, 
Superstitions et survivances, i. 427. ,
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Various
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means of 
stones.

pleaded with as much truth as piety that a simple caution or 
admonition administered to the image would produce an 
equally good effect. After this the rain was sure to fall 
within twenty-four hours.1 Catholic countries do not enjoy 
a monopoly of making rain by ducking holy images in water. 
In Mingrelia, when the crops are suffering from want of rain, 
they take a particularly holy image and dip it in water every 
day till a shower falls;2 and in the Far East the Shans 
drench the images of Buddha with water when the rice is 
perishing of drought.3 In all such cases the practice is 
probably at bottom a sympathetic charm, however it may be 
disguised under the appearance of a punishment or a threat.

The application of water to a miraculous stone is not the 
only way of securing its good offices in the making of rain. 
In the island of Uist, one of the Outer Hebrides, there is a 
stone cross opposite to St. Mary’s church, which the natives 
used to call the Water-cross. When they needed rain, they 
set the cross up ; and when enough rain had fallen, they laid 
it flat on the ground.4 * In Aurora, one of the New Hebrides 
islands, the rain-maker puts a tuft of leaves of a certain plant 
in the hollow of a stone ; over it he lays some branches of a 
pepper-tree pounded and crushed, and to these he adds a 
stone which is believed to possess the property of drawing 
down showers from the sky. All this he accompanies with 
incantations, and finally covers the whole mass up. In time 
it ferments, and steam, charged with magical virtue, goes up 
and makes clouds and rain. The wizard must be careful, 
however, not to pound the pepper too hard, as otherwise the 
wind might blow too strong.6 Sometimes the stone derives 
its magical virtue from its likeness to a real or imaginary 
animal. Thus, at Kota Gadang in Sumatra, there is a stone 
which, with the help of a powerful imaginatipn, may perhaps 
be conceived to bear a faint and distant resemblance to a cat.

1 Le Brun, Historic critique ties 
pratiques superstitieuses (Amsterdam,
I733)» »• *4$ *?• ; L. J. B. B£renger-
Flraud, Superstitions et survivances,
i. 477. For more examples of such 
customs in France see P. S^billot, Le
Folk-lore de France, ii. 376-378.

* Lamberti, ‘ ♦ Relation de la Col- 
chide ou Mingr&ie,” Voyages m  Nord,

vii. 174 (Amsterdam, 1725).
3 H. S. Hallett, A Thousand Miles 

on an Elephant in the Shan States 
(Edinburgh and London, 1890), p. 264.

4 Martin, “  Description of the West
ern Islands of Scotland,** in Pinkerton’s 
Voyages and Travels, iii. 594.

6 R. H. Codrington, The Melanes
ians, p. 201.
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Naturally, therefore, it possesses the property of eliciting 
showers from the sky, since in Sumatra, as we have seen, a 
real black cat plays a part in ceremonies for the production 
of rain. Hence the stone is sometimes smeared with the 
blood of fowls, rubbed, and incensed, while a charm is uttered 
over it.1 At Eneti, in Washington State, there is an 
irregular basaltic rock on which a face, said to be that of 
the thunder-bird, has been hammered. The Indians of the 
neighbourhood long believed that to shake the rock would 
cause rain by exciting the wrath of the thunder-bird.2 *

Like other peoples, the Greeks and Romans sought to Rain- 

obtain rain by magic, when prayers, and processions8 had 
proved ineffectual. For example, in Arcadia, when the corn antiquity, 

and trees were parched with drought, the priest of Zeus 
dipped an oak branch into a certain spring on Mount 
Lycaeus. Thus troubled, the water sent up a misty cloud, 
from which rain soon fell upon the land.4 * A similar mode 
of making rain is still practised, as we have seen, in Halma- 
hera near New Guinea.6 * The people of Crannon in Thessaly 
had a bronze chariot which they kept in a temple. When * 
they desired a shower they shook the chariot and the shower 
fell.0 Probably the rattling of the chariot was meant to 
imitate thunder ; we have already seen that mock thunder 
and lightning form part of a rain - charm in Russia and

1 J. L. van der Toorn, “  Het 
animi^ne bij den Minangkabauer der 
Padangsche Bovenlanden,” Bijdragen 
tot de Taal- Land- en Volkenkunde 
van Nederlandsch Indie, xxxix. (1890) 
p. 86. As to the cat in rain-making 
ceremonies, see above, pp. 289, 291.

2 Myron Eels, “ The Twana, Che-
makum, and Klallam Indians of Wash
ington Territory,” Annual Report o f 
the Smithsonian Institute fo r iSSf,
p. 674.

8 As to such prayers, see Pausanias,
ii. 25. 10; Marcus Antoninus, v. 7 ;
Petronius, 44 ; Tertullian, Apoiog. 40, 
compare 22 and 23 5 P. Cauer, Delectus 
Inscriptionum Graecarum 8 No. 162 ;
H. Collite und F. Bechtel, Sammtung 
der griechischen Dialekt - Inschri/ten, 
No. 3718; Ch. Michel, Recueil d'in
scriptions grecques, No. 1004; 0 . 
Luders, Die dionysischen Ktinstler

(Berlin, 1873), PP« 26 s9*
4 Pausanias, viii. 38. 4.
6 See above, p. 248.
0 Antigonus, Histor. mirab. 15 

(Scriptores rerum mirabilium Graecî  
ed. A. Westermann, pp. 64 sq.). An
tigonus mentions that the badge of the 
city was a representation of the chariot 
with a couple of ravens perched on it. 
This badge appears on existing coins 01 
Crannon, with the addition of a pitCber 
resting on the chariot (B. V. Head, ‘ 
Histories Numorumt p. 249). Hence 
A. Furtwangler conjectured, with 
great pfhbability, that a pitcher full 
of water was placed on the real 
chariot when rain was wanted, and 
that the spilling of the water, as 
the chariot shook, was intended to 
imitate shower of rain See A.* 
Furtwangler, Meisterwerke dcr griecki- 
schen Plqstik^ pp. 257-263.
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Japan.1 The legendary Salmoneus, King of Elis, made mock 
thunder by dragging bronze kettles behind his chariot, or by 
driving over a bronze bridge, while he hurled blazing torches 
in imitation of lightning. It was his impious wish to mimic 
the thundering car of Zeus as it rolled across the vault of 
heaven. Indeed he declared that he was actually Zeus, and 
caused sacrifices to be offered to himself as such.2 Near a 
temple of Mars, outside the walls of Rome, there was kept a 
certain stone known as the lapis manalis. In time of
drought; the stone was dragged into Rome, and this was 
supposed to bring down rain immediately.3 There were 
Etruscan wizards who made rain or discovered springs of 
water, \t is not certain which. They were thought to bring 
the rain or the water out of their bellies.4 * The legendary 
Telchines in Rhodes are described as magicians who could 
change their shape and bring clouds, rain, and snow.6 The 
Athenians sacrificed boiled, not roast meat to the Seasons, 
begging them to avert drought and dry heat and to send 
due warmth and timely rain.6 This is an interesting 
example of the admixture of religion with sorcery, of 
sacrifice with magic. The Athenians dimly conceived that 
in some way the water in the pot would be transmitted 
through the boiled meat to the deities, and then sent down 
again by them in the form of rain.7 In a similar spirit

1 Above, pp. 248, 251.
* Apollodorus, i. 9. 7 ; Virgil, Aen. 

vi. 585 sqq.; Servius on Virgil, l.c.
3 Festus, s.w . aquaehcium and 

manalem lapidem% pp. 2, 128, ed. 
C. O. Muller ; Nonius Marcellus, s.v. 
trullum , p. 637, ed. Quicherat; Servius 
on Virgil, Aen. iii. 175; Fulgentius,
“ Expos, serm. antiq.” s.v. manales 
lapideSy Mythogr. Lot. ed. Staveren, 
pp.' 769 sq. It has been suggested that 
the stone derived its name and its 
virtue from the manes or spirits of the 
dead (E. Hoffmann, in Rkeinisches
Museum fu r  Philologie, N. F. 1. 
(*895), pp. 484-486). Mr. O. Gilbert 
supposes that the stone was hollow 
and filled with water which was poured 
out in imitation of rain. See O.
Gilbert, Geschichte und Topographic 
der Stadt Rom im A lter turn, ii, (Leipsic,
1885) p. 154 note. His suggestion

is thus exactly parallel to that of 
Furtwangler as to the pitcher at 
Crannon (above, p. 309 note 6). Com
pare W. Warde Fowler, Roman 
Festivals o f the Period o f the Republic 
(London, 1899), pp. 232 sq.

4 Nonius Marcellus, s.v. aquilex, p. 
69, ed. Quicherat. In favour of taking 
aquilex as rain*maker is the use of 
aquaehcium in the sense of rain-making. 
Compare K. O. Muller, Die Etruskei\ 
ed. \V. Deecke, ii. 318 sq.

6 Diodorus Siculus, v. 55.
• Philochorus, cited by Athenaeus, 

xiv. 72, p. 656 A.
7 Among the Barotse, on the upper 

Zambesi, “ the sorcerers or witch
doctors go from village to village with 
remedies which they cook in great 
cauldrons to make rain ” (A. Bertrand, 
The Kingdom of the Barotsi, London, 
1899, p. 277).
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the prudent Greeks made it a rule always to pour honey, 
but never wine, on the altars of the sun-god, pointing* out, 
with great show of reason, how expedient it was that 
a god on whom so much depended should keep strictly 
sober.1

§ 3. The Magical Control of the Sun

The rule of total abstinence which Greek prudence and Making 

piety imposed on the sun-god introduces us to a second class of 
natural phenomena which primitive man commonly supposes 
to be in some degree under his control and dependent 
on his exertions. As the magician thinks he can make Magical 

rain, so he fancies he can cause the sun to shine, and can the sun°( 
hasten or stay its going down. At an eclipse the Ojebways Attempts 

used to imagine that the sun was being extinguished.
So they shot fire-tipped arrows in the air, hoping thus to at an 

rekindle his expiring light.2 The Sencis of eastern Peruccl,pse‘ 
also shot burning arrows at the sun during an eclipse, but 
apparently they did this not so much to relight his lamp as 
to drive away a savage beast with which they supposed him 
to be struggling.3 Conversely during an eclipse of the moon 
some Indian tribes of the Orinoco used to bury lighted 
brands in the ground; because, said they, if the moon were 
to be extinguished, all fire on earth would be extinguished

1 Phylarchus, cited by Athenaeus, 
xv. 48, p. 693 E F . If the conjectural
reading rots ’Ejueo^m* were adopted
in place of the manuscript reading rots 
’ EXXqvru', we should have to suppose 
that the custom was not observed by 
the Greeks, but by the people of Emesa 
in Syria, where there was a famous wor
ship of the sun. But Polemo, the highest 
authority in such matters, tells us that 
the Athenians offered “  sober ”  sacri
fices to the sun and to other deities 
(Schol. on Sophocles, Oed. Colon, 100); 
and in a Greek inscription found at 
Piraeus we read of offerings to the sun 
and of three ** sober altars,” by which 
no doubt are meant altars on which 
wine was not poured. See Ch. Michel, 
Recueil <f inscriptions grecques, No. 
67a; Dittenberger, Sylloge inscrip- 
timum Graecorum,% No. 631; E. S. 
Roberts, Introduction to Greek Epi

graphy, ii. No. 133 ; Leges Graecorum 
sacrae, ed. J. de Prott et L. Ziehen, 
ii. No. 18. In the passage of Athenaeus, 
accordingly, the reading rots 'Efxeorjuoci, 
which has been rashly adopted by the 
latest editor of Athenaeus (G. Kaibel), 
may be safely rejected in favour of the 
manuscript reading.

2 Peter Jones, History of the Ojeb- 
way Indians, p. 84.

8 W. Smyth and F. Lowe,#Afar- 
rative ( fa  Journey from Lima to Para 
(London, 1836), p. 230. An eclipse 
either of the sun or the moon is com
monly supposed by savages to be 
caused by a monster who is trying to 
devour the luminary, and accordingly 
they discharge missiles and raise a 
clamour in order to drive him away. 
See E, B. Tylor, Primitive Culture,* 
i. 32%%qq.
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with her, except such as was hidden from her sight.1 
During an eclipse of the* sun the Kamtchatkans were wont 
to bring out fire from their huts and pray the great luminary 
to shine as before.2 3 But the prayer addressed to the Sun 
shews that this ceremony was religious rather than magical. 
Purely magical, on the other hand, was the ceremony 
observed on similar occasions by the Chilcotin Indians of 
north-western America. Men and women tucked up their 
robes, as they do in travelling, and then leaning on staves, as if 
they were heavy laden, they continued to walk in a circle till 

* w the eclipse was over.8 Apparently they thought thus to 
support the failing steps of the sun as he trod his weary round 
in the sky. Similarly in ancient Egypt the king, as the 
representative of the sun, walked solemnly round the walls of 
a temple in order to ensure that the sun should perform his 
daily journey round the sky without the interruption of an 
eclipse or other mishap.4 * And after the autumnal equinox 
the ancient Egyptians held a festival called “ the nativity of 
the sun’s walking-stick,” because, as the luminary declined 
daily in the sky, and his light and heat diminished, he was 
supposed to need a staff on which to lean.6 In New 

Various Caledonia when a wizard desires to make sunshine, he
Suŝ th*? ta ês some plants and corals to the burial - ground, and
sun to fashions them into a bundle, adding two locks of hair cut
s ,ne* from a living child of his family, also two teeth or an entire

jawbone from the skeleton of an ancestor. He then climbs 
a mountain whose top catches the first rays of the morning 
sun. Here he deposits three sorts of plants on a flat stone, 
places a branch of dry coral beside them, and hangs the 
bundle of charms over the stone. Next morning he returns 
to the spot and sets fire to the bundle at the moment wlien

1 J. Gumilla, Histoire de VOrinoque 
(Avignon, 1758), iii. 243 sq.

* S. Krascheninnikow, Beschreibung 
des Landes Kamtschatka (Lemgo,
1766), p. 217.

3 A. G. Morice, “ The Western 
D£n&, their Manners and Customs,'1 
Proceedings of the Canadian Institute, 
Toronto, Third Series, vii. (1888-89) 
p. 154.

4 A. Moret, Le Rituel du culte divin
joumalier en Egypte (Paris, 1902),

pp. 90 sq. ; id. , Du caractbre religieux 
de la royauti pharaonique (Paris,
1902), p. 98.

6 Plutarch, Isis et Osiris, 52. The 
Esquimaux of Bering Strait give the 
name of “  the sun’s walking-stick ” to 
the vertical bar in a parhelion. See 
E. W. Kelson, “  The Eskimo about 
Bering Strait,” Eighteenth Annual 
Report o f the Bureau o f American 
Ethnology, part i. (Washington, 1899) 
p. 449.
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the sun rises from the sea. As the smoke curls up, he rubs 
the stone with the dry coral, invokes his ancestors and says: 
“ Sun 1 I do this that you may be burning hot, and eat up 
all the clouds in the sky.” The same ceremony is repeated 
at sunset.1 The New Caledonians also make a drought by 
means of a disc-shaped stone with a hole in it  A t the 
moment when the sun rises, the wizard holds the stone in 
his hand and passes a burning brand repeatedly into the 
hole, while he says : “ I kindle the sun, in order that he 
may eat up the clouds and dry up our land, so that it may 
produce nothing.” 2 * When the sun rises behind clouds— a 
rare event in the bright sky of southern Africa— the Sun 
clan of the Bechuanas say that he is grieving their heart. All 
work stands still, and all the food of the previous day is given 
to matrons or old women. They may eat it and may share 
it with the children they are nursing, but no one else may 
taste it. The people go down to the river and wash them
selves all over. Each man throws into the river a stone 
taken from his domestic hearth, and replaces it with one 
picked up in the bed of the river. On their return to the 
village the chief kindles a fire in his hut, and all his subjects 
come and get a light from it. A  general dance follows.8 
In these cases it seems that the lighting o f the flame on 
earth is supposed to rekindle the solar fire. Such a belief 
comes naturally to people who, like the Sun clan of the 
Bechuanas, deem themselves the veritable kinsmen of the 
sun. When the sun is obscured by clouds, the Lengua 
Indians of the Gran Chaco hold burning sticks towards 
him to encourage the luminary,4 * * * or rather perhaps to

1 Father Lambert, in Missions 
Catholiques, xii. (1880) p. 2 1 6 ; id., 
Maturs et superstitions des Nio- Cab
domens (Noumea, 1900), pp. 193 sq. ; 
Glaumont, “  Usages, moeurs et cou- 
tumes des N&>-Cal£doniens,” Revue 
tPethnographic, vii. (1889) p. 116.

2 Father Lambert, in Missions
Catkoliques, xxv. (1893) p. 11 6 ; id,,
Moeurs et superstitions des Nio-Catt- 
doniens (Noumea, 1900), pp. 296 sq.
The magic formula differs slightly in
the two passages; in the text I have
followed the second.

• T . Arbousset et F. Daumas,

Voyage dexploration au nord-est de 
la Colonie du Cap de BonneEspirance 
(Paris, 1842), pp. 350 sq. For the 
kinship with the sacred object (tytem) 
from which the clan takes its 
name, see ibid. pp. 350, 422, 424. 
Other people have claimed kifcdred 
with the sun, as the Natchez of North 
America ( Voyages au nord, v. 24) and 
the Incas of Peru.

* G. Kurze, “  Sitten und Gebrauche 
der Lingua - Indianer,” M iiteilungen 
der Gkographischeti Cesellschqft m  
Jena, iAtiii. (1905) p. 17.
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rekindle his seemingly expiring light. The Banks Islanders 
make sunshine by means of a mock sun. They take 
a very round stone, called a vat loa or sunstone, wind 
red braid about it, and stick it with owls* feathers to 
represent rays, singing the proper spell in a low voice. 
Then they hang it on some high tree, such as a banyan 
or a casuarina, in a sacred place. Or the stone is
laid on the ground with white rods radiating from it to 
imitate sunbeams.1 Sometimes the mode of making sun
shine is the converse of that of making rain. Thus we 
have seen that a white or red victim is sacrificed for sunshine, 
while a black one is sacrificed for rain.2 Some of the New 
Caledonians drench a skeleton to make rain, but burn it to 
make sunshine.3

When the mists lay thick on the Sierras of Peru, the 
Indian women used to rattle the silver and copper orna
ments which they wore on their breasts, and they blew 
against the fog, hoping thus to disperse it and make the sun 
shine through. Another way of producing the same effect 
was to burn salt or scatter ashes in the air.4 The Guarayo 
Indians also threw ashes in the air for the sake of clearing 
up the clouded evening sky.5 In Car Nicobar, when it has 
rained for several days without stopping, the natives roll 
long bamboos in leaves of various kinds and set them up in 
the middle of the village. They call these bamboos “ rods 
inviting the sun to shine.” 6 The offering made by the 
Brahman in the. morning is supposed to produce the sun, 
and we are told that “ assuredly it* would not rise, were he 
not to make that offering.” 7 The ancient Mexicans con
ceived the sun as the source of all vital force ; hence they 
named him Ipalnemohuani, “ He by whom men live.” But 
if he bestowed life on the world, he needed also to receive 

* «
1 R. H. Codrington, in Journal of 

the Anthropological Institute, x. (1881) 
p. 278 ; id., The Melanesians (Oxford,
1891), p. 184.

* Above, pp. 291 sq.
8 G. Turner, Samoa, p. 346. See 

above, p. 284.
* P. J. Arriaga, Extirpacion de la

idolatria del Piru (Lima, 1621), p. 37.
* A. d’Orbigny, Voyage dam PAtni-

rtque Miridionale, iii. (Paris and Stras* 
burg, 1844) p. 24.

6 V. Solomon, “  Extracts from 
Diaries kept in Car Nicobar,” Journal 
o f the Anthropological Institutes xxxii. 
(1902) p. 213.

7 Satapatha - Br&kmana, translated 
by J. Eggeling, part i. p. 328 (Sacred 
Books of the East) voi. xii.).
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life from it And as the heart is the seat and symbol of 
life, bleedirfg hearts of men and animals were presented to 
the sun to maintain him in vigour and enable him to run 
his course across the sky. Thus the Mexican sacrifices to 
the sun were magical rather than religious, being designed, 
not so much to please and propitiate him, as physically to 
renew his energies of heat, light, and motion. The constant 
demand for hyman victims to feed the solar fire was met 
by waging war every year on the neighbouring tribes and 
bringing back troops of captives to be sacrificed on the altar.
Thus the ceaseless wars of the Mexicans and their cruel 
system of human sacrifices, the most monstrous on record, 
sprang in great measure from a mistaken theory of the solar 
system. No more striking illustration could be given of 
the disastrous consequences that may flow in practice from 
a purely speculative error.1 The ancient Greeks believed Greek 

that the sun drove in a chariot across the sky ; hence the oThorsw 
Rhodians, who worshipped the sun as their chief deity, to the sun 

annually dedicated a chariot and four horses to him, and 
flung them into the sea for his use. Doubtless they thought 
that after a year’s work his old horses and chariot would be 
worn out.2 From a like motive, probably, the idolatrous 
kings of Judah dedicated chariots and horses to the sun,8 
and the Spartans,4 * Persians,6 * and Massagetae6 sacrificed 
horses to him. The Spartans performed the sacrifice on the

1 E. J. Payne, Hzstoty of the New
Wot Id called America, i. (Oxford,
1892) pp. 520-523 ; K. Th. Preuss, 
in Verhandlungen der Berliner anthro- 
pologiscken Gesellschaft, November 15,
1902, pp. (449) sg., (457) sq. ; id.,
“ Die Feuergotter als Ausgangspunkt 
ztim Verstandnis der mexikanischen
Religion,”  Mitteilungen der anthropo
logy Gesellschaft tn Wien, xxxiii. (1903) 
pp. 157 sq.t 163. A  Mexican legend 
relates how in the beginning the gods 
sacrificed themselves by fire in order to 
set the sun in motion. See B; de Sahagun, 
Histoire glnlralc des choses de la Nou- 
7*eUe Espagne, bk. v ii ch. 2, pp. 478 
tqq. (French trans. by Jourdanet and 
Simeon).

* Festus, s.v. “ October equus,” p.
181, ed. C. O. Muller. .

8 2 Kings xxiii. 11. Compare H. 
Zimmern, in E. Schrader’s Die Keil- 
tnschriften und das Alte Testament3 
(Berlin, 1902), pp. 369 sq.

4 Pausanias, lii. 20. 4.
6 Xenophon, Cyropatd. viii. 3. 24; 

Philostratus, Vit. Apollon, i. 31. 2 ; 
Ovid, Fasti, i. 385 sq .; Pausanias, 
iii. 20. 4. Compare Xenophon, 
Anabasis, iv. 5. 35 ; Trogus Pompeius, 
i. 10. 5.

6 Herodotus, i. 216; Strabo, xi. 
8. 6‘. On the sacrifice of horses see* 
further S. Bochart, Ilierozoicon, L coll. 
175 tfq. ; Negelein, in Zeitschrift fiir  
Ethnologic, xxxiii. (1901}, pp. 62-66. 
Many Asiatics held that the sun rode a 
hors^ not a chariot See Dittenberger, 
Syllqfr inscriptionum Graecarum,* No. 
754* with note 4.
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top of Mount Taygetus, the beautiful range behind which 
the>* saw the great luminary set every night. * It was as 
natural for the inhabitants of the valley of Sparta to do 
this as it was for the islanders of Rhodes to throw the 
chariot and horses into the sea, into which the sun seemed 
to them to sink at evening. For thus, whether on the 
mountain or in the sea, the fresh horses stood ready for the 
weary god where they would be most welcqme, at the end 
of his day’s journey.

As some people think they can light up the sun or 
speed him on his way, so others fancy they can retard 
or stop him. In a pass of the Peruvian Andes stand two 
ruined towers on opposite hills. Iron hooks are clamped 
into their walls for the purpose of stretching a net from one 
tower to the other. The net is intended to catch the sun.1 
On a small hill in Fiji grew a patch of reeds, and travellers 
who feared to be belated used to tie the tops of a handful 
of reeds together to prevent the sun from going down.2 As 
to this my late friend the Rev. Lorimer Fison wrote to m e: 
“ I have often seen the reeds tied together to keep the sun 
from going down. The place is on a hill in Lakomba, one 
of the eastern islands of the Fijian group. It is on the side 
— not on the top— of the hill. The reeds grow on the right 
side of the path. I asked an old man the meaning of the 
practice, and he said, ‘ We used to think the sun would see 
us, and know we wanted him not to go down till we got 
past on our way home again.* ” 3 But perhaps the original 
intention was to entangle the sun in the reeds, just as tiae 
Peruvians try to catch him in the net. Stories of men 
who have caught the sun in a noose are widely spread.4 
When the sun is going southward in the autumn, and sink
ing lower and lower in the Arctic sky, the Esquii^aux 
of Iglulik play the game of cat’s cradle in order to datch 
him in the meshes of the string and so prevent his

1 A. Bastian, Die Volktr dcs ostlichen 4 H. R. Schoolcraft, The American 
Asietty iv. 174. The name of the Indians (Buffalo, 1851), pp, 97 sgq. ; 
place is Andahuayllas. • id.% Oneota (New York and London,

8 Th. Williams, F iji and the Fijians1 % *845), pp. 75 sqq, \ W. W. Gill, 
I. 250. Myths and Songs of the South, Pacific,

8 Mr. Fison’s letter is dated August pp. 61 sq,; G. Turner, Samoa, pp, 
J6, 1898. 200 sq. y ; .
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disappearance. On the contrary, when the sun is moving 
northward in the spring, they play the game of cup-anti-ball 
to hasten his return.1 Means like those which the Esqui
maux take to stop the departing sun are adopted by the 
Ewe negroes of the Slave Coast to catch a runaway slave. 
They take two sticks, unite them by a string, and then wind 
the string round one of them, while at the same time they 
pronounce the name of the fugitive. When the string is 
quite wound al?out the stick, the runaway will be bound fast 
and unable to stir.2 * * * * * In New Guinea, when a Motu man is 
hunting or travelling late in the afternoon and fears to be 
overtaken by darkness, he will sometimes take a piece of 
twine, loop it, and look through the loop at the sun. Then 
he pulls the loop into a knot and says, “ Wait until we get 
home, and we will give you the fat of a pig.” After that 
he passes the string to the man behind him, and then it is 
thrown away. In a similar case a Motumotu man of New 
Guinea says, “ Sun, do not be in a hurry; just wait until I 
get to the end.” And the sun waits. The Motumotu do 
not like to eat in the dark ; so if the food is not yet ready, 
and the sun is sinking, they say, “ Sun, stop ; my food is not 
ready, and I want to eat by you.” 8 Here the looking at 
the sinking sun through a loop and then drawing the loop 
into a knot appears to be a purely magical ceremony 
designed to catch the sun in the mesh ; but the request that 
the luminary would kindly stand still till home is reached or 
the dinner cooked, coupled with the offer of a slice of fat 
bacon as an inducement to him to comply with the request, 
is thoroughly religious. Jerome of Prague, travelling among 
the heathen Lithuanians early in the fifteenth century, found 
a tribe who worshipped the sun and venerated a large iron 
hammer. The priests told him that once the sun had been 
invisible, for several months, because a powerful king had 
shut it* up in a strong tower ; but the signs of the zodiac
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1 Fr. Boas, “  The Eskimo of Baffin
LancT and Hudson Bay,”  Bulletin of the
American Museum o f Natural History,
xv. (1901) p. 151.

* G. Zttndel, “  Land und Volk der
Eweer auf der Sclavenkuste in West-
afrika,”  Zeitschrift der Gesellschaft fu r

Erdkttnde %u Berlin , xii. (1877) p. 
411. We have met with a somewhat 
similar dharm in North Africa .to bring 
back a runaway slave. See above, 
p. 152.

8 J. Chalmers, Pioneering in New 
Guinea $London, 1887), p. 172.
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had broken open the towel* with this very hammer and 
released the sun. Therefore they adored the hammer.1 
When an Australian blackfellow wishes to stay the sun from 
going down till he gets home, he puts a sod in the fork of a 
tree, exactly facing the setting sun.2 * For the same purpose 
an Indian of Yucatan, journeying westward, places a stone 
in a tree or pulls out some of his eyelashes and blows them 
towards the sun.8 When the Golos, a tribe of the Bahr-el- 
Ghazal, are on the march, they will sometimes take a stone 
or a small ant-heap, about the size of a man’s head, 
and place it in the fork of a tree in order to retard 
the sunset.4 South African natives, in travelling, will put 
a stone in a fork of a tree or place some grass on the 
path with a stone over it, believing that this will cause their 
friends to keep the meal waiting till their arrival.5 In 
this,' as in previous examples, the purpose apparently is to 
retard the sun. But why should the act of putting a stone 
or a sod in a tree be supposed to effect this? A partial 
explanation is suggested by another Australian custom. In 
their journeys the natives are accustomed to place stones in 
trees at different heights from the ground in order to indicate 
the height of the sun in the sky at the moment when they 
passed the particular tree. Those who fojlow are thus made 
aware of the time of day when their friends in advance 
passed the spot.6 Possibly the natives, thus accustomed to 
mark the sun’s progress, may have slipped into the confusion 
of imagining that to mark the sun’s progress was to arrest 
it at the point marked. On the other hand, to make it go

1 Aeneas Sylvius, Opera (Bale, 1571), 
p. 418 [wrongly numbered 420]; A. 
Thevet, Cosmographie universelle 
(Paris, 1575), ii. 851.

2 R. Brough Smyth, Aborigines of 
Victoria, ii. 334; E. M. Curr, The 
Australian Race> i. 50.

8 Fancourt, History of Yucatan, p.
118; Brasseur de Bourbourg, Histoire 
lies nations civilistes du Mexique et de 
r A mirique - Cent rale, ii. 51.

4 S. L. Cummins, *• Sub-tribes of 
the Rahr-el-Ghaxal Dinkas,” Journal 
of the Anthropological Institute, xxxiv.
(1904) p. 164-

6 {South African) Folklore Journal,

vol. i. part i. (Capetown, 1879) p. 
34; Dudley Kidd, Savage Childhood 
(London, 1906), pp. 147 sq,; Rev. 
E. Gottschling, ** The Bawenda,” 

Journal of the Anthropological Institute, 
xxxv. (1905) p. 381.

6 E. J. Yyxt, Journals of Expeditions 
of Discovery into Central Australia 
(London, 1845), ii. 365. The Ova- 
kumbi of Angola place a stone in the 
fork of a tree as a memorial at* any' 
place where they have learned some
thing which they wish to remember. 
See Ch. Wunenberger, *• La Mission 
et le royaume de Humb^,” Missions 
CatholiqueSy xx* (1888) p. 27a
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down faster, the Australians throw sand into the air and 
blow with their mouths towards the sun,1 perhaps to waft 
the lingering orb westward and bury it under the sands into 
which it appears to sink at night

As some people imagine they can hasten the sun, Acceierat- 

so others fancy they can jog the tardy moon. The 
natives of German New Guinea reckon months by the 
moon, and some of them have been known to throw 
stones and spears at the moon, in order to accelerate its pro- ✓ 
gross and so to hasten the return of their friends, who were 
away from home for twelve months working on a tobacco 
plantation.2 The Malays think that a bright glow at sunset 
may throw a weak person into a fever. Hence they attempt 
to extinguish the glow by spitting out water and throwing 
ashes at it.3 The Shuswap Indians of British Columbia 
believe that they can bring on cold weather by burning the 
wood of a tree that has been struck by lightning. The 
belief may be based on the observation that in their country 
cold follows a thunder-storm. Hence in spring, when these 
Indians are travelling over the snow on high ground, they 
burn splinters of such wood in the fire in order that the 
crust of the snow may not melt.4

§ 4. The Magical Control of the Wind

Once more, the savage thinks he can make the wind to Making the 

blow or to be still. When the day is hot and a Yakut has 
a long way to go, he takes a stone which he has chanced be stm. 

to find in an animal or fish, winds a horse-hair several times 
round it, and ties it to a stick. He then waves the stick 
about, uttering a spell. Soon a cool breeze begins to blow.*
In order to procure a cool wind for nine days the stone 
should first be dipped in the blood of a bird or beast ind

1 E. M. Curr, The Australian Race,
iii. 145*

3 K. Vetter, Komm heruber und hilf 
unst oder die Arbeit der Neuen-Dettel- 
sauer Mission in Deutsck Neu-Guinea, 
ii. (Barmen, 1898) p. 29; id., in 
B. Hagen’s Unter den Papua's (Wies
baden, 1899), p. 287.

3 W. W. Skeat, Malay Magic, pp.

92 sq.

4 G. M. Dawson, “ Notes on the 
Shuswap Pedple of British Columbia,” 
Transactions of the Royal Society of 
Canada, ix. (1901, pub. 1902) sec* 
tion ii. p, 38.

6 J. G* Gmelin, Reise dure A Sibirien 
(Gottingeto, 1751*52), ii. 510.



Making then presented to the sun, while the sorcerer malt̂ s three 
tlTbiowor turT*s contrary to the course of the luminary.1 The Wind 

4- be still. clan of the Omahas flap their Wankets to start a breeze 
which will drive away the mosquitoes.2 When a Haida 
Indian wishes to obtain a fair wind, he fasts, shoots a raven, 
singes it in the fire, and then going to the edge of the 
sea sweeps it over the surface of the water four times in 
the direction in which he wishes the wind to blow. He 

■ then throws the raven behind him, but afterwards picks it 
up and sets it in a sitting posture at the foot of a spruce- 
tree, facing towards the required wind. Propping its fceak 
open with a stick, he requests a fair wind for a certain 
number of days ; then going away he lies covered up in his 
mantle till another Indian asks him for how many days he 
has desired the wind, which question he ariswers.8 Wh,en a 
sorcerer in New Britain wishes to make a wind blow in a 
certain direction, he throws burnt lime in the air, chanting 
a‘ song all the time. Then he waves sprigs of ginger and 
other plants about, throws them* up and catches them. Next 
he makes a small fire with these sprigs on the spot where 
the lime has fallen thickest, and walks round the fire chant
ing. Lastly, he takes the ashes and throws them on the 
water.4 If a Hottentot desires the wind to drop, he takes 
one of his fattest skins and hangs it on the end of a pole, in 
the belief that by blowing the skin down the wind will lose 
all its force and must itself fall.5 Fuegian wizards throw 
shells against the wind to make it drop.8 On the other 
hand, when a Persian peasant desires a strong wind to 
winnow his corn, he rubs a kind of bastard saffron and 
throws it up into the air; after that the breeze soon begins 
to blow.7 Some of the Indians of Canada believed that the 

* winds were caused by a fish like a lizard. When one of
1 lC. H. Cottrell, Recollections of Geological Survey of Canada, Report of

Siberia (London, 1842), p. 140. Progress for j8y8-i8ygs p. 124 B.
2 J. Owen Dorsey, “  Omaha Socio- 4 W. Powell, Wanderings in a Wild 

logy,” Third Annual Report of the Country (London, 1883), p. 169. 
Bureau of Ethnology (Washington, 6 0 . Dapper, Description de CAfrique 
1884), p. 241; id., “ A Study of (Amsterdam, 1686), p. 389.
Siouan Cults,** Eleventh Annual Repor t # Mission scientifque du Cap Horn,
of the Bureau of Ethnology (Washing- vii. (Paris, 1891) p. 257. ,
ton, 1894), p. 410. 7 J. Richardson, A Dictionary oj

• G. M. Dawson, “ On the Haida Persian, Arabic, and English, New 
Indians of the Queen Charlotte Islands,” Edition (London, 1829), pp. liii. sq.
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these fisj* had been caught, the Indians advised fjie Jesuit Making the 
.missionaries to put it back into the river as fast as possible Jj -̂orbe 
in order to calm the wind, which was contrary,1 * * If a still 
Cherokee wizard desires to turn aside an approaching storm, 
he faces it and recites a spell with outstretched hand. Then 
he gently blows towards the quarter to which he wishes it to 
go, waving his hand in the same direction as if he were pushing 
away the storm.8 The Ottawa Indians fancied they could 
calm a tempest* by relating the dreams they had dreamed 
during their fast, or by throwing tobacco on the troubled 
water.8 When the Kei Islanders wish to obtain a favourable 
wind for their friends at sea, they dance in a ring, both men 
and women, swaying their bodies to and fro, while the men 
iiold handkerchiefs in their hands.4 * In Melanesia there are 
everywhere weather-doctors who can control the powers of 
the air and are willing to supply wind or calm in return for 
a proper remuneration. For instance, in Santa Cruz the 
wizard makes wind by waving the branch of a tree and 
chanting the appropriate charm.6 * In another Melanesian 
island a missionary observed a large shell filled with earth, 
in which an oblong stone, covered with red ochre, was set 
up, while the whole was surrounded" by a fence of sticks 
strengthened by a creeper which was twined in and out the 
uprights. On asking a native what these things meant, he 
learned that the wind was here fenced or bound round, lest 
it should blow hard ; the imprisoned wind would not be able 
to blow again until the fence that kept it in should have 
rotted away.® In South Africa, when the CafTres wish to 
stop a high wind, they call in a “ wind-doctor,” who takes a 
pot with a spout and points the spout towards the quarter 
from which the wind is blowing. He then places medicines

1 Relations des Jlsuites, 1636, p.
38 (Canadian reprint). On the other
hand, some of the New South Wales
aborigines thought that a wished-for
wind would not rise if shell-fish were 
roasted at night (D. Collins, Account of 
the English Colony in New South Wales,
London, 1804, p. 382).

* J. Mooney, “  Sacred Formulas of 
the Cherokees,” Seventh Annual Report 
e f the Bureau o f Ethnology (Washing- 
ton, 1891), pp. 387 sq, '

VOL. 1

8 Annales de T Association de la Pro* 
pagation de la Foi, iv. (1830) p. 48£.

4 C. M. Pleyte, “  Ethnographische 
Beschrijving der Kei Eilanden,’' Tijd- 
sehrift van het Nederlandsch Aardrijks- 
kundig Gemotschap, Tweede Serie, x. 
(1893) p, 827.

4 R. H, Codrington, Tke Mtlanes• 
tans, pp. 200, 201.

8 J. Patenter, quoted by R. H. Cod
rington, The Melanesians, p, 201, 
note.
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and some of the dust blown by the wind in the vessel, and 
se%ls up every opening of the pot with damp clay. There
upon the doctor declares, u The head of the wind is now in 
my pot, and the wind will cease to blow.” 1 The natives of 
the island of Bibili, off German New Guinea, are reputed 
to make wind by blowing with their mouths. In stormy 
weather the Bogadjim people say, “ The Bibili folk are at 
it again, blowing away.” 2 Another way of making wind 
which is practised in New Guinea is to'strike a “ wind- 
stone ” lightly with a stick ; to strike it hard would bring on 
a hurricane.8 So in Scotland witches used to raise the 
wind by dipping a rag in water and beating it thrice on 
a stone, saying:

“  I  knok this rag up one this stane 
To raise the wind in the divellis name,
It sail not lye till I  please againe ” 4

At Victoria, the capital of Vancouver's Island, there are 
a number of large stones not far from what is called the 
Battery. Each of them represents a certain wind. When 
an Indian wants any particular wind, he goes and moves 
the corresponding stone a little; were he to move it too 
much, the wind would blow very hard.6 The natives of 
Murray Island in Torres Straits used to make a great wind 
blow from the south-east by pointing coco-nut leaves and 
other plants at two granitic boulders on the shore. So long % 
as the leaves remained there the wind sat in that quarter. 
But, significantly enough, the ceremony was only performed 
during the prevalence of the south-east monsoon. The 
natives knew better than to try to raise a south-east wind 
while the north-west monsoon was blowing.6 On the altar 
of Fladda's chapel, in the island of Fladdahuan (one of the 
Hebrides), lay a round bluish stone which was always moist. 
Windbound fishermen walked sunwise round the chapel and

1 Dudley Kidd, Savage Childhood stitiom of Scotland, p. 248.
(London, 1906), p. 151. 6 Fr. Boas, in Sixth Report on the

8 B. Hagen, Unter den Papua's North-Western Tribes of Canada, p. 
(Wiesbaden, 1899), P- 269. 26 (separate reprint from the Report oj

8 W. Monckton, “  Some Recollec- the British Association for i Sqo). 
tions of New Guinea Customs,"Journal e A. C. Haddon, Head-hunters, p.
of the Polynesian Society, v. (1896) 60; Reports of the Cambridge Anthro- |#, 
p. 186. pological Expedition to Torres Straits,

4 J. G. Dalyell, The Darker Super• tL (Cambridge, 1908) pp. 201 sg,
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then poured water on the stone, whereupon a favourable 
breeze was sure to spring up.1 In Gigha, an island off ♦ the 
western coast of Argyleshirc, there is a well named Tobar- 
rath Bhuathaig or “ The lucky well of Beathag,” which used 
to be famous for its power of raising the wind. It lies at 
the foot of a hill facing north-east near an isthmus called 
Tarbat. Six feet above where the water gushes out there 
is a heap of stones which forms a cover to the sacred spring.
When a person* wished for a fair wind, either to leave the 
island or to bring home his absent friends, this part was 
opened with great solemnity, the stones were carefully 
removed, and the well cleaned with a wooden dish or a 
clam shell. This being done, the water was thrown several 
times in the direction from which the wished-for wind was 
to blow, and this action was accompanied by a certain form 
of words which the person repeated every time he threw the 
water. When the ceremony was over, the well was again 
carefully shut up to prevent fatal consequences, it being 
firmly believed that, were the place left open, a storm would 
arise which would overwhelm the whole island.2 * The 
Esthonians have various odd ways of raising a wind. They 
scratch their finger, or hang up a serpent, or strike an axe 
into a house-beam in the direction from which they wish the 
wind to blow, while at the same time they whistle. The 
notion is that the gentle wind will not let an innocent being 
or even a beam suffer without coming and breathing softly 
to assuage the pain.8

In Mabuiag, an island between New Guinea and Australia, winds 
there were men whose business was to make wind for such raised.bywizards
as wanted it. When engaged in his professional duties the and 
wizard painted himself black behind and red on his face witchcs* 
and chest The red in front typified the red cloud of morn
ing, the black represented the dark blue sky of night. Thus 
arrayed he took some bushes, and, when the tide was low, 
fastened them <tt the edge of the reef so that the flowing
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1 Martin, 4 * ** Description of the West
ern Islands of Scotland,” in Pinker
ton’s Voyages and 7 rave Is, iii. 627 ;
Miss C. F. Gordon Cumming, In the
Hebrides, pp. 166 sq. *

* W. Fraser, in Sir John Sinclair’s

Statistical Account of Scotland\ viii. 
(Edinburgh, 1793) p. 52, note.

8 Boecler-Kreutzvvald, Der Ehstcn 
abcrglaubischc Getranche, Weisen utia 
Gewohnheitm (St. Petersburg, 1S54), 
pp. 105 sq.



Winds tide made them sway backwards and forwards. But if only
a Sen^e freeze was needed, he -fastened them nearer to the

witches. shore. To stop the wind he again painted himself red and
black, the latter in imitation of the clear blue sky, and then
removing the bushes from the reef he dried and burnt them.

• The smoke as it curled up was believed to stop the wind:
“ Smoke he go up and him clear up on top.” 1 In some
islands of Torres Straits the wizard made wind by whirling
a bull-roarer ;2 * the booming sound of the instrument probably
seemed to him like the roar or the whistling of the wind.
Amongst the Kurnai tribe of Gippsland in Victoria there used
to be a noted raiser of storms who went by the name of Bunjil
Kraura or “ Great West Wind.” This wind makes the tall
slender trees of the Gippsland forests to rock and sway so
that the natives could not climb them in search of opossums.
Hence the people were forced to propitiate Bunjil Kraura
by liberal offerings of weapons and rugs whenever the tree-
tops bent before a gale. Having received their gifts, Bunjil
Kraura would bind his head with swathes of stringy bark,

> and lull the storm to rest with a song which consisted of
the words “ Wear— string— Westwind,” repeated again and
again.8 Apparently the wizard identified himself with the
wind, and fancied that he could bind it by tying string round
his own head. The Kwakiutl Indians of British Columbia, as
we have seen, believe that twins can summon any wind by
merely moving their hands.4 * In Greenland a woman in
child-bed and for some time after delivery is supposed
to possess the power of laying a storm. She has only to
go out of doors, fill her mouth with air, and coming
back into the house blow it out again.6 * In antiquity
there was a family at Corinth which enjoyed the reputation
of being able to still the raging wind ; but we do not know
in what manner its members exercised a useful function. *

1 A. C. Haddon, “  The Ethnography v. 352.
of the Western Tribe of Torres Straits,” s Mary E. B Howitt> FMlore attd
Journal of tht Anthropological Instttute, Legends o f some Victorian Triies (m
M X . (1890), pp. 401 sq. S Reports o f t h e  manuscript).
Cambridge Anthropological Expedition 4
to Totres Straits, v, (Cambridge, 1904), a‘x>ve» P* 2*3*
pp. 351 sq, 6 H. §gede, Description o f Greenland,

* Reports o f the Cambridge Anthro- second edition (London, 1818), p. 196, 
pologkal Expedition to Torres Straits, note. *
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which probably earned for them a more solid recompense winds 
than mere repute among the seafaring population of «the J^^sand 
isthmus.1 Even in Christian times, under the reign o f  witches. 
Constantine, a certain Sopater suffered death at Constanti
nople on a charge of binding the winds by magic, because 
it happened that the corn-ships of Egypt and Syria were 
detained afar off by calms or head-winds, to the rage and 
disappointment #of the hungry Byzantine rabble.2 An 
ancient charm to keep storms from damaging the crops was 
to bury a toad in a new earthen vessel in the middle of the 
field.8 Finnish wizards used to sell wind to storm-stayed 
mariners. The wind was enclosed in three knots; if they 
undid the first knot, a moderate wind sprang up; if the 
second, it blew half a gale ; if the third, a hurricane.4 Indeed 
the Esthonians, whose country is divided from Finland only 
by an arm of the sea, still believe in the magical powers of 
their northern neighbours. The bitter winds that blow in 
spring from the north and north-east, bringing ague and 
-rheumatic inflammations in their train, are set down by the 
simple Esthonian peasantry to the machinations of the 
Finnish wizards and witches. In particular they regard with 
special dread three days in spring to which they give the 
name of Days of the Cross; one of them falls on the Eve of 
Ascension Day. The people in the neighbourhood of Fellin 
fear to go out on these days lest the cruel winds from Lapp- 
land should smite them dead. A popular Esthonian song 
runs:

“  W in d o f the Cross /  rushing a n d m igkiy !
H eavy the blow  o f  thy w ings sw eeping p a st /

W ild  w a ilin g  w in d  o f  m isfortune a n d  sorrow ,

W izards o f  F in la n d  ride by on the b la s t” 5

It is said, too, that sailors, beating up against the wind 
in the Gulf of Finland, sometimes see a strange sail heave 
in sight astern and overhaul them hand over hand. On she

1 Hesychius and Suidas, s.v. dpc/to- Aedesius, p, 463, Didot edition.
Kotrau} Eustathius, on Homer, Od. x. 3 Pliny, Nat. Hist. xviii. 294,
22, p. 1645. Compare J. Topffer, Compare Geoponicat ii. 18.

* Attisclu Genealogist p. 112, who con- 4 Olaus Magnus, Gentium septentr. 
jectures that the Endanemi or Heuda- hist. Hi. 15.
nemi at Athens may also have claimed 4 Boecfef-Kreutzwald, Der Ehstcn 
the power of lulling the winds. abergldubimhe Gebrauchet Weism und

s Eunapius, Vitae sophistarum: Gewohnheiteny pp. 107 sq.
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Enclosing 
the winds 
in knots, 
bags, and 
pots.

comes with a cloud of canvas-— all her studding-sails out—  
right in the teeth of the wind, forging her way through the 
foaming billows, dashing back the spray in sheets from her 
cutwater, every sail swollen to bursting, every Tope strained 
to cracking. Then the sailors know that she hails from 
Finland.1

The art of tying up the wind in three knots, so that the 
more knots are loosed the stronger will blqw the wind, has 
been attributed to wizards in Lappland and to witches in 
Shetland, Lewis, and the Isle of Man. Shetland seamen 
still buy winds in the shape of knotted handkerchiefs or 
threads from old women who claim to rule the storms. 
There are said to be ancient crones in Lerwick now who live 
by selling wind.2 * In the early part of the nineteenth century 
Sir Walter Scott visited one of these witches at Stromness 
in the Orkneys. He says : “ We clomb, by steep and dirty 
lanes, an eminence rising above the town, $nd commanding 
a fine view. An old hag lives in a wretched cabin on this 
height, and subsists by selling winds. Each captain of a 
merchantman, between jest and earnest, gives the old woman 
sixpence, and she boils her kettle to procure a favourable 
gale. She was a miserable figure; upwards of ninety, she 
told us, and dried up like a mummy. A sort of clay-coloured 
cloak, folded over her head, corresponded in colour to her 
corpse-like complexion. Fine light-blue eyes, and nose and 
chin that almost met, and a ghastly expression of cunning, 
gave her quite the effect of Hecate.’” 8 A Norwegian witch 
has boasted of sinking a ship by opening a bag in which she 
had shut up a wind.4 Ulysses received the winds in a 
leathern bag from Aeolus, King of the Winds.5 * * The

1 Dana, Two Years before the Mast, 
ch* vi.

2 J. Scheffer, Lapponia (Frankfort,
*673), p. 144; J. Train, Account of 
the Isle of Man, ii. 166; Miss C. F.
Gordon Cumming, In the Hebrides, pp.
254 sq*; Ch. Rogers, Social Life
in Scotland, iii. 220; Sir W. Scott, 
Pirate, note to ch. vii.; Miss M.
Cameron, in Folklore, xiv. (1903) pp. 
301 sq. Compare Shakespeare, Mac
beth, Act i. Sc. 3, line 11. “  But, my
loving master, if any wind will not

serve, then 1 wish I were in Lapland, 
to buy a good wind of one of the honest 
witches, that sell so many winds there 
and so cheap” (Izaac Walton, Compleat 
Angler, ch. v.).

8 J. G. Lockhart, Memoirs o f the 
Life of Sir Walter Scott, iii. 203 (first 
edition). '

4 C. Leemius, De Lapponibus Fin- 
marchiae, etc., commentaxio (Copen
hagen, 1767), p. 454*

6 Homer, Odyssey, x. 19 sqq. It is 
said that Perdoytus, the Lithuanian
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Motumotu in New Guinea think that storms are sent by an 
Oiabu sorcerer ; for each wind he has a bamboo which he y 
opens at pleasure.1 On the top of Mount Agu in Togo, a 
district of German West Africa, resides a fetish called Bagba, 
who is supposed to control the wind and the rain. His 
priest is said to keep the winds shut up in great pots.2

Often the stormy wind is regarded as an evil being who Frighten- 
may be intimidated, driven away, or killed. When the 
darkening of the sky indicates the approach of a tornado, killing the 
a South African magician will repair to a height whither he ^wind 
collects as many people as can be hastily summoned to his 
assistance. Directed by him, they shout and bellow in 
imitation of the gust as it swirls roaring about the huts and ‘ 
among the trees of the forest. Then at a signal they mimic 
the crash of the thunder, after which there is a dead silence 
for a few seconds; then follows a screech more piercing and 
prolonged than any that preceded, dying away in a tremulous 
wail. The magician fills his mouth with a foul liquid which 
he squirts in defiant jets against the approaching storm as 
a kind of menace or challenge to the spirit of the wind ; and 
the shouting and wailing of his assistants are meant to 
frighten the spirit away. The performance lasts until the 
tornado either bursts or passes away in another direction.
If it bursts, the reason is that the magician who sent the 
storm was more powerful than he who endeavoured to avert 
it.8 When storms and bad weather have lasted long and 
food is scarce with the’Central Esquimaux, they endeavour 
to conjure the tempest by making a long whip of seaweed, 
armed with which they go down to the beach and strike out 
in the direction of the wind, crying, “ Taba (it is enough) ! ” 4 
Once when north-westerly winds had kept the ice long on 
the coast and food was becoming scarce, the Esquimaux
Aeolus, keeps the winds enclosed in a 
leathern bag; when they escape from 
it he pursues them, beats them, and 
shuts them up again. See E. Veckeli
sted*:, Die Mythen, Sagen und Legenden 
der Zamaiten (Litauer), i. 153. The 
statements of this writer, however, are 
to be received with caution.

1 J. Chalmers, Pioneering in New 
Guinea, p. 177.

2 Lieut# Herold, in Mttteilungen

am den deutschen Schutegebieten, v. 
(1892) pp. 144 sq.; H. Klose, Togo 
unter dtutscher Flagge (Berlin, 1899), 
P. 189.

8 Rev. J. Macdonald, Religion and 
Myth (London, 1893), p. 7.

4 Fr. Boas, “ The Central Eskimo/' 
Sixth Aknual Report of the Bureau 
of Ethnology (Washington, 1888), p. 
593-



performed a ceremony to make a calm. A fire was kindled . 
on the shore, and the ,men gathered round it and chanted. 
An old man then stepped up to the fire and in a coaxing 
voice invited the demon of the wind to come under the fire 
and‘warm himself. When he was supposed to have arrived, a 
vessel of water, to which each man present had contributed, 
was thrown on the flames by an old man, and immediately 
a flight of arrows sped towards the spot where the fire had 
been. They thought that the demon would not stay where 
he had been so badly treated. To complete the effect, guns 
were discharged in various directions, and the captain of a 
European vessel was invited to fire on the wind with cannon.1 
On the twenty-first of February 1883a similar ceremony was 
performed by the Esquimaux of Point Barrow, Alaska, with 
the intention of killing the spirit of the wind. Women drove 
the demon from their houses with clubs and knives, with 
which they made passes in the air; and the men, gathering 
round a fire, shot him with their rifles and crushed him 
under a heavy stone the moment that steam rose in a cloud 
from the smouldering embers, on which a tub of water had 
just been thrown.2

Confront- In ancient India the priest was directed to confront a 
stormwith storm, armed to the teeth with a bludgeon, a sword, and 
swords and a firebrand, while he chanted a magical lay.8 During* a 
drums. tremendous hurricane the drums of Kadouma, near the 

Victoria Nyanza, were heard to beat all night. When next 
morning a missionary enquired the cause, he was told that 
the sound of the drums is a charm against storms.4 The 
Sea Dyaks and Kayans of Borneo beat gongs when a 
tempest is raging ; but the Dyaks, and perhaps the, Kayans 
also, do this, not so much to frighten away the spirit of the 
storm, as to apprise him of their whereabouts, lest he should 
inadvertently knock their houses down. Heard at night 
above the howling of the stofm, the ‘ distant boom of thê

1 Arctic Papers for the Expedition of 8 M. Bloomfield, Ilymns o f the
1875 (Royal Geographical Society), Atharva- Veda, p. 249 (Sacred Books 
p. 274. * of the East% vol. xlii.); W. Caland,

* J* Murdoch, “  Ethnological Re- Altindisches Zauberritual9 p. 128. 
suits of the Point Barrow Expedition/* *
Ninth Annual Report of the Bureau o f 4 Father Livinhac, in Annates de la
Ethnology (Washington, 1892), pp. Propagation de la Poit liii. (1881) p. 

,43® iy* 209.
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gongs has a weird effect; and sometimes, before the notes 
can be distinguished for the wind and rain, they strike fear 
into a neighbouring village; lights are extinguished* the 
women are put in a place of safety, and the men stand 
to their arms to resist an attack. Then with a lull in the 
wind the true nature of the gong-beating is recognised, and 
the alarm subsides.1

On calm summer days in the Highlands of Scotland Attacking 

eddies of wind sometimes go past, whirling about dust and 
straws, though not another breath of air is stirring. The weapon*. 
Highlanders think that the fairies are in these eddies carry
ing away men, women, children, or animals, and they will fling 
their left shoe, or their bonnet, or a knife, or earth from a 
mole-hill at the eddy to make the fairies drop their booty.2 * 
When a gust lifts the hay in the meadow, the Breton 
peasant throws a knife or a fork at it to prevent the devil from 
carrying off the hay.8 9 Similarly in the Esthonian island of 
Oesel,when the reapers are busy among the corn and the wind 
blows about the ears that have not yet been tied into sheaves, 
the reapers slash at it with their sickles *.4 The custom of 
flinging a knife or a hat at a whirlwind is observed alike by 
German, Slavonian, and Esthonian rustics ; they think that a 
witch or wizard is riding on the blast, and that the knife, 
if it hits the witch, will be reddened by her blood or will 
disappear altogether, sticking in the wound it has inflicted *.6

1 J. Perham, “  Sea Dyak Religion,” 
Journal of the Straits Branch of the
Royal Asiatic Society, No. 10 (De
cember 1882), pp. 241 sq ; H. Ling
Roth, The Natives of Sarawak and
British North Borneo, i. 201; A. W.
Nieuwenhuis, In Centraal Borneo {Ley- 
den, 1900), ii. 180 sq. The people 
of Samarcand used to beat*drums and 
dance in the eleventh month to demand 
cold weather, and they threw water on 

f  * one another. See E. Chavannes, Les
Tou-Kiue (Turcs) Occidentaux (St.
Petersburg, 1903), p. 135.

“ J, G. Campbell, Superstitions of 
the Highlands and Islands of Scotland 
(Glasgow, 1900), pp. 24 sq.

9 P. Slbillot, Coutumes popuiaircs de 
la Haute-Bretagne, pp. 302 sq.

9 Holzmayer, “  Osiliana,” Verhand-

lungen der gelehrten Estnischen Gesell- 
schaft zu Dorpat, vii. 2, p. 54.

6 A. Kuhn und W. Schwartz, Nord* 
deulsche Sagen, Marc hen und Gebrduchet 
p. 454, § 406 ; Von Alpenburg, Mythen 
und Sagen T ir o lpp. 262, 365 sq. ; 
W. Mannhardt, Die Gotter der dent- 
schen und nordischen Volker (Berlin, 
i860), p. 99 ; id., Antike Wald| und 
Feldkulte, p. 85 ; Boecler-Kreutzwald, 
Der Ehsten abergldubische Gebrducha, 
Weisen und Gewohnheiten, p. 109;
F. S. Krauss, Volksglaube und religi- 
oser Branch der Stidslaven, p. 117. 
In some parts of Austria and Germany, 
when astorm is raging, the people 
open a window and throw out a hand
ful of ineal, saying to the wind, 
** There, that’s for you, stop!w See 
A. Peter, Volksthilmliches aus Utter*
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Attacking Sometimes Esthonian peasants run shrieking and shout-
_ whirl * u

wind with *ng behind a whirlwind, hurling sticks and stones into
weapons, the flying dust.1 The Lengua Indians of the Gran 

Chaco ascribe the rush of a whirlwind to the passage 
of a spirit and they fling sticks at it to frighten it away.2 
When the wind blows down their huts, the Payaguas of 
South America snatch up firebrands and run against the 
wind, menacing it with the blazing brands, wfyile others beat 
the air with their fists to frighten the storm.3 When the 
Guaycurus are threatened by a severe storm, the men go out 
armed, and the women and children scream their loudest to 
intimidate the demon.4 During a tempest the inhabitants of 
a Batta village in Sumatra have been seen to rush from 
their houses armed with sword and lance. The rajah placed 
himself at their head, and with shouts and yells they hewed 
and hacked at the invisible foe. An old woman was observed 
to be specially active in the defence of her house, slashing 
the air right and left with a long sabre.6 In a violent 
thunderstorm, the peals sounding very near, the Kayans 
of Borneo have been seen to draw their swords threaten- 
ingly half out of their scabbards, as if to frighten away 
the demons of the storm.6 In Australia the huge columns 
of red sand that move rapidly across a desert tract are 
thought by the natives to be spirits passing along. Once
reichisch-Schlesien, ii. 259 ; J. Grimm, 
Deutsche Mythologies p. 529; Zingerle, 
Sitten Braucke und Metnungen des 
Tiroler Volkes,2 p. Ii8, § 1046. 
Similaily an old Irishwoman has been 
seen to fling handfuls of grass into a 
cloud of dust blown along a road, and 
she explained her behaviour by saying 
that she wished to give something to 
the fairies who were playing in the 
dust ti(Polhloret iv. (1893) p. 352). 
But these are sacrifices to appease, not 
ceremonies to constrain the spirits of 
the air; thus they belong to the domain 
of religion rather than to that of magic. 
The ancient Greeks sacrificed to the 
winds. See P. Stengel, “  Die Opfer 
der Hellenen an die Winde,” Hermes, 
xvi. (1881) pp. 346-350; and my 
note on Pausanias, ii. 12. 1.

1 J. G. Kohl, Die deutsch-russiscken 
Ostseeprovinxcn, ii. 278.

2 G. Kurze,1 ‘ Sitten und Gebrauche 
der Lengua-Indianer,” Mitteilungen der 
Geographischen Gesellschaft zu Jenay 
xxiii. (1905) p. 17.

3 F. de Azara, Voyage dans I  Ami- 
rique Miridionaley ii. 137.

4 P. Lozano, Descripcion choro- 
graphica del Gran Chaco (Cordova, 
1733)» P* 71 ; Charlevoix, Histoire du 
Paiaguay, ii. 74 ; Guevara, Historia 
del Paraguay, p. 23 (in P. de Angelis’s 
Coleccion de obras y document os, etc., 
ii., Buenos Ayres, 1836); D. de 
Alvear, Relacton geografica e historica 
de la provincia de Mi stone sy p. 14 (P. 
de Angelis, op. cit. iv.).

6 W. A. Henry, “ Bijdrage tot de 
Kennis der Bataklanden,” Tijdschrift 
voor Indische Taal- Land- en Volken- 
kundey xvii. 23 sq.

6 A. W. Nieuwenhuis, Quer durch 
Borneo, i. (Leyden, 1904) p. 97.
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an athletic young black ran after one of these moving 
columns to kill it with boomerangs. He was away two or 
three hours, and came back very weary, saying he had killed 
Koochee (the demon), but that Koochee had growled at him 
and he must die.1 Of the Bedouins of eastern Africa it is 
said that “ no whirlwind ever sweeps across the path without 
being pursued by a dozen savages with drawn creeses, who 
stab into the .centre of the dusty column in order to drive 
away*the evil spirit that is believed to be riding on the 
blast/’ 2 3 * * * *

In the light of these examples a story told by Herodotus, Fighting 
which his modern critics have treated as a fable, is perfectly 
credible. He says, without however vouching for the truth 
of the tale, that once in the land of the Psylli, the modern 
Tripoli, the wind blowing from the Sahara had dried up all 
the water-tanks. So the people took counsel and marched 
in a body to make war on the south wind. But when they 
entered the desert the simoom swept down on them and buried 
them to a man.8 The story may well have been told by one 
who watched them disappearing, in battle array, with drums 
and cymbals beating, into the red cloud of whirling sand.

1 R. Brough Smyth, Aborigines o f
Victoria, i. 457 sq. ; compare id., it. 
270; A. W. Ilowitt, in Journal of 
the Anthropological Institute, xiii. 
(1884) p. 194, note; Spencer and 
Gillen, Northern Tribes o f Central 
Australia, p. 632.

3 W. Cornwallis Harris, The High
lands o f Ethiopia (London, 1844), i. 352.
Compart Ph. Pauli tschke, Ethnographie
Nord-ost-Afrikas: die geistige Cultur 
der Dandkil, Galla und Somdl (Berlin,
1896), p. 28. Even where these 
columns or whirlwinds of dust are not 
attacked they are still regarded with 
awe. The Ainos believe them to be 
filled with demons; hence they will 
hide behind a tree and spit profusely if 
they see one coming (J. Batchelor,
The Ainu and their Folkloret p. 385). 
In some parts of India they are sup
posed to be bhuts going to bathe in 
the Ganges (Denzil C. J. Ibbetson, 
Settlement Report of the Panipatt Tah- 
sily and Kam al Parganah o f the lCar

nal District, p. 154). The Chevas 
and Tumbucas of South Africa fancy 
them to be the wandering souls of 
sorcerers (Zeitschrift fu r  allgemeine 
Erdkunde, vi. (Berlin, 1856) pp. 301 
sq.). The Baganda and the Pawnees 
believe them to be ghosts (J. Roscoe 
in Journal o f the Anthropological Insti
tute, xxxii. (1902) p. 73; G. B. 
Grinnell, Pawnee Hero*Stories and 
Folk-tales, p. 357). Californian Indians 
think that they are happy souls ascend
ing to the heavenly land (Stephen 
Powers, Tribes o f California, p. 328). 
Once when a great Fijian chief <Jjed, a 
whirlwind swept across the lagoon. 
An old man who saw it covered bis 
mouth with his hand and said in an 
awestruck whisper, ** There goes his 
spirit !w (Rev. Lorimer Fison, in a letter 
to the author, dated August 26, 1898).

8 Herodotus, iv, 173 ; Aulus Gellius, 
xvi. 11, The Cimbrians are said to 
have taken arms against the tide 
(Strabo, vii. 2. 1). '
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Social im- T he foregoing evidence may satisfy us that in many lands 
awgSans0*an(̂  many races magic has claimed to control the great 
and their forces of nature for the good of man. If that has been 
posirionof so> ^e Practiti°ners of the art must necessarily be personages 
chiefs or of importance and influence in any society which puts faith 
tongs. jn extravagant pretensions, and it would be no matter 

for surprise if, by virtue of the reputation which they enjoy 
and of the awe which they inspire, some of them should 
attain to the highest position of authority over their credulous 
fellows. In point of fact magicians appear to have often 

But magic developed into chiefs and kings. Not that magic is the only 
only road or Per âPs even the main road by which men have travelled 
by which to a throne. The lust of power, the desire to domineer over 
traveUed̂ o our fellows, is among the commonest and the strongest of 
a throne, human passions, and no doubt men of a masterful character 

have sought to satisfy it in 'many different ways and have 
attained by many different means to the goal of*their 
ambition. The sword, for example, in a strong hand has 
unquestionably done for many what the magician's wand 

Complexity in a deft hand appears to have done for some. He who 
socM investigates the history of institutions should constantly bear 
phenomeua in mind the extreme complexity of the causes which have 
dangeî of built up the fabric of human society, and should be on his 
simplify, guard against a subtle danger incidental to all science, the 
unduly™ tendency to simplify unduly the infinite variety of the 

phenomena by fixing our attention on a few of them to the 
y * excision of the rest The propensity to excessive simplifi

cation is indeed natural to the mind of man, since it is only
332
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by abstraction and generalisation, which necessarily imply 
the neglect of a multitude of particulars, that he can stretch 
his puny faculties sg> as to embrace a minute portion of the 
illimitable vastness of the universe. But if the propensity is 
natural and even inevitable, it is nevertheless fraught with 
peril, since it is apt to narrow and falsify our conception of 
any subject under investigation. To correct it partially—  
for to correct it wholly would require an infinite intelligence 
— we must encleavour to broaden our views by taking account 
of a wide range of facts and possibilities ; and when we have 
done so to the utmost of our power, we must still remember 
that from the very nature of things our ideas fall immeasur
ably short of the reality.

In no branch of learning, perhaps, has this proneness to This pro* 

an attractive but fallacious simplicity wrought more havoc Pensity to 
than in the investigation of the early history of mankind ; simpMfica- 

in particular, the excesses to which it has been carried dô much 
have done much to discredit the study of primitive to discredit 

mythology and religion. Students of these subjects h a v e ^ ^ jj^  
been far too ready to pounce on any theory which adequately mythology 

explains some of the facts, and forthwith to stretch it so as gl̂ .reli’ 
to cover them a ll; and when the theory, thus unduly strained, 
has broken, as was to be expected, in their unskilful hands, 
they have pettishly thrown it aside in disgust instead of 
restricting it, as they should have done from the outset, to 
the particular class of facts to which it is really applicable.
So it fared in our youth with the solar myth theory, which 
after being unreasonably exaggerated by its friends has 
long been quite as unreasonably rejected altogether by its 
adversaries; and in more recent times the theories of 
totemism, magic, and taboo, to take only a few conspicuous 
examples, have similarly suffered from the excessive zeal 
of injudicious advocates. This instability of judgment, this 
tendency of anthropological opinion to swing to and fro 
from one extreme to another with every breath of new 
discovery, is perhaps the principal reason why the whole 
study is still viewed askance by men of sober and cautious 

i temper, who naturally look with suspicion on idols that are 
set up and worshipped one day only to be knocked down and 

. trampled under foot the next To these cool observers Max
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Muller and the rosy Dawn in the nineteenth century stand 
on the same dusty shelf with Jacob Bryant and Noah's ark 
in the eighteenth, and they expect with a sarcastic smile 
the time when the fashionable anthropological topics of the 
present day will in their turn be consigned to the same peace
ful limbo of forgotten absurdities. It is not for the anthro
pologist himself to anticipate the verdict of posterity on his 
labours ; still it is his humble hope that the facts which he 
has patiently amassed will be found sufficiently numerous 
and solid to bear the weight of some at least of the con
clusions which he rests upon them, so that these can never 
again be lightly tossed aside as the fantastic dreams of a 
mere bookish student. At the same time, if he is wise, 
he will be forward to acknowledge and proclaim that our 
hypotheses at best are but partial, not universal, solutions of 
the manifold problems which confront us, and that in science 
as in daily life it is vain to look for one key to open all locks. 

The Therefore, to revert to our immediate subject, in putting
ofm agtc f°rward the practice of magic as an explanation of the rise 
explains of monarchy in some communities, I am far from thinking 
ktagsTn0* or suggesting that it can explain the rise of it in all, or, in 
some com- other words, that kings are universally the descendants or 
bvunonn successors of magicians; and if any one should hereafter, as 
a11- is likely enough, either enunciate such a theory or attribute 

it to me, 1 desire to enter my caveat against it in advance. 
To enumerate and describe all the modes in which men have 
pushed, or fought, or wormed their way by force or by fraiid, 
by their own courage and wisdom or by the cowardice afid 
folly of others, to supreme power, might furnish the* theme 
of a political treatise such as I have no pretension to write; 
for my present purpose it suffices if I can trace the magician's 
progress in some savage apd barbarous tribes from the rank 
of av sorcerer to the dignity of a king. The facts which I 
am about to lay before the reader seem to exhibit various 
steps of this development from simple conjuring up to 

Social im- conjuring compounded with despotism. 
magSans°f Let us keg*n by looking at the lowest race of men as to 
among the whom we possess comparatively full and accurate informa- 
orcenuS tion, the aborigines of Australia. These savages are ruled 
Australia, neither by chiefs nor kings* So far as their tribes can be
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said to have a political constitution, it is a democracy or 
rather an oligarchy of old and influential men; who meet 
in council and decide on all measures of importance to,the
practical exclusion of the younger men. Their deliberative 
assembly answers to the senate of later times: if we had to 
coin a word for such a government of elders we might call it 
a gerontocracy} The elders who in aboriginal Australia thus 
meet and direct the affairs of their tribe appear to be for the 
most part the headmen of their respective totem clans. Now 
in Central Australia, where the desert nature of the country 
and the almost complete isolation from foreign influences 
have retarded progress and preserved the natives on the 
whole in their most primitive state, the headmen of the 
various totem clans are charged with the important task of 
performing magical ceremonies for the multiplication of the 
totems, and as the great Majority of the totems are edible 
animals or plants, it follows that these men are commonly 
expected to provide the people with food by means of 
magic. Others have to make the rain to fall or to render 
other services to the community. In short, among the 
tribes of Central Australia the headmen are public magicians. 
Further, their most important function is to take charge of 
the sacred storehouse, usually a cleft in the rocks or a hole in 
the ground, where are kept the holy stones and sticks (churinga) 
with which the souls of all the people, both living and dead, are 
apparently supposed to be in a manner bound up. Thus while 
the headmen have certainly to perform what we should call 
civil duties, such as to inflict punishment for breaches of 
tribal custom, their principal functions are sacred or magical.2

Again, in the tribes of South-Eastern Australia the head- Social im- 

man was often, sometimes invariably, a magician. Thus in 
the southern Wiradjuri tribe the headman was always a  among the 

wizard or a medicine-man. There was one for each local ofSouST
Eastern

1 T h e  government o f the western sq.f 167 sq. Australia.
islanders o f Torres Straits is similar.
See A . C. Haddon, in Reports of the 
Cambridge Anthropological Expedition 
to Torres Straits, v. 263 sq. So, too, 
the Eantoc Igorot o f the Philippines 
have no chiefs and are ruled by councils 
o f  old men. See A . E . Jenks, The 
Bantoc Igorot (M anila, 1905), pp. 32

2 Spencer and G illen, Native Tribes 
of Central Australia, pp. 9-15, 154, 
159*205; id.t Northern Tribes of 
Centred Australia, pp. 20*27, 285- 
297, 3&9 sq.f 3 16} A . W . H ow itt, 
Native Tribes of South-East Australia,
pp. 32^326*
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Social im- division. He called the people- together for the initiation 

ceremonies or to discuss matters of public importance.1 In 
among the the Yerkla-mining tribe the medicine-men are the headmen ; 
Sou&-°f they are called Mobung-bai, from mobungy “ magic.” They 
Eastern decide disputes, arrange marriages, conduct the ceremonies 
Australia. ^  initiation, and in certain circumstances settle the form

alities to be observed in ordeals of battle. “ In fact, they 
wield authority in the tribe, and give orders where others 
only make requests.” 2 * Again, in the Yuin ‘tribe there was 
a headman for each local division, and in order to be 
fitted for his office he had, among other qualifications, to be 
a medicine-man; above all he must be able to perform 
magical feats at the initiation ceremonies. The greatest 
headman of all was he who on these occasions could bring 
up the largest number of things out of his inside.8 In fact 
the budding statesman and king must be.* first and foremost 
a conjuror in the most literal sense of the word. Some 
forty or fifty years ago the principal headman of the Dieri 
tribe was a certain Jalina piramurana, who was known 
among the colonists as the Frenchman on account of his 
polished manners. He was not only a brave and skilful 
warrior, but also a powerful medicine-man, greatly feared by 
the neighbouring tribes, who sent him presents even from a 
distance of a hundred miles. He boasted of being the “ tree 
of life,” for he was the head of a totem consisting of a 
particular sort of seed which forms at certain times the chief 
vegetable food of these tribes. His people spoke of him as 
the plant itself (manyura) which yields the edible seed.4 * 
Again, an early writer on the tribes of South-Western 
Australia, near King George’s Sound, tells us that “ the 
individuals who possess most influence are the mulgarrqpiocks. 
or doctors. . . .  A  mulgarradock is considered to possess 
the *power of driving away wind or rain, as well as bringing 
down lightning or disease upon any object of their or others* 
hatred,” and they also attempted to heal the sick 8 On the

1 A . W . H ow itt, op. cit. p. 303.

* A . W . H ow itt, op. cit. p. 313.

* A . W . H ow itt, op. cit. p. 314.

4 A . W . H ow itt, op. cit. pp. 297-
299. F or more examples o f headmen

who are also magicians see ib. pp. 
301 sq.y 302, 317 .

4 Scott Nind, “ Description o f  the 
N atives o f  K in g  George’s Sound (Swan 
R iver Colony) ” Journal of the JR. Geo
graphical Society% i. (1832) p. 4 1.
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whole, then, it is highly significant that in the most primitive f
society about which we are accurately informed it is especially 
the magicians or medicine-men who appear to have been in 
process of developing into chiefs.

When we pass from Australia to New Guinea we findSodaUm- 
that, though the natives stand at a far higher level of culture 
than the Australian aborigines, the constitution of society in New 
among them is still essentially democratic or oligarchic, and Gulnca* 
chieftainship exists only in embryo. Thus Sir William 
MacGregor tells us that in British New Guinea no one has 
ever arisen wise enough, bold enough, and strong enough* to 
become the despot even of a single district. “ The nearest 
approach to this has been the very distant one of some 
person becoming a renowned wizard ; but that has only 
resulted in levying a certain amount of blackmail.” 1 To 
the same effect a Catholic missionary observes that in New 
Guinea the nepu or sorcerers “ are everywhere. They boast 
of their misdeeds; everybody fears them, everybody accuses 
them, and, after all, nothing positive is known of their secret 
practices. This cursed brood is as it were the soul of the 
Papuan life. Nothing happens without the sorcerer’s inter
vention : wars, marriages, diseases, deaths, expeditions, fish
ing, hunting, always and everywhere the sorcerer. . . . One 
thing is certain for them, and they do not regard it as an 
article of faith, but as a fact patent and indisputable, and 
that is the extraordinary power of the nepu ; he is the master 
of life and of death. Hence it is only natural that they 
should fear him and obey him in everything and give him 
all that he asks for. The nepu is not a chief, but he domi
neers over the chiefs, and we irfay say that the true authority, 
the only effective influence in New Guinea, is that of the 
nepu. Nothing can resist him.” 2 We are told that in the 
Toaripi or Motumotu tribe of British New Guinea chiefs hsrfve 
not necessarily supernatural powers, but that a sorcerpr is 
looked upon as a chief. Some years ago, for example, one 
man of the tribe was a chief because he was supposed to 
rule the sea, calming it or rousing it to fury at his pleasure.

* S ir W . M acGregor, British New Lcs Missions Catkoliques, xxxvi. (1904)
Guinea (London, 1897), p. 4 1. p. 334.

* Le* R. P. Guls, “ Les Papous,”

VOL l Z
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Supposed 
magical or 
super
natural 
powers of 
chiefs in 
Melanesia.

Another owed his power to his skill in making the rain to 
fall,tthe sun to shine, and the plantations to bear fruit.1 It 
is believed that the chief of Mowat in British New Guinea, 
can affect the growth of crops for good or ill, and coax the 
turtle and dugong to come from all parts of the sea and 
allow themselves fo be caught.2 * At Bartle Bay in British 
New Guinea there are magicians (taniwaga) who are expected 
to manage certain departments of nature for the good of 
the community by means of charms (pari) which are known 
only to them. One of these men, for example, works magic 
for rain, another for taro, another for wallaby, and another for 
fish. A magician who is believed to control an important 
department o f ‘nature maybe the chief of his community. 
Thus the present chief of Wedau is a sorcerer who can make 
rain and raise or calm the winds. He is greatly respected 
by all and receives many presents.8 A  chief of Kolem, on 
Finsch Harbour, in German New Guinea, enjoyed a great 
reputation as a magician ; it was supposed that he could make 
wind and storm, rain and sunshine, and visit his enemies 
with sickness and death.4 *

Turning now to the natives of the Melanesian islands, 
which stretch in an immense quadrant of a circle round New 
Guinea and Australia on the east, we are told by Dr. Cod- 
rington that among these savages “ as a matter of fact the 
power of chiefs has hitherto rested* upon the belief in their 
supernatural power derived from the spirits or ghosts with 
which they had intercourse. As this belief has failed, in the 
Banks' Islands for example some time ago, the position of 
a chief has tended to become obscure ; and as this belief is 
now being generally undermined a new kind of chief must 
needs arise, unless a time of anarchy is to begin."8 Accord
ing to a native Melanesian account, the origin of the power 
of* chiefs lies entirely in the belief that they have com
munication with mighty ghosts (tindalo), and wield that

1 J. Chalmers, “  Toaripi,”  Journal 8 C. G. Seligmann, The Melanesians
of the Anthropological Institute, xxvii. of British Hew Guinea (Cambridge,
(1898) p. 334. 1910), pp. 455 V*

2 E . Beardmore, “ The Natives of 4 M. Krieger, Neu-Guinea (Berlin,
Mowat Daudai, New Guinea,"Journal n.d.), p. 334.
of the Anthropological Institute% xix. 8 R. H. Codrington, The Melanes-
{1890) p. 464. ions (Oxford, 1891), p. 46.
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supernatural power (manat) whereby they can bring the 
influence of the ghosts to bear. If a chief imposed affine, 
it was paid because the people universally dreaded his ghostly 
power, and firmly believed that he could inflict calamity 
and sickness upon such as resisted him. A s soon as any 
considerable number of his people began to disbelieve in his 
influence with the ghosts, his power to levy fines was 
shaken.1 In Malo, one of the Ne\tf Hebrides, the highest 
nobility consists of those persons who have sacrificed a 
thousand little pigs to the souls of their ancestors. No 
one ever resists a man of that exalted rank, because in him 
are supposed to dwell all the souls of the ancient chiefs 
and all the spirits who preside over the tribe.2 * In the 
Northern New Hebrides the son does not inherit the chief
tainship, but he inherits, if his father can manage it, what 
gives him the chieftainship, namely, his father's supernatural 
pov^er, his charms, magical songs, stones and apparatus, and 
his knowledge of the way to approach spiritual beings.8 A  
chief in the island of Paramatta informed a European that 
he had the power of making rain, wind, storm, thunder and 
lightning, and dry weather. He exhibited as his magical 
instrument a piece of bamboo with some parti-coloured rags 
attached to it  In this bamboo, he said, were kept the 
devils of rain and wind, and when he commanded them to 
discharge their office or to lie still, they were obliged to obey, 
being his subjects and prisoners. When he had given his 
orders to these captive devils, the bamboo had to be fastened 
to the highest point of his house.4 * * * In the Marshall Bennet 
Islands to the east of New Guinea it was the duty of each 
chief of a clan* to charm the gardens of his clan so as to 
make them productive. The charm consisted of turning up 
part of the soil with a long stick and muttering an appro
priate spell. Each special crop, such as yams, banaifas,

1 R . H. Codrington, op. cit. p. 52.
As to the mana or supernatural power 
o f chiefs and others, see ibid. pp. 118
sqq. ; above, pp. 227 sq. I have
pointed out (p. i n ,  note 2) that this
supernatural power supplies, as it were,
the physical basis o f magic.

* Father A. Deniau, “  Croyances
religieuses et moeurs des indigenes de

1’ile Malo (Nouvelles - Hebrides),”  
Les Missions Catholiqucs, xxxiii. (1901) 
P- 347 -

8 R. H . Codrington, op. cit. p, 
56.

4 C. Ribbe, Zw ei Jahren untcr 
den Kanm balcn der Salome - Inseln  
(Dresden-Blasewitz, 1905), pp. 173 
sq.
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sugar-cane, and coco-nuts, had 'its special kind of stick and 
its special spell.1

Magicians With regard to government among the Melanesians ol
to New* New Britain or the Bismarck Archipelago, I may cite
Britain. the evidence of an experienced missionary, the Rev. Dr.

George Brown, who settled in the islands at a time when 
no other white man was living in the group, and who 
resided among the savage islanders for some five or six 
years. He says: “ There was no government so called in 
New Britain except that form of jurisdiction or power 
represented by the secret societies and that exercised by 
chiefs, who were supposed to possess exceptional powers of 
sorcery and witchcraft. These powers were very real, 
owing, I think, principally to two reasons— one of which 
was that the men themselves thoroughly believed that they 
were the possessors of the powers which they claimed, and 
the other was that the people themselves believed that* the 
men really possessed them. There was indeed the title of 
chief (todaru) claimed and also given to them by the people ; 
but this was not the result of any election or necessarily by 
inheritance, it was simply that a  certain man claimed to be 
the possessor of these powers and succeeded in convincing 
the people that he really possessed them.” 2 * Again, Dr. 
Brown tells tis that in New Britain “ a ruling chief was 
always supposed to exercise priestly functions, that is, 
he professed to be in constant communication with the 
tebarans (spirits), and through their influence he was 
enabled to bring rain or sunshine, fair winds or foul 
ones, sickness or health, success or disaster in war, and 
generally to procure any blessing or curs£ for which this 
applicant was willing to pay a sufficient price. If his 
spells did not produce the desired effect he always had a 
plausible explanation ready, which was generally accepted 
as a sufficient excuse. I think much of the success which 
these men undoubtedly had was due to their keen observa
tions of natural phenomena, and to the effects of fear 
upon the people.” 8

1 C. G. Seligmann, The Melanesians * G. Brown, D.D., Melanesians and
of New Guinea (Cambridge, 1910), p. Polynesians (Lpndon, 1910), p. 270.
702. * Rev. G. Brown, op. cit. p. 429.
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According* to Dr. Turner, “ The real gods at Tana Dr. Turner 
may be said to be the disease-makers. It is surprising 
how these men are dreaded, and how firm the belief is the magical 

that they have in their hands the power of life and death. Jlateiiii 
There are rain-makers and thunder-makers, and fly andT*n* 
mosquito-makers, and a host of other * sacred men/ but the 
disease-makers are the most dreaded. It is believed that 
these men can create disease and death by burning what is 
called nahak. N a h a k , means rubbish, but principally refuse 
of food. Everything of the kind they bury or throw into 
the sea, lest the disease-makers should get hold of it  These 
fellows are always about, and consider it their special business 
to pick up and burn, with certain formalities, anything in the 
nahak  line which comes in their way. If a disease-maker 
sees the skin of a banana, for instance, he picks it up, wraps 
it in a leaf, and wears it all day hanging round his neck.
The people stare as they see him go along, and 9ay to 
each other, * He has got something; he will do for some
body by-and-by at night.' In the evening he scrapes some 
bark off a tree, mixes it up with the banana skin, rolls all up 
tightly in a leaf in the form of a cigar, and then puts the one 
end close enough to the fire to cause it to singe, and smoulder, 
and burn away very gradually. Presently he hears a shell 
blowing. ‘ There/ he says to his friends, 1 there it is ; that 
is the man whose rubbish I am now burning, he is i ll; let 
us itop burning, and, see what they bring in the morning/
When a person is taken ill he believes that it is occasioned 
by some one burning his rubbish. Instead of thinking about 
medicine, he calls some one to blow a shell, a large conch or 
other shell, which, when perforated and blown, can be heard 
two or three miles off. The meaning of it is to implore the 
person who is supposed to be burning the sick man’s rubbish 
and causing all the pain to stop burning; and it is a proftnise 
as well that a present will be taken in the morning. The 
greater the pain the more they blow the shell, and when the 
pain abates they cease, supposing that the disease-maker has 
been kind enough to stop burning.” Night after night the 
silence is broken by the dismal too-too-tooing of these shells; 
and in the morning the friends of the sufferer repair to the 
disease-maker with presents of pigj  ̂ mats, hatchets, beads*
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whales’ teeth, or such like things.1 Thus these sorcerers 
attain to a position of immense power and influence and 
acquire wealth by purely maleficent magic; it is not by the 
imaginary benefits which they confer on the community, but 
by the imaginary evils which they inflict on individuals, that 
they climb the steps of a throne or the ladder that leads to 
heaven; for according to Dr. Turner these rascals are.on 
the highroad to divinity. The process which they employ 
to accomplish their ends Is a simple application of the 
principles of contagious magic: whatever has once been in 
contact with a person remains in sympathetic connexion 
with him always, and harm done to it "is therefore harm 
done to him. Side by side with the evil which this super
stition produces, on the one hand by inspiring men with 
baseless terrors, and on,the other by leading them to neglect 
effectual remedies for real evils, we must recognise the benefit 
which it incidentally confers on society by causing people to 
clear away and destroy the refuse of their food and other 
rubbish, which if suffered to accumulate about their dwell
ings might, by polluting the atmosphere, prove a real, not 
an imaginary source of disease. In practice, cleanliness 
based on motives of superstition may be just as effective 
for the preservation of health as if it were founded on the 
best-ascertained principles of sanitary science.2 

Evolution Still rising in the scale of culture we come to Africa, 
kingsoutofwhere both the chieftainship and the kingship are fully 
magicians, developed ; and here the evidence for the evolution of the 
ounrf̂ ain- chief out of the magician, and especially out of the rain- 
mAkers.in maker, is comparatively plentiful. Thus among the Wam- 
Power of kugwe, a Bantu people of * East Africa, the original form of 
magicians government was a family republic, but the enormous power 
Wambug-* t îe sorcerers, transmitted by inheritance, soon raised them 
we, Wata- to the rank of petty lords or chiefs. Of the three chiefs 
vK̂ ogo* living in the country in 1894 two were much dreaded as 
of East magicians, and the wealth of cattle they possessed came to 

them almost wholly in the shape of presents bestowed for 
their services in that capacity. Their principal art was that 
of rain-making.8 The chiefs of the Wataturu, another

1 G . Turner, Samoa, pp. 320-322. 8 O. Baumann, Durch Massailand
* See above, p. 175. NilquclU (Berlin, 1894), pp. 187 sq.
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people of East Africa, are said to be nothing but sorcerers 
destitute of any direct political influence.1 Again, among 
the Wagogo of German East Africa the main power of the 
chiefs, we are told, is derived from their art of rain-making.
If a chief cannot make rain himself, he must procure it from 
some one who can.2 * Again, in the powerful Masai nation Amongthe 

of the same region the medicine-men are not uncommonly 
the chiefs, and the supreme chief of the race is almost chief is 

invariably a poVerful medicine-man. These Laibon, as they 
are called, are priests as well as doctors, skilled in interpret- medicine- 

ing omens and dreams, in averting ill-luck, and in makingman* 
rain.8 The head chief or medicine-man, who has been 
called the Masai pope,4 is expected not only to make rain, 
but to repel and destroy the enemies of the Masai in war 
by his magic art.5 The following is Captain Merker’s 
account of the Masai pope: “ The most prominent clan of 
the whole Masai people is the En gidon, because to it belong 
not' only the family of the chief {ol oiboni), but also the family 
of the magicians. The designation chief is, strictly speaking, 
not quite correct, since the chief {ol oiboni) does not govern 
directly and exercises no real administrative function. He 
rules only indirectly ; the firm belief of his subjects in his 
prophetic gifts and in his supernatural power of sorcery gives 
him an influence on the destinies of the people. Despotism 
and cruelty, such as we find among all negro rulers, are alien 
to him. He is not so much a ruler as a national saint or 
patriarch. The people speak of his sacred person with shy 
awe, and no man dares to appear before this mighty person
age without being summoned. The aim of his policy is to 
unite and strengthen the Masai. While he allows free play 
to the predatory instincts of the warriors in raids on other 
tribes, he guards his own people from the scourge of civil 
war, to which the ceaseless quarrels of the various districts 
with each other would otherwise continually give occasion.
This influence of his is rendered possible by the belief that

1 O. Baumann, op. cit. p. 173. Protectorate (London, 1902), ii. 830.
2 H. Cole, u Notes on the Wagogo 4 O. Baumann, Durch Massailand

of German East Africa,” Journal o f zur Nilquelle, p. 164.
the Anthropological Institute, xxxii. 6 Baron C. C. von der Decken,
(1902) p. 321. Reisen in Ost-Afrika, ii. (Leipsic and

8 Sir Harry Johnston, The Uganda Heidelberg, 1871) p. 24.
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victory can only be achieved through the secret power of the 
war-ipedicine which none but he can compound, and that 
defeat would infallibly follow if he were to predict it. 
Neither he nor his nearest .relatives march with the army 
to war. He supplies remedies, generally in the shape of 
magical medicines, for plagues and sicknesses, and he 
appoints festivals of prayer in honour of the Masai god 
’Ng at. He delivers his predictions by means of an oracular
game like the telling of beads.” 1 And just as Samson’s 
miraculous strength went from him when his hair was 
shorn, so it is believed that the head chief of the Masai 
would lose his supernatural powers if his chin were shaved.2 * 
According to one writer, the Masai pope has never more , 
than one eye: the father knocks out his son’s eye in order 
to qualify him for the holy office.8

Among the Nandi of British East Africa “ the Orkoiyot, 
or principal medicine man, holds precisely the same position 
as the Masai Ol-oiboni, that is to say, he is supreme chief of 
the whole race.” He is a diviner, and foretells the future 
by casting stones, inspecting entrails, interpreting dreams* 
and prophesying when he is drunk. The Nandi believe 
implicitly in his powers. He tells them when to begin 
planting their crops : in time of drought he procures rain for 
them either directly or by means of the rainmakers: he 
makes women and cattle fruitful; and no war-party can 
expect to be successful if he has not approved of the foray. 
His office is hereditary and his person is usually regarded 
as absolutely sacred. Nobody may approach him with 
weapons in his hand or speak in his presence unless the 
great man addresses him; and it is most important that 
nobody should touch his head, else it is feared that his 
powers of divination and so forth would depart from him. 
However, one of these sacred pontiffs was clubbed to death, 
being held responsible for several public calamities, to wit, 
famine, sickness, and defeat in war.4 * * The Suk and Turkana,

1 M. Merker, DU Masai (Berlin,
1904), pp. 18 sq. I have slightly
abridged the writer’s account.

s M. Merker, Die Masai, p. 21.
As to the medicine-men of the Masai,
see further A. C. Hollis, The Masai

(Oxford, 1905), pp. 324-330.

8 O. Baumann, Durch Massailand 
zur Nilquelle, p. 164.

* A. C. Hollis, The Nandi (Oxford, 
1909), pp. 49
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two other peoples of British East Africa, distinguish between 
their chiefs and their medicine-men, who wield great power; 
but very often the medicine-man is a chief by virtue of his 
skill in medicine or the occult arts*1

Again, among the tribes of the Upper Nile the medicine- Rain- 
men are generally the chiefs.2 Their authority rests above ĉhiefs 
all upon their supposed power of making rain, for “ rain is among th< 

the one thing which matters to the people in those districts, 
as if it does not come down at the right time it means untold Nile, 

hardships for the community. It is therefore small wonder 
that men more cunning than their fellows should arrogate to 
themselves the power of producing it, or that having gained 
such a reputation, they should trade on the credulity of their 
simpler neighbours.” Hence “ most of the chiefs of these 
tribes are rainmakers, and enjoy a popularity in proportion 
to their powers to give rain to their people at the proper 
season. . . . Rain-making chiefs always build their villages 
on the slopes of a fairly high hill, as they no doubt know" 
that the hills attract the clouds, and that they are, therefore, 
fairly safe in their weather forecasts.” Each of these rain
makers has a number of rain-stones, such as rock-crystal, 
aventurine, and amethyst, which he keeps in a pot When 
he wishes to produce rain he plunges the stones in water, 
and taking in his hand a peeled cane, which is split at the 
top, he beckons with it to the clouds to come or waves them 
away in the way they should go, muttering an incantation 
the while. Or he pours water and the entrails of a sheep or 
goat into a hollow in a stone and then sprinkles the water 
towards the sky. Though the chief acquires wealth by the 
exercise of his supposed magical powers, he often, perhaps 
generally, comes to a violent end ; for in time of drought 
the angry people assemble and kill him, believing that it is 
he who prevents the rain from falling. Yet the office is 
usually hereditary and passes from father to son* Among 
the tribes which cherish these beliefs ,an<J observe these 
customs are the Latuka, Bari, Laluba, and Lokoiya.8 Thus,

1 Sir H. Johnston, The Uganda Pro- making Chiefs, the Gondokoro District, * 
Uctorate, ii. 851. White Nile/’ Man, x. (1910) pp. 90-

9 Sir H. Johnston, The Uganda Pro- 9 2 ; fm basbi, “  Tribes on the ypper 
Uctorate, ii. 779. N i l Journal of the African Society?

9 W. E. R. Cole, “ African Rain- No. ty  (January* *905), PP*
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for example, with regard to the Latuka we are told that 
“ amongst the most important but also the .most dangerous 
occupations of the greater chiefs is the procuring of rain 
for their country. Almost all the greater chiefs enjoy the 
reputation of being rainmakers, and the requisite knowledge 
usually passes by inheritance from father to son. However, 
there are also here and there among the natives persons who, 
without being chiefs, busy themselves with rain-making. If 
there has been no rain in a district for a long time and the 
people wish to attract it for the sake of the sowing, they 
apply to their chief, bringing him a present of sheep, goats, 
or, in urgent cases, cattle or a girl, and if the present seems 
to him sufficient he promises to furnish rain ; but if it appears 
to him too little he asks for more. If some days pass 
without rain, it gives the magician an opportunity for 
claiming fresh presents, on the ground that the smallness of 
the offered gifts hinders the coming of the rain.” When the 
cupidity of the rain-maker is satisfied, he goes to work in the 
usual way, pouring water over two flat stones, one called the 
male and the other the female, till they are covered to a 
depth of three inches. The “ male ” stone is a common 
white quartz ; the “ female ” is brownish. If still no rain 
falls, he makes a smoky fire in the open with certain herbs, 
and if the smoke mounts straight up, rain is near. Although 
an unsuccessful rain-maker is often banished or killed, his 
son always succeeds him in the dignity.1 Amongst the 
Bari the procedure of the rain-making chief to draw down 
the water of heaven is somewhat elaborate. He has many 
rain-stones, consisting of rock crystal and pink and green 
granite. These are deposited in the hollows of some twenty 
slabs of gneiss, and across the hollows are laid numerous iron 
rods of various shapes and sizes. When rain is to be made, 
these iron rods are set up in a perpendicular position, and 
water is poured on the crystals and stones. Then the rain
maker takes up the stones one by one and oils them, praying 
to his dead father to send the rain. One of the iron rods is

Bruh-Rollet, Le N il Blanc et U Soudan (October, 1905), pp. 15-21.
(Paris, 1855), pp. 227 sq. ; F. Spire, 1 Emin Pasha, quoted by Fr. Stuhl- 
“  Rain-making in Equatorial Africa,” xnann, M il Emin Pascha ins Here von 

Journal of the African Society, No. 17 Afrika (Berlin, 1894), pp. 778-780.
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provided with a hook, and another is a two-headed spear.
With the hook the rain-maker hooks and attracts the#rain- 
clouds ; with the two-headed spear he attacks and drives 
them away. In this procedure the prayer to the dead 
ancestor is religious, while the rest of the ceremony is 
magical. Thus, as so often happens, the savage seeks to 
compass his object by combining magic with religion. The 
logical inconsistency does not trouble him, provided he 
attains his end? Further, the rain-maker chief of the Bari is 
supposed to be able to make women fruitful. For this 
purpose he takes an iron rod with a hollow bulb at each end, 
in which are small stones. Grasping the rod by the middle 
he shakes it over the would-be mother, rattling the stones 
and muttering an incantation.1

Again, among the Bongo, a tribe of the same region, the Magical 

influence of the chiefs is said to rest in great part oq a chief”  °f 
belief in their magical powers ; for the chief is credited with among the 
the knowledge of certain roots, which are the only means of Etokas.and 
communicating with the dangerous spirits of whose mis
chievous pranks the Bongo stand in great fear.2 In the 
Dinka or Denka nation, to the north-east of the Bongo, 
men who are supposed to be in close communication 
with spirits pass for omnipotent; it is believed that they 
make rain, conjure away all calamities, foresee the future, * 
exorcise evil spirits, know all that goes on even at a 
distance, have the wild beasts in their service, and can 
call down every kind of disaster on their enemies. One 
of these men became the richest and most esteemed chief 
of the Kic tribe through his skill in ventriloquism. He 
kept a cage from which the roars of imaginary lions and the 
howls of imaginary hyaenas were heard to proceed ; and he 
gave out that these beasts guarded his house and were 
ready at his bidding to rush forth1 on his enemies. *The 
dread which he infused into the tribe and its neighbours was 
incredible; from all sides oxen were sent to him as presents, 
so that his herds were the most numerous in the country. 
Another of these conjurers in the Tui£ tribe had a real tame

* 1 F. Spire, “  Rain-making in Equa- 16-iS^ 21.
tonal Africa,” Journal of the African 2 G» Schweinfurth, The Heart o f 
Society, No. 17 (October, 1905), pp. Africa* (London, 1878), L 144 tq%
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lion and four real fat snakes, which slept in front of his door, 
to thq great awe of the natives, who could only attribute the 
pacific demeanour of these ferocious animals to sorcery.1 
But it does not appear that the real lion inspired nearly 
so much terror as the imaginary one ; from which we 
may perhaps infer that among these people ventriloquism 
is a more solid basis of political power even than lion
taming.

Chief® and In Central Africa, again, the Lendu tribe,” to the west of 
ŵ ain- Lake Albert, firmly believe that certain people possess 
makers in the power of making rain. Among them the rain-maker 
Africa. either is a chief or almost invariably becomes one.2 * The

* Banyoro also have a great respect for the dispensers of rain, 
whom they load with a profusion of gifts. The great dis-

* penser, he who has absolute and uncontrollable power over 
the rain, is the king; but he can depute his power to other

* persons, so that the benefit may be distributed and the 
heavenly water laid on over the various parts of the kingdom.8 
A Catholic missionary observes that “ a superstition common 
to the different peoples of equatorial Africa attributes to the 
petty kings of the country the exclusive power of making the 
rain to fall; in extreme cases the power is ascribed to certain 
kings more privileged than the rest, such as those of Huilla, 

'Humb6, Var6, Libeb£, and others. These kings profit by 
the superstition in order to draw to themselves many 
presents of cattle; for the rain must fall after the sacrifice 
of an ox, and if it tarries, the king, who is never at a loss 
for excuses to extricate himself from the scrape, will ascribe 
the failure to the defects of the victim, and will seize the 
pretext to claim more cattle.” 4 * Among the Ba-Yaka, a 
tribe of the Kasai district in the Congo Free' State, 
magicians are exempt from justice, and the chief is the 
principal magician;6 * and among the Ba-Yanzi, another

348*

1 E. D. Pruyssenaere, “  Reisen und
Forschungen im Gebiete des Weissen
und Blauen Nil,” Petermanns Mit-
tkeilungm, Ergamungsheft, No. 50
(Gotha, 1877), pp. ZJ sq.

* Sir H. Johnston, The Uganda Pro-
tectorate% ii. 555.

8 G. Casati, Ten Years in Equatoria 
(London and New York, 1891), ii. 57,

compare i. 134. ,
* Ch. Wunenberger, «• La Mission 1 

et ie royaume de Humb£, sur les bords 
du Cun&ne,” Les Missions Caiholiques, 
xx. (1888) p. 262.

6 E. Torday and T. A. Joyce,
“  Notes on the Ethnography of the BsP 
Yak*,”  Journal of the Anthropological 
Institute, xxxvi. (1906) pp. 48, 51.
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tribe of the same district, there is, or was a few years 
ago, a chief who passed for the greatest magician yi the 
country.1

In Western as well as in Eastern and Central Africa we Medicine- 
meet with the same union of chiefly with magical functions, ^efein 
Thus in the Fan tribe the strict distinction between chief Western 

and medicine-man does not exist The chief is also a Africa* % 
medicine-man and a smith to boot; for the Fans esteem 
the smith’s craft sacred, and none but chiefs may meddle 
with it.2 The chiefs of the Ossidinge district in the 
Cameroons have as such very little influence over their 
subjects ; but if the chief happens to be also the fetish-priest, 
as he generally is among the Ekois, he has not only powerful 
influence in all fetish matters (and most of the vital interests 
of the people are bound up with fetish worship), but he also 
enjoys great authority in general.8 A few years ago the 
head chief of Etatin on the Cross River, in Southern Nigeria, 
was an old man whom the people had compelled to take 
office in order that he should look after the fetishes or 
jujus and work magic for the benefit of the community. In 
accordance with an old custom, which is binding on the head 
chief, he was never allowed to leave his compound, that is, 
the enclosure in which his house stands. He gave the 
following account of himself to an English official, who paid 
him a visit: “ I have been shut up ten years, but, being an 
old man, I don’t miss my freedom. I am the oldest man of 
the town, and they keep me here to look after the jujus, and 
to conduct the rites celebrated when women are about to 
give birth to children, and other ceremonies of the same 
kind. By the observance and performance of these cere
monies, I bring game to the hunter, cause the yam crop 
to be good, bring fish to the fisherman, and make rain 
to fall. So they bring me meat, yams, fish, etc.# To 
make rain, I drink water, and squirt it out, and pray 
to our big deities. If I were to go outside this com
pound, I should fall down dead on returning to this hut

1 E. Torday and T . A. Joyce, “ On * 6 .  Lenz, Skizzen aus Wcstafrika
the Ethnology of the South-Western (Berlin, 1878), p. 87.
Congo Free State,”  Journal of the R, * 4- Mansfeid, Urwald-Dokumente, 
Anthropological Institute, xxxvii. (1907) Vicrjahre unter dm Crostflussnegcm 
p. 140. Kamfcuns (Berlin, 1908J, p. 16s.
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My wives cut my hair and nails, and take great care of 
the pjarings.” 1

As to the relation between the offices of chief and rain
maker in South Africa a well-informed writer observes: “ In 
very old days the chief was the great Rain-maker of the 
tribe. Some chiefs allowed no one else to compete with 
them, lest a successful Rain-maker should be chosen as chief. 
There was also another reason: the Rain-maker was sure to 
become a rich man if he gained a great reputation, and it 
would manifestly never do for the chief to allow any one to 
be too rich. The Rain-maker exerts tremendous control 
over the people, and so it would be most important to keep 
this function connected with royalty. Tradition always 
places the power of making rain as the fundamental glory of 
ancient chiefs and heroes, and it seems probable that it may 
have been the origin of chieftainship. The man who made 
the rain would naturally become the chief. In the same 
way Chaka [the famous Zulu despot] used to declare that he 
was the only diviner in the country, for if he allowed rivals 
his life would be insecure.” 2 These South African rain
makers smear themselves with mud and sacrifice oxen as an 
essential part of/the charm ; almost everything is thought 
to turn on the colour of the beasts. Thus Umbandine, the 
old king of the Swazies, had huge herds of cattle of a 
peculiar colour, which was particularly well adapted for the 
production of rain. Hence deputations came to him from 
distant tribes praying and bribing him to make rain by the 
sacrifice of his cattle ; and he used to threaten to “ bind up 
the sky ” if they did not satisfy his demands. The power

MAGICIANS AS KINGS c h a p .

1 Ch. Partridge, Cross River Natives
(London, 1905), pp. 201 sq. The 
care taken of the ch iefs cut hair 
and nj^ls is a precaution against the 
magical use that might be made of 
them by his enemies. See The 
Golden Bought Second Edition, i. 

375 # „
2 Dudley Kidd, The Essential Kafir 

(London, 1904), p. 114. “ The chief 
collects to himself all medicines o f 
known p o w er; each doctor has his 
own special medicine or medicines, and 
treats some special form of disease, and

the knowledge o f such medicines is 
transmitted as a portion o f the inherit
ance to the eldest son. W hen a chief 
hears that any doctor has proved suc
cessful in treating some Case where 
others have failed, he calls him and 
demands the medicine, which is given 
up to him. Thus the chief becomes 
the great medicine-man of his tribe, and 
the ultimate reference is to him. I f 
he fail, the case is given up as in
curable ”  (H. Callaway, Religious Sys
tem of the Amaxulu, part iv. pp. 4x9 
sq., note). Th e medicines here referred
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which by this means he wielded was enormous.1 Similarly 
Mablaan, a chief of the Bawenda, in the north-eastern corner 
of the Transvaal, enjoyed a wide reputation and was revered 
beyond the limits of his own tribe because he was credited 
with the power of rain-making, “ a greater power in the eyes 
of natives than that of the assegai.” Hence he was con
stantly importuned by other chiefs to exercise his power and 
received valuable presents of girls, oxen, and red and grefen 
beads as inducements to turn on the heavenly water-tap.2

Among the Matabeles of South Africa the witch-doctors Power 

arc supposed to be on speaking terms with spirits, and their 
influence is described as tremendous ; in the time of King among the 

Lo Bengula some years ago a,their power was as great as, i f Matabelc8* 
not greater than, the king's.” 3 Similarly speaking of the 
South African tribes in general, Dr. Moffat says that “ the 
rain-maker is in the estimation of the people no mean 
personage, possessing an influence over the minds of the 
people superior even to that of the king, who is likewise 
compelled to yield to the dictates of this arch-official.” 4 
In Matabeleland the rainy season falls in November, Decem
ber, January, and February. For several weeks before the 
rain sets in, the clouds gather in heavy banks, dark and 
lowering. Then the king is busy with his magicians com
pounding potions of wondrous strength to make the labour
ing clouds discharge their pent-up burden on the thirsty earth.
He may be seen gazing at every black cloud, for his people 
flock from all parts to beg rain from him, “ their rain-maker,” 
for their parched fields ; and they thank and praise him when 
a heavy rain has fallen.6 A letter dated from Bulawayo, The king 

the twentieth of November 1880, records that Lo Bengula, M̂ ubeie* 
king of the Matabeles, “ arrived yesterday evening at his a» **in- 
kraal of ‘ the White Rocks.’ He brought with him themaker* 
r§in to hi3 people. For according to the ideas o£ the 
Matabeles, it is the king who ought to * make the rain
to are probably for the most part magical Africa (London, 1 898), p. 1 54. 
rather than medicinal in our sense o f 4 R . Moffat, Missionary Labours 
the term. and Scents in Southern Africa (Lon*

1 Dudley K idd, op. at. p. 115. don, 1842), p, 306.
2 W . Grant, “  M agato and his 6 E . A . Maund, “ Zambesia, the new

Tribe,”  foum al of the Anthropological British Possession in Central South 
Institute, xxxv. (1905) p. 267. ' A frica/’ Proceedings c f the Royal Geo-

* L . D ecle, Three Years in Savage graphical Society, 1890, p. 651.
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and, the good season* in all senses of the wo**d. Now 
Lo Bengula had chosen well the day and the hour, for it 
was in the midst of a tremendous storm that the king made 
his solemn entrance into his capital.** “ You must know 
that the arrival of the king and of the rain gives rise every 
year to a  little festival. For the rain is the great benefit 
conferred by the king, the pledge of future harvests and of 
plenty, after eight months of desolating drought.** To bring 
down the needed showers the king of the Ma°tabeles boils a 
magic hell-broth in a cauldron, which sends up volumes 
of steam to the blue sky. But to make assurance doubly sure, 
he has recourse to religion as well as to magic; for he 
sacrifices twelve black oxen to the spirits of his fathers, and 
prays to them : “ O great spirits of my father and grandfather, 
I thank you for having granted last year to my people more 
wheat than to our enemies the Mashonas. This year also, 
in gratitude for the twelve black oxen which I am about to 
dedicate to you, make us to be the best-fed and the strongest 
people in the world! **1 Thus the king of the Matabeles 
acts not only as a magician but as a priest, for he prays and 
sacrifices to the spirits of his forefathers.

The foregoing evidence renders it probable that in Africa 
the king has often been developed out of the public magician’, 
and especially out of the rain-maker. The unbounded fear 
which the magician inspires and the wealth which he amasses 
in the exercise of his profession may both be supposed to 
have contributed to his promotion. But if the career of a 
magician and especially of a rain-maker offers great rewards 
to the successful practitioner of the art, it is beset with many 
pitfalls into which the unskilful or unlucky artist may fall. 
The position of the public sorcerer is indeed a very pre
carious one ; for where the people firmly believe that he has 
it in Jhis power to make the rain to fall, the sun to shine, and 
the fruits of the earth to grow, they naturally impute drought 
and dearth to his culpable negligence or wilful obstinacy, 
and they punish him accordingly. We have seen that in 
Africa the chief who fails to procure rain is often exiled or 
killed.2 Examples of such punishments could be multiplied.

1 Father C. Croonenberghs, in liii. (1881) pp. 262 sg.t 267 $q.
Afmales dt la Propagation de la Foiy 8 See above, pp. 344, 345, 346.
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Thus, in some parts of West Africa, when prayers and Kings 
offerings presented to the king have failed to prqpure ^^55 
rain, his subjects bind him with ropes and take him by for drought 
force to the grave of his forefathers that he may obtain dearth* 
from them the needed rain.1 The Banjars in West Africa 
ascribe to their king the power of causing rain or fine weather.
So long as the weather is fine they load him with presents 
of grain and cattle. But if long drought or rain threatens 
to spoil the crops, they insult and beat him till the weather ‘ 
changes.2 * When the harvest fails or the $urf on the coast is 
too heavy to allow of fishing, the people of Loango accuse 
their king of a “ bad heart ” and depose him.8 On the 
Grain Coast the high priest or fetish king, who bears the 
title of Bodio, is responsible for the health of the community, 
the fertility of the earth, and the abundance of fish in the 
sea and rivers ; and if the country suffers in any of these 
respects the Bodio is deposed from his office.4 In 
Ussukuma, a great district on the southern bank of the 
Victoria Nyanza, “ the rain and locust question is part and 
parcel of the Sultan's government. He, too, must know 
how to make rain and drive away the locusts. If he and 
his medicine men are unable to accomplish this, his whole 
existence is at stake in times of distress. On a certain 
occasion, when the rain so greatly desired by the people 
did not come, the Sultan was simply driven out (in Ututwa, 
near Nassa). The people, in fact, hold that rulers must have 
power over Nature and her phenomena.” 5 Again, we are told 
of the natives of the Nyanza region generally that “ they are 
persuaded that rain only falls as a result of magic, and the 
important duty of causing it to descend devolves on the 
chief of the tribe. If rain does not come at the proper 
time, everybody complains. More than one petty king has 
been banished his country because of drought.” 6 * Similarly

1 J. B. Labat, Relation historique de 
V Etkiopie O ccident ale (Paris, 1732), it. 
172-176.

2 H. Ilecquard, Reise an der Kiiste
und in das Innere von West Afrtka
(Leipsic, 1854), p. 78.

* A . Bastian, Die deutsche Expedi
tion an der Loango-Kuste, i. 354, ii. 230.

* J. Leighton W ilson, Western
VOL. I

Africa (London, 1856), pp. 129 sq 
Miss M ary H . Kingsley, in Journal of 
the Anthropological Instilute% xxix. 
(1899) P* 62.

* P. Kollmann, The Victoria Nyanza 
(I^ondon, 1899), p. 168.

6 M gr Livinhac, in Annales de la 
Propagation de la Eoit lx. (1888) p. 
no.

2 A
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among the Antimores of Madagascar the chiefs are held 
responsible for the operation of the laws of nature. Hence 
if the land is smitten with a blight or devastated by clouds 
of locusts, if the cows yield little milk, or fatal epidemics 
rage among the people, the chief is not only deposed but 
stripped of his property and banished, because they say that 
under a good chief such things ought not to happen.1 
So, too, of the Antaimorona we read that “ although the 
chiefs of this tribe are chosen by the people, during their 
tenure of power they enjoy a respect which borders on 
adoration ; but if a crop of rice fails or any other calamity 
happens, they are immediately deposed, sometimes even 
killed ; and yet their successor is always chosen from the 
family.” 2 Among the Latukas of the Upper Nile, when 
the crops are withering in the fields and all the efforts 
of the chief to bring down rain have proved fruitless, the 
people commonly attack him by night, rob him of all he 
possesseŝ  and drive him away. But often they kill him.8 

in other In many other parts of the world kings have been 
theworid expected to regulate the course of nature for the good of 
kings have their people and have been punished if they failed to do so.

It appears that the Scythians, when food was scarce, used 
failing to to put their king in bonds.4 In ancient Egypt the 

ĉourse sacred kings were blamed for the failure of the crops,5 but 
of uature. the sacred beasts were also held responsible for the 

course of nature. When pestilence and other calamities 
had fallen oh the land, in consequence of a long and 
severe drought, the priests took the animals by night 
and threatened them, but if the evil did not abate they 
slew the beasts.® On the coral island of Niue or Savage 
Island, in the South Pacific, there formerly reigned a line 
of kings. But as the kings were also high priests, and

UD’Unienville, Statistique de V1U * Schol. on Apollonius Rhodius, 
Maurice (Paris, 1838) iii. 285 sq. Argon, ii. 1248 xal 'Kpbbwpot {tout

3 A. van Gennep, Tabou et Toll- irepl tQv decr/xQv roD Upopaq0iun raOta. 
misrne d Madagascar (Paris, 1904), p. dvat ykpafrrbv 'S.Kvft&v fiaeiki* ffnferi* Kai
118, quoting Legu^vel de "Lacombe, M  $»irdpevov Tra/M̂ ei* rot* ton/x6ms r& 
Voyage & Madagascar (Paris, 1840), i. rbo Kokot^vor 'kerb*
229 sq. Probably the Antimoirona are J 7rî €iy rA Te5*a' *****
identical with the Antimores. vr^

* Emin Pasha, quoted by Fr. Stuhl- 6 Ammianus Mavcellmus, xxviii. 
mann, Mil Emin Pascka ins Hart von *4 »
Afrika (Berlin, 1894), pp. 779 sq. * Plutarch, Isis et Osiris, 73. <
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were supposed to make the food grow, the people became 
angry with them in times of scarcity and killed them ; 
till at last, as one after another was killed, no one would be 
king, and the monarchy came to an end.1 Ancient Chinese 
writers inform us that in Corea the blame was laid on the 
king whenever too much or too little rain fell and the crops 
did not ripen. Some said that he must be deposed, others 
that he must be slain.2 *. The Chinese emperor himself is 
deemed responsible if the drought is at all severe, and 
many are the self - condemnatory edicts on this subject 
published in the pages of the venerable Peking Gazette. 
In extreme cases the emperor, clad in humble vestments, 
sacrifices to heaven and implores its protection.8 So, 
too, the kings of Tonquin used to take blame to them
selves when the country was visited by such calamities 
as scanty harvests, dearth, floods, destructive hurricanes 
and cholera. On these occasions the monarch would 
sometimes publicly confess his guilt and impose on 
himself a penance as a means of appeasing the wrath of 
Heaven.4 * In former days it sometimes happened that when 
the country suffered from drought and dearth the king of 
Tonquin tyas obliged to change his name in the hope that 
this would turn the weather to rain. But if the drought 
continued even after the change of name the people would 
sometimes resort to stronger measures and transfer the title 
of king from the legitimate monarch to his brother, son, or 
other near relation.6 *

Among the American Indians the furthest advance 
towards civilisation was made under the monarchical and

1 G. Turner, Samoa, pp. 504 sq.
* A. Pfirmayer, “  Nach rich ten von 

den alten Bewohnern des heutigen
Corea,” Sitzungsberichte der pkilos.- 
his tor. Classe der kais. Akademie der 
Wissenschaftm (Vienna), Ivii. (1868) pp.
483 sq. It would seem that the Chinese 
reported similarly of the Roman em
perors. See Hirth, China and the 
Roman Orient, pp. 41, 44, 52, 58, 70,
78.

* N. B. Dennis, Folklore of China
(London and Hongkong, 1876), p.
i  25. Anaccount of the Peking Gazette,

the official publication of the Chinese 
government, may be read in Lettres 
tdijiantes et cnrieuses, NouvelJe Edition, 
xxi. 95-182.

4 Mgr Havard, in Annales *de la 
Propagation de la Foi, vii. (1834) pp.
4 7 0 - 4 7 3 .

* Gio. Filippo de Marini, Histories et 
relatione del Tunchino et del Giappone 
(Rome, 1665), PP* 137 s4> * Relation 
nouvelle et curieuse des royaumes de 
Tunquin et de Lao, traduite de 1’Italien 
du P. Mariny {sic) Romain (Paris, 
i66«J, pp- *58 *r* *
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theocratic governments of Mexico and Peru ; but we know 
too little of the early history of these countries to say 
whether the predecessors of their deified kings were medicine
men or not. Perhaps a trace of such a succession may be 
detected in the oath which the Mexican kings took when 
they mounted the throne : they-swore that they would make 
the sun to shine, the clouds to give rain, the rivers to flow, 
and the earth to bring forth fruits in abundance.1 Certainly, 
in aboriginal America the sorcerer or tnedicine - man, 
surrounded by a halo of mystery and an atmosphere of awe, 
was a personage of great influence and importance, and he 
may well have developed into a chief or king in many 
tribes, though positive evidence of such a development 
appears to be lacking. Thus Catlin tells us that in North 
America the medicine-men “ are valued as dignitaries in the 
tribe, and the greatest respect is paid to them by the whole 
community ; not only for their skill in their materia medica> 
but more especially for their tact in magic and mysteries, in 
which they all deal to a very great extent. . . .  In all tribes 
their doctors are conjurors— are magicians— are sooth-sayers, 
and I had like to have said high-priests, inasmuch as they 
superintend and conduct all their religious ceremonies ; they 
are looked upon by all as oracles of the nation. In all 
councils of war and peace, they have a seat with the chiefs, 
are regularly consulted before any public step is taken, and 
the greatest deference and respect is paid to their opinions.” 2 * 
Among the Loucheux of North-West America each band is 
“ headed by a chief and one or more medicine-rtien. The 
latter, however, do not possess any secular power as chiefs, 
but they acquire an authority by shamanism to which even 
the chiefs themselves are subject.” “ The Loucheux are 
very superstitious, and place implicit faith in the pretended 
incaptations of their medicine-men, for whom they entertain 
great fear. . . . The power of the medicine-men is very 
great, and they use every means they can to increase it by 
working on the fears and credulity of the people. Their 
influence exceeds even that of the chiefs. The power of the

1 H. H. Bancroft, 7'he Native Races and Conditions of the North American
of the Pacific States, ii. 146. Indians 4 (London,, 1844), '• 40 sq.

8 Geo. Catlin, Manners, Customs,
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latter consists in the quantity of beads they possess, their power of 
wealth and the means it affords them to work ill to those tomedidn€w

men
whom they may be evil-disposed ; while the power of the among 

medicine-man consists in the harm they believe he is able to American 
do by shamanism, should they happen to displease him in Indians, 

any way. It is when sickness prevails that the conjuror 
rules supreme ; it is then that he fills his bead bags and 
increases his rifhes.” 1 . Amongst the Tinneh Indians of the 
same region “ the social standing of a medicine-man is, on 
the whole, a desirable one ; but it has also its drawbacks 
and its dark side. The medicine-man is decidedly influential 
among his fellow savages. He is consulted and listened to, 
on account of the superior knowledge imparted to him by 
the spirits. He is feared, on account of his power to do 
evil, viz. to cause the death of a person, to ruin his under
takings, to render him unsuccessful in the hunt by driving 
away the game from his path, to cause the loss of his 
property, of his strength, of his health, of his faculties, etc.
The medicine-man is rich, because his services, when 
summoned, or even when accepted though uncalled for, are 
generously remunerated. He is respected on account of 
his continual intercourse with the supernatural world. His 
words, when said in a peculiar low tone, with a momentary 
glow in the eyes, which [he] seems able to control at will, or 
when uttered during his sleep (real or feigned) are taken as 
oracles, as the very words of the spirit. In short, for these 
tribes who have no chiefs, no religion, no medical knowledge, 
he is the nearest approach to a chief, a priest, and a 
physician.” 2 Similarly in California “ the shaman was, and 
still is, perhaps the most important individual among the 
Maidu. In the absence of any definite system of govern
ment, the word of a shaman has great weight: as a class 
they are regarded with much awe, and as a rule are ofcteyed 
much more than the chief.” 8 As leader of the local branch

1 W. L. Hardistyy “  The Loucheux ously known as the Tinneh, D&)£,
Indians,** Report of the Smithsonian Dindjie, etc., according to the taste and 
Institution for 1866, pp. 312, 316. fancy o f the speller.

* Rev. J. Jett£, “  On the Medicine- 3 ftoland B. Dixon, “  The North- 
Men of the Ten’a,” Journal of the ern Maidu/* Bulletin of the American 
R. Anthropological Institute, xxxvii. Museum of Natural History, vol.
(1907) p. 163. By the Ten’a the xvii. part iii. (New York, 1905) p, 
writer means the tribe which is vari- 267,
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of a secret society the most noted Maidu shaman of each 
district was supposed to make rain when it was needed, to 
ensure a good crop of edible acorns and. a plentiful supply 
of salmon, and to drive away evil spirits, disease, and 
epidemics from the village. Further, it was his business to 
inflict disease and death on hostile villages, which * he did 
by burning certain roots and blowing the smoke towards the 
doomed village, while he said, " Over there, over there, not 
here! To the other place ! Do not come back this way. 
We are good. Make those people sick. Kill them, they 
are bad people.” 1 Among the Yokuts, another tribe of 
Californian Indians, the rain-makers exercised great influence. 
One of them by his insinuating address, eloquence, and 
jugglery spread his fame to a distance of two hundred 
miles, and cunningly availed himself of two years of drought 
to levy contributions far and wide from the trembling Indians, 
who attributed to his magic the fall of the rain.2 * In the 
same tribe the wizards drew large profits from the rattle
snake dance which they danced every, spring, capering about 
with rattlesnakes twined round their arms; for after this ex
hibition many simpletons paid them for complete immunity 
from snake-bites, which the wizards were believed able to 
grant for a year.8

In South America also the magicians or medicine-men 
seem to have been on the highroad to chieftainship or 
kingship. One of the earliest settlers on the coast of 
Brazil, the Frenchman The vet, reports that the Indians 
“ hold these pages (or medicine-men) in such honour and 
reverence that they adore, or rather idolise them. You 
may see the common folk go to meet them, prostrate them
selves, and pray to them, saying, 4 Grant that I be not ill, 
that I do not die, neither I nor my children/ or some 
such request. And he answers, ‘ You shall not die, you 
shall not be ill/ and such like replies. But sometimes if 
it happens that these pages do not tell the truth, and things 
turn out otherwise than they predicted, the people make no ' 
scruple of killing them as unworthy of the title and dignity

1 Roland B. Dixon, op. cit. pp. 328, (Washington, 1877), pp. 372 sq.
33«-

g S. Powers, Tribes of California 8 S. Power, op. cit. pp. 380 sq.
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of J>&ge$?1 The Indians of Brazil, says a modern writer Power of 
who knew them well, M have no priests but only magicians, 
who at the same time use medical help and exorcism in among 
order to exert influence over the superstition and the dread 
of spirits felt by the rude multitude. We may perfectly Indians, 
compare them with the shamans of the north-eastern Asiatic 
peoples, But like the shamans they are not mere magicians, 
fetish-men, soothsayers, interpreters of dreams, visionaries, 
and casters-outf of devils; their activity has also a political 
character in so far as they influence the decisions of the 
leaders and of the community in public business, and exert a 
certain authority, more than anybody else, as judges, sureties, 
and witnesses in private affairs.” 2 Among the Lengua Indians 
of the Gran Chaco every clan has its cazique or chief, but 
he possesses little authority. In virtue of his office he has * 
to make many presents, so he seldom grows rich and is 
generally more shabbily clad than any of his subjects. “ As 
a matter of fact the magician is the man who has most 
power in his hands, and he is accustomed to receive presents 
instead of to give them.” It is the magician's duty to bring" 
down misfortune and plagues on the enemies of his tribe, 
and to guard his own people against hostile magic. For 
these services he is well paid and by them he acquires a 
position of great influence and authority.8 Among the 
Indians of Guiana also the magician or medicine-man (pt'at, 
peatman) is a personage of great importance. By his magic 
art he alone, it is believed, can counteract the machinations 
of the great host of evil spirits, to which these savages attri
bute all the ills of life. It is almost impossible, we are told, 
to overestimate the dreadful sense of constant and unavoid
able danger in which the Indian would live were it not for 
his trust in the protecting power of the magician. Every 
village has one such spiritual guardian, who is physjcian, 
priest, and magician in one. His influence is immense.
No Indian dare refuse him anything he takes a fancy to,

1 F. A ., Thevet, Les Singularitez (Leipgic, 1867), p. 76.
ds la 'Franc* Antarctique%. autrement )
nommie Amirique (Antwerp, 1558), s 0 . Kurze, *4 Sitte’n und Gebrauche 
p. 65 [wrongly numbered 67], der Lengua - Indianer,” Mitteitungen

2 C. F. Phil. v. Martius, Zur Ethno- der G$ograpkischin Gescllschaft zu Jena, 
graphic Americas, tumal Brasiliens xxiii. (Jena, 1905) pp. 19* 29,
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from a trifle of food up to a man’s wife. Hence these 
cunning fellows live in idleness on thq fat of the land and 
acquire a large harem ; their houses are commonly full of 
women who serve :hem in the capacity of beasts of burden 
as well as of wives, plodding wearily along under the weight 
of the baggage on long journeys, while their lord and master, 
fantastically tricked out in feathers and paint, strolls ahead, 
burdened only with his magic rattle and perhaps his bow and 
arrows.1

Among the wild pagan tribes of the Malay peninsula the 
connexion between the offices of magician and chief is very 
close ; indeed the two offices are often united in the same 
person. Among these savages, “ as among the Malays, the 
accredited intermediary between gods and men is in all cases 
the medicine-man or sorcerer. In the Semang tribes the 
office of chief medicine-man appears to be generally com
bined with that of chief, but amongst the $akaj and Jakun 
these offices are sometimes separated, and although the chief 
is almost invariably a medicine-man of some repute, he is 
not necessarily the chief medicine-man, any more than the 
chief medicine-man is necessarily the administrative head of 
the tribe. In both cases there is an unfailing supply of 
aspirants to the office, though it may be taken for granted 
that, all else being equal, a successful medicine-man would 
have much the best prospect of being elected chief, and that 
in the vast majority of cases his priestly duties form anv 
important part of a chiefs work. The medicine-man is, as 
might be expected, duly credited with supernatural powers. 
His tasks are to preside as chief medium at all the cere
monies, to instruct the youth of the tribe, to ward off 
as well as to heal all forms of sickness and trouble, to 
foretell the future (as affecting the results of any given 
act), #to avert when necessary the wrath of heaven, and 
even when re-embodied after death in the shape of a 
wild beast, to extend a benign protection to his devoted 
descendants. Among the Sakai and the Jakun he is 
provided with a distinctive form of dress and body-

1 Sir R. Schamburgk, Reisen in im Thurn, Among the Indians oj 
Britisch - Guiana, i. 169 sq.t compare Guiana (London, 1883), pp. 211, 223 
id, i. 423, ii. 431 ; (Sir) Everard F. sq.t 32$, 333 sq.t 339 s§.
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painting, and carries an emblematic wand or staff by virtue 
of his office.” 1 •

Throughout the Malay region the rajah or king is Deveiop- 

commonly regarded with superstitious veneration as the 
possessor of supernatural powers, and there are grounds magicians 

for thinking that he too, like apparently so many African M^ays  ̂
chiefs, has been developed out of a simple magician. At 
the present day the Malays firmly believe that the king 
possesses a personal influence over the works of nature, 
such as the growth of the crops and the bearing of fruit- 
trees. The saihe prolific virtue is supposed to reside, though 
in a lesser degree, in his delegates, and even in the persons 
of Europeans who chance to have charge of districts.
Thus in Selangor, one of the native states of the Malay 
Peninsula, the success or failure of the rice crops is often 
attributed to a change of district officers.2 * * The Toorateyas 
of southern Celebes hold that the prosperity of the rice 
depends on the behaviour of their princes, and that bad 
government, by which they mean a government which does 
not conform to ancient custom, will result in a failure of the 
crops.8

The Dyaks of Sarawak believed that their famous English Belief of 

ruler, Rajah Brooke, was endowed with a certain magical 
virtue which, if properly applied, could render the rice-crops power of 

abundant. Hence when he visited a tribe, they used to{|jefê [ke 
bring him the seed which they intended to sow next year, the rice, 

and he fertilised it by shaking over it the women's necklaces, 
which had been previously dipped in a special mixture.
And when he entered a village, the women would wash and 
bathe his feet, first with water, and then with the milk of a 
young coco-nut, and lastly with water again, and all this 
water which had touched his person they preserved for the 
purpose of distributing it on their farms, believing that it ' 
ensured an abundant harvest. Tribes which were too far

*x  MAGICIANS AS KINGS . 3 6 1

1 W. W. Skeat and C. O. Blagden, 
Pagan Paces o f the Malay Peninsula 
(London, 1906), ii. 196 sq.

2 W. W, Skeat, Malay Magic (Lon
don, i960), p. 36.

8 G. Maan, “ Enige meded eel ingen

omtreot de zeden en gewoonten der 
Toerafceya ten opzichte van de rijst* 
bouw,? Tijdsckrift voor Ittdische Taal* 
Land eft Volkenkunde% xlvi. (1903) p. 
339. The name Toorateya or “  in- 
lander ̂  is only another form of 
Toradjk
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oflf for him to visit used to send him a small piece of white 
cloth *and a little gold or silver, and when these things had 
been impregnated by his generative virtue they buried them 
in their fields, and confidently expected a heavy crop. Once 
when a European remarked that the rice-crops of the 
Samban tribe were thin, the chief immediately replied that 
they could not be otherwise, since Rajah Brooke had never 
visited them, and he begged that Mr. Brooke might be 
induced to visit his tribe and remove the sterility of their 
land.1 * * *

Links Among the Malays the links which unite the king or
rajah with the magician happen to be unusually plain and 

rajahs and conspicuous. Thus the magician shares with the king the 
magicians. prjvjjege 0f using cloth dyed yellow, the royal colour; he 

has considerable political influence, and he can compel 
people to address him in ceremonial language, of which 
indeed the phraseology is even more copious in. its applica
tion to a magician than to a king. Moreover, and this is a 
fact of great significance, the Malay magician owns certain 
insignia which are said to be exactly analogous to the 
regalia of the king, and even bear the very same name 
(kablsaran)? Now the regalia of a Malay king are not 
mere jewelled baubles designed to impress the multitude 
with the pomp and splendour of royalty; they are regarded 
as wonder-working talismans,8 the possession of which carries 
with it the right to the throne; if the king loses them, he 
thereby forfeits the allegiance of his subjects. It seems, 
therefore, to be a probable inference that in the Malay 
region the regalia of the kings are only the conjuring 
apparatus of their predecessors the magicians, and that in 
this part of the world accordingly the magician is the 
humble grub or chrysalis which in due time bursts and 
discloses that gorgeous butterfly the rajah or king.. 

in Celebes Nowhere apparently in the Indian Archipelago is this 
t ^ m view of the regalia as the true fount of regal dignity carried 

mans or to such lengths as in southern Celebes. Here the royal

1 H. Low, Sarawak (London, 1848), Statistical Account o f the British Settle-
v pp. 259 sg. mmts in the Straits o f Malacca, ii.

* W. W. Skeat, Malay Magic, p.59. 193 ; W. W. Skeat, Malay Magic, pp.
* T. J. Newbold, Political and 23-29.

^  jfit



authority is supposed to be in some mysterious fashion fetches, the 

embodied in the regalia, while the princes owe all t h e ^ j ^ 11 
power they exercise, and all the respect they enjoy, carries 

to their possession of these precious objects. In short, &e 
the regalia reign, and the princes are merely their repre- throne, 

sentajtives. Hence whoever happens to possess the regalia 
is regarded by the people as their lawful king. For example, 
if a deposed monarch contrives to keep the regalia, his 
former subjects remain loyal to him in their hearts, and look 
upon his successor as a usurper who is to be obeyed only in 
so far as he can exact obedience by force. And on the 
other hand, in an insurrection the first aim of the rebels is 
to seize the regalia, for if they can only make themselves 
masters of them, the authority of the sovereign is gone. In 
short, the regalia are here fetishes, which confer a title to the 
throne and control the fate of the kingdom. Houses are 
built for them to dwell in, as if they were living creatures; 
furniture, weapons, and even lands are assigned to them.
Like the ark of God, they are carried with the army to battle, 
and on various occasions the people propitiate them, as if they 
were gods, by prayer and sacrifice and by smearing them with 
blood. Some of them serve as instruments of divination, or 
are brought forth in times of public disaster for the purpose 
of staying the evil, whatever it may be. For example, when 
plague is rife among men or beasts, or when there is a 
prospect of dearth, the Boogineese bring out the regalia, 
smear them with buffalo’s blood, and carry them about.
For the most part these fetishes are heirlooms of which the 
origin is forgotten ; some of them are said to have fallen 
from heaven. Popular tradition traces the foundation of 
the oldest states to the discovery or acquisition of one of 
these miraculous objects— it may be a stone, a piece of wood, 
a fruit, a weapon, or what not, of a peculiar shape or colour.
Often the original regalia have disappeared in course of 
time, but their place is, taken by the various articles of 
property which were bestowed on them, and to which the 
people have transferred their pious allegiance. The oldest 
dynasties have the most regalia, and the holiest regalia 
consist of relics of the bodies of firmer princes, which" are 
kept in golden caskets wrapt in $Uk; At Paloppo, the
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capital of Loowoo, a kingdom oh the coast of Celebes, two 
toy cannons, with barrels like thin gas-pipes, are regalia ; 
their possession is supposed to render the town impregnable. 
Other regalia of this kingdom are veiled from vulgar eyes in 
bark-cloth. When a missionary requested to see them, the 
official replied that it was strictly forbidden to open the 
bundle; were he to do so, the earth would yawn and 
swallow them up. In Bima the principal part of the regalia 
or public talismans consists of a sacred brown horse, which 
no man may ride. It is always stabled in the royal palace. 
When the animal passes the government fort on high days 
and holidays, it is saluted with the fire of five guns ; when 
it is led to the river to bathe, the royal spear is carried 
before it, and any man who does not give way to the beast, 
or crosses the road in fron,t of it, has to pay a fine. But the 
horse is mortal, and when it goes the way of all horse-flesh, 
another steed chosen from the same stud reigns in its place.1

But if in the Malay region the regalia are essentially 
wonder-working talismans or fetishes which the kings appear 
to have derived from their predecessors the magicians, we 
may conjecture that in Other parts of the world the emblems 
of royalty may at some time have been viewed in a similar 
light and have had a similar origin. In ancient Egypt the 
two royal crowns, the white and the red, were supposed to 
be endowed with magical virtues, indeed to be themselves 
divinities, embodiments of the sun god. One text declares : 
“ The white crown is the eye of Horus ; the red crown is the 
eye of Horus.” Another text speaks of a crown as a “ great 
magician.” And applied to the image of a god, the crown 
was supposed to confirm the deity in the possession of his 
soul and of his form.2 Among the Yorubas of West Africa

1 G. J. Harrebom^e, “  Een orna- 
mentefifeest van Gantarang (Zuid- 
Celebes),” Mededeelingen van wege het 
Nederlandsche Zendelinggenootschap,
xix. (1875) PP- 3 4 4 - 35 1 i G. K. 
Niemann, “  De Boegineezen en 
Makassaren,” Bijdragen tot de TaaL 
Land-enVolkenkunde van Nederlandsch- 
Indiit xxxviii. (1889) PP* 270 sq. ; D. 
F. van Braam Morris, in Tijdschrift 
voor Indische Tool- Land- fn Volken- 
kunde, xxxiv. (1891) pp. 215 sq. j A.

C. Kruijt, “ Van Paloppo naar Posso,” 
Mededeelingen van wege het Neder- 
landsche Zendelinggenootschap, xlii.
(1898) pp. 18, 25 sq.; L. W. C. van 
den , Berg, “  De Mohammedaiansche 
Vorsten in Nederlandsch * Indie,”  
Bijdragen totde Taal- Land- en Volken• 
kunde van Nederlandsch - India, liii. 
(1901) pp. 72-80.

2 A. Moret, Le R itu cl du culte 
divin journalter en jtgypte (Paris 
1902) pp. 94 sq.
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at the present time the king's crown is sacred and is supposed 
to be** the shrine of a spirit which has to be propitiated. 
When the king (Oni) of Ife visited Lagos some years ago, 
he had to sacrifice five sheep to his crown between Ibadan 
and Ife, a two days’ journey on foot.1 Among the Ashan- 
tees “ the throne or chair of the king or chief is believed to 
be inhabited by a spirit to which it is consecrated, and to 
which human sacrifices were formerly offered : at present the 
victims are sheep. It is the personification of power ; hence 
a king is not a king and a chief is not a chief until he has 
been solemnly installed on the throne.” 2 Among the Hos, 
a Ewe tribe of Togoland in German West Africa, the king’s 
proper throne is small and the king does not sit on it. 
Usually it is bound, round with magic cords and wrapt up 
in a sheep’s skin ; but from time to time it is taken out of 
the wrappings, washed in a stream, and smeared all over 
with the blood of a sheep which has been sacrificed for the 
purpose. The flesh of the sheep is boiled and a portion of 
it eaten by every man who has been present at the ceremony.8 
In Cambodia the regalia are regarded as a palladium on Regalia 

which the existence of the kingdom depends; they are 
committed to Brahmans for safe keeping.4 In antiquity bodia, 

the Scythian kings treasured as sacred a plough, a yoke, afj^1*110’ 
battle-axe, and a cup, all of gold, which were said to h a v e  ancient 

fallen from heaven ; they offered great sacrifices to theseGreece 
sacred things at an annual festival; and if the man in 
charge of them fell asleep under the open sky, it was 
believed that he would die within the year.5 The sceptre 
of king Agamemnon, or what passed for such, was worshipped 
as a god at Chaeronea ; a man acted as priest of the sceptre for 
a year at a time, and sacrifices were offered to it daily.6 The 
golden lamb of Mycenae, on the possession of which, according 
to legend, the two rivals Atreus and Thyestes based their cljum 
to the throne,7 may have been a royal talisman of this sort, v

1 Sir William MacGregor, “  Lagos, 4 A.- Bastian, Volkerstamme am 
Abeokuta, and the Alake,” Joumdl of Brahmaputra (Berlin, 1883), p. xi. 
the African Society, No. 12 (July, 5 Herodotus, iv. 5-7. Compare K. • 
1904), p. 472. Neumann, Die Hellenen im Shy then-

* K. Perregaux, Chez les Achanii landed (Berlin, 1855) pp. 269 sq.
(Neuchatel, 190#), p. 140. 6 Pensanias, ix. 40. 11 sq.

8 J. Spieth, Die£we-Siamwe [Berlin, 7 Appllodorus, Bibliotheca, ed. R.
J906), pp. 76, 78, compare pp. 10x sq. Wagner, p. 185. On public talismans
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The belief that kings possess magical or supernatural 
powers by virtue of which they can fertilise the earj î and 
confer other benefits on their subjects would seem to have 
been shared by the ancestors of all the Aryan races from 
India to Ireland, and it has left clear traces of itself in our 
own country down to modern times. Thus the ancient 
Hindoo law-book called The Laws of Manu describes as 
follows the effects of a good king's reign : “ In that country 
where the king avoids taking the property of mortal sinners, 
men are born in due time and are long-lived. And the crops 
of the husbandmen spring up, each as it was sown, and, the 
children die not, and no misshaped offspring is born/'1 In 
Homeric Greece kings and chiefs were spoken of as sacred 
or divine; their houses, too, were diving and their chariots 
sacred;2 and it was thought that the reign of a good king 
caused the black earth to bring forth wheat and barley, 
the trees to be loaded with fruit, the flocks to multiply, 
and the sea to yield fish.8 A Greek historian of a much 
later age t̂ ells us that in the reign of a very bad king of 
Lydia the country suffered from drought, for which he 
would seem to have held the king responsible.4 There is 
a tradition that once when the land of the Edonians in 
Thrace bore no fruit, the god Dionysus intimated to the 
people that its fertility could be restored by putting their 
king Lycurgus to death. So they took him to Mount 
Pangaeum and there caused him to be torn in pieces by 
horses.6 When the crops failed, the Burgundians used to 
blame their kings and depose them.6 In the time of the 
Swedish king Domalde a mighty famine broke out, which 
lasted several years, and could be stayed by the blood 
neither of beasts nor of men. Therefore, in a great popular
in antiquity see Ch. A. Lobeck, Agla- 
ophagius, pp. 278 sqq. ; and my note 
on Pausanias, viii. 40. 1 1.

1 The Laws of Manuy ix. 246 sq,f 
translated by G. Btthler, p. 385 
{Sacred Books of the East, vol. xxv.).

* Homer, Odyssey', ii. 409, iv. 43* 
691, vii. 167, viii. 2, xviii. 405; 
Iliad, ii. 335, xvii. 464, etc.

3 Homer, Odyssey, xix. 109-114. 
The passage was pointed, out to me by 
my friend Prof. W. Ridgeway. Natur

ally this view was not shared by the en
lightened Greeks of a later age. See 
Sophocles, Oedipus Tyrannus, 31 sqq. ; 
Polybius, Hist. vi. 6 sq.

* Nicolaus Damascenus, bk. vL frag. 
49, in Fragmenta historicorum Grae* 
corumy ed, C. Muller, iii. 381, ’’Hr ykp 
dif KaKl<TTOit koX &\\(os (Hatriketiapros airrov

3 Apollodorus, Bibl\otheca% iii. 5. l* 
3 Ammianns Marcelliaus, xxviiu 5.

14.
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assembly held, at Upsala, the chiefs decided that King Swedish 

Domalde himself was the cause of the scarcity and must £fnĉ anish 
be sacrificed for good seasons. So they slew him and 
smeared with his blood the altars of the gods. Again, 
we are told that the Swedes always attributed good or 
bad crops to their kings as the cause. Now, in the reign 
of King Olaf, there came dear times and famine, and the 
people thought that the fault was the king's, because he 
was sparing in*his sacrifices. So, mustering an army, they 
marched against him, surrounded his dwelling, and burned 
him in it, “ giving him to Odin as a sacrifice for good crops."1 
In the Middle Ages, when Waldemar I., King of Denmark, 
travelled in Germany, mothers brought their infants and 
husbandmen their seed for him to lay his hands on, think
ing* that children would both thrive the better for the royal 
touch, and for a like reason farmers asked him to throw 
the seed for them.2 It was the belief of the ancient Irish
Irish that* when their kings observed the customs of their king,‘ 
ancestors, the seasons were mild, the crops plentiful, the 
cattle fruitful, the waters abounded with fish, and the fruit 
trees had to be propped up on account of the weight 
of their produce. A canon attributed to St. Patrick 
enumerates among the blessings that attend the reign of 
a just king “ fine weather, calm seas, crops abundant, and r  
trees laden with fruit/’ On the other hand, dearth, dryness 
of cows, blight o f . fruit, and scarcity of corn were regarded 
as infallible proofs that the reigning king was bad. For 
example, in the reign of the usurper king Carbery Kinncat, *
“ evil was the state of Ireland : fruitless her corn, for there 
used to be only one grain on the stalk ; fruitless her rivers; 
milkless her cattle; plentiless her fruit, for there used to be

1 Snorro Starleson, Chronicle of the stay the plague till the virtuous 
Kings of Norway (trans. by S. Laing), Kotch&ne, one of the most venerated
saga i. chs. 18, 47. Compare F. chiefs, had been offered to them in
Liebrecht, Zur Vo/hshunde (Heilhronn, sacrifice. No one was found hardy 
1879), p. 7 ; J. Scheffer, Upsalia enough to raise a sacrilegious hand
(CJpsala, 1666), p. 137. In 1814 a against him, and the shamans had to
pestilence broke out among the Chuk- force /the chiefs own son to cut his
chees of north-eastern Siberia, Which father's throat. See De Wrangell,
carried off many of the people and Le Not’d de la Siberia (Paris, 1843), 
spread Its ravages among the herds of i. 263*267.
reindeer. The shamans declared that 8 S&xo Grammaticus, H is to r ia  D a *  

the spirits were angry and would not nica. bk. xiv. p. 779, ed. P. E. Mttller,
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butfbne acorn on the stalk.” 1 Superstitions of the same sort 
seem to have lingered in the Highlands of Scotland down 
to the .eighteenth century; for when Dr. Johnson travelled 
in Skye it was still held that the return of the laird to 
Dunvegan, after any considerable absence, produced a plentiful 
capture of herring.2 The laird of Dunvegan is Chief of the 
clan of the Macleods, and his family still owns a banner 
which is called “ Macleod’s Fairy Banner,” on account of the 
supernatural powers ascribed to it. When * it is unfurled, 
victory in war attends it, and it relieves its followers from 
imminent danger. But these virtues it can exert only thrice, 
and already it has been twice unfurled. When the potato 
crop failed, many of the common people desired that the 
magical banner should be displayed, apparently in the belief 
that the mere sight of it would produce a fine crop of 
potatoes. Every woman with child who sees it is taken 
with premature labour, and every cow casts her calf.8

Perhaps the last relic of such superstitions which lingered 
about our English kings was the notion that they could heal 
scrofula by their touch. The disease was accordingly known 
as the King’s Evil. Queen Elizabeth often exercised this 
miraculous gift of healing. On Midsummer Day 1633, 
Charles the First cured a hundred patients at one swoop in 
the chapel royal at Holyrood.4 But it was under his son 
Charles the Second that the practice seems to have attained 
its highest vogue. In this respect the Merry Monarch did 
not let the grass grow under his feet. It was the twenty- 
ninth of May 1660 when he was brought home in triumph 
from exile amid a shouting multitude and a forest of 
brandished swords, over roads strewed with flowers and 
through streets hung with tapestry, while the fountains ran 
wine and all the bells of London rang for joy. And it was 
on t)je sixth of July that he began to touch for the King’s

1 P. W. Joyce, Social History of the Highlands and Islands o f Scotland
Ancient It eland (London, 1903), i. (Glasgow, 1900), p. 5. As to the 
56 sq.; J. O’Donovan, The Book of banner see also Th. Pennant, “  Second 
Rights' (Dublin, 1847)* P* 8» note. Tour in Scotland,” in Pinkerton’s 
Compare B^renget - Feraud, Super- Voyages and Travels, iii. 321 sq.
stitions et survivances, i. 492.

2 S. Johnson, Journey to the Western * J. G. Dalyell, The Darker Super
intends (Baltimore, 1815), p. y  5. stitions of Scotland (Edinburgh, 1834),

3 J. G. Campbell, Superstitions of pp. 62 sqq.
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Evil. The ceremony is thus described by Evelyn, who itnay Charles 11,
have witnessed it. “ His Majestie began first to touch for y* J£̂ £lcng
evily according to costome, thus: His Matie sitting under his state king’s
in the Banquetting House, the chirurgeons cause the sick to be N
brought or led up to the throne, where they kneeling, ye King
strokes their faces or cheekes with both his hands at once,
at which instant a chaplaine in his formalities says, ‘ He put
his hands upon them and he healed them.’ This is sayd to
every one in particular. When they have been all touch’d
they come up again in the same order, and the other
chaplaine kneeling, and having angel gold strung on white
ribbon on his arme, delivers them one by one to his Matw,
who puts them about the necks of the touched as they pass,
whilst the first chaplaine repeats, ‘ That is ye true light who
came into ye world.’ Then follows an Epistle (as at first a
Gospell) with the liturgy, prayers for the sick, with ,some
alteration, lastly ye blessing ; and then the Lo. Chamberlaine
and the Comptroller of the Household bring a basin, ewer
and towell, for his Majesty to wash.” 1 Pepys witnessed
the same ceremony at the same place on the thirteenth of
April in the following year and he has recorded his opinion
that it was “ an ugly office and a simple.” 2 It is said that
in the course of his reign Charles the Second touched near a
hundred thousand persons for scrofula. The press to get
near him was sometimes terrific. On one occasion six or
seven of those who came to be healed were trampled to
death. While the hope of a miraculous cure attracted the
pious and sanguine, the certainty of receiving angel gold
attracted the needy and avaricious, and it was not always
easy for the royal surgeons to distinguish between the motives
of the applicants. This solemn mummery cost the state
little less than ten thousand pounds a year. The cool-headed
William the Third contemptuously refused to lend himseJf to
the hocus-pocus; and when his palace was besieged by the
usual unsavoury crowd, he ordered them to be turned away

1 Memoirs of John Evelyn, Esq.> London, see Evelyn, op. cit. ii. 148 
New Edition (London, 1827), ii. 151 sq.
ry,, under July 6th, 1660. Angel gold 3 Memoirs of Samuel Pepys, Esq., 
were gold coins with the figure of an edited by Lord Braybrook, Second 
angel stamped on them. As to Edition (London, 1828), i. 187, com- 
Charles’s triumphal entrance into pare p. n o , iii. 192.
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with a dole. On the only occasion when he was importuned 
into laying his hand on a patient, he said to him, M God give 
you better health and more sense.” However, the practice 
was continued, as might have been expected, by the dull 
bigot James the Second1 and his dull daughter Queen Anne. 
In his childhood Dr. Johnson was touched for scrofula by the 
queen, and he always retained a faint but solemn recollection 
of her as of a lady in diamonds with a long black hood.2 * * * * * 
To judge by the too faithful picture which* his biographer 
has drawn of the doctor’s appearance in later life we may 
conclude that the touch of the queen’s hand was not a 
perfect remedy for the disorder; perhaps the Stream of 
divine grace which had flowed so copiously in the veins of 
Charles the Second had been dried up by the interposition 
of the sceptical William.

The kings of France also claimed to possess the same 
gift of healing by touch, which they are said to have derived 
from Clovis or from St. Louis, while our English kings 
inherited it from Edward the Confessor.8 We may suspect 
that these estimates of the antiquity of the gift were far too 
modest, and that the barbarous, nay savage, predecessors bQth 
of the Saxon and of the Merovingian kings had with the same 
justice claimed the same powers many ages before. Down 
to the nineteenth century the West African tribe of the 
Walos, in Senegal, ascribed to their royal family a like power 
of healing by touch. Mothers have been seen to bring their 
sick children to the queen, who touched them solemnly with 
her foot on the back, the stomach, the head, and the legs, 
after which the women departed in peace, convinced that

1 T. B. Macaulay, History of Eng* 
land, chap. xiv. vol. iii. pp. 478-481 
(First Edition, London, 1855).

2 /. Boswell, Life of SamuelJohnson, 
Ninth Edition (London, 1822), i.
18 sq.

8 T. J. Pettigrew, Superstitions con- 
nected with the History and Practice of 
Medicine and Surgery (London, 1844), 
pp. 117-154; W. G. Black, Folk*
Medicine (London, 1883), pp. 140 sqq.;
W. E. H. Lecky, History of England
in the Eighteenth Century (London,
<892), L 84-90. Down to the end of

the eighteenth century it was believed 
in the Highlands of Scotland that 
some tribes of Macdonalds had the 
power of curing a certain disease by 
their touch and the use of a particular 
set of words. Hence the disease, 
which attacked the chest and lungs, 
was called “ the Macdonald’s disease,” 
We are told that the faith of the people 
in the touch of a Macdonald was very 
great. See Rev. Dr. Th. Bisset, 
“  Parish of Logierait,” in Sir John 
Sinclair’s Statistical Account of Scot* 
land, iii. (Edinburgh, 1792) p. 84.
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their children had been made whole.1 Similarly the savage 
chiefs of Tonga were believed to heal scrofula and cases of in
durated liver by the touch of their feet; and the cure was strictly 
homoeopathic, for the disease as well as the cure was thought 
to be caused by contact with the royal person or with any
thing that belonged to it.2 * In fact royal personages in the 
Pacific and elsewhere have been supposed to live in a sort of 
atmosphere highly charged with what we may call *spiritual 
electricity, whidh, if it blasts all who intrude into its charmed 
circle, has happily also the gift of making them whole again 
by a touch.8 We may conjecture that similar views prevailed 
in ancient times as to the predecessors of our English 
monarchs, and that accordingly scrofula received its name of 
the King’s Evil from the belief that it was caused as well as 
cured by contact with a king.4 In Loango palsy is called 
the king’s disease, because the negroes imagine it to be 
heaven’s punishment for treason meditated against the 
king.6

On the whole, then, we seem to be justified in inferring On the 
that in many parts of the world the king is the lineal 
successor of the old magician or medicine-man. When once to have 

a special * class of sorcerers has been segregated from the 
community and entrusted by it with the discharge of duties of magi- 

on which the public safety and welfare are believed to STcSrae1 
depend, these men gradually rise to wealth and power, till of time to 

their leaders blossom out into sacred kings. But the great 
social revolution which thus begins with democracy and ends magical fo> 
in despotism is attended by an intellectual revolution which Action!*, 
affects both the conception and the functions of royalty. j£0°^cr

1 Baron Roger, “ Notice sur le 
gouvemement, les mceurs et les super
stitions du pays de Walo,” Bulletin de 
la Sociitt de Geographic (Paris), viii. 
(1827) P. 351.

* W. Mariner, An Account of the 
Natives o f the Tonga Islands, Second 
Edition (London, 1818), i. 434, note/

8 To this subject we shall recur later 
on. Meantime I may refer the reader 
to The Golden Bough, Second Edition, 
i. 319 343; Psyche's Task, pp.
5 m-

4 A  Roman name for jaundice was

“  the royal disease ” {morbus regius). 
See Horace, Ars poetica, 453 ; Celsus, 
De medicina, iii. 24. Cam this have 
been because the malady was believed 
to be caused and cured by king^ Did 
the sight or touch of the king’s red or 
purple robe ban the yellow tinge from 
the alkin of the sufferer ? As to such 
homoeopathic cures of jaundice, see 
above, pp. 79 sqq.

6 Proyart’s “ History of Loango, 
Kakokigo, and other Kingdoms in 
A friii,” in Pinkerton’s Voyages and 
T ra ils, xvi. 573.
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For as time goes on, the fallacy of magic becomes more and 
more ̂ apparent to the acuter minds and is slowly displaced 
by religion; in other words, the magician gives way to the 
priest, who renouncing the attetnpt to control directly the 
processes of nature for the good of man, seeks to attain 
the same end indirectly by appealing to the gods to do for 
him what he no longer fancies he can do for himself. Hence 
the king, starting as a magician, tends gradually to exchange 
the practice of magic for the priestly functions of prdyer and 
sacrifice. And while the distinction between the human and 
the divine is still imperfectly drawn, it is often imagined 
that men may themselves attain to godhead, not merely 
after their death, but in their lifetime, through the temporary 
or permanent possession of their whole nature by a great and 
powerful spirit. No class of the community has benefited 
so much as kings by this belief in the possible incarnation 
of a god in human form. The doctrine of that incarnation, 
and with it the theory of the divinity of kings in thq strict 
sense of the word, will form the subject of the following 
chapter.



C H A P T E R  VII

IN CA R N A T E  HUMAN GODS

T h e  instances which in the preceding chapters I have drawn The con- 

from the beliefs and practices of rude peoples all over the 
world, may suffice to prove that the savage fails to recognise been slowly 

those limitations to his power over nature which seem soevolved* 
obvious to us. In a society where every man is supposed 
to be endowed more or less with powers which we should 
call supernatural, it is plain that the distinction between gods 
and men is somewhat blurred, or rather has scarcely emerged.
The conception of gods as superhuman beings endowed 
with powers to which man possesses nothing comparable 
in degree and hardly even in kind, has been slowly 
evolved in the course of history.1 By primitive peoples 
the supernatural agents are not regarded as greatly, if 
at all, superior to man ; for they may be frightened and 
coerced by him into doing his will. At this stage of thought 
the world is viewed as a great democracy ; all beings in 
it, whether natural or supernatural, are supposed to stand 
on a footing of tolerable equality. But with the growth of 
his knowledge man learns to realise more clearly the vastness 
of nature and his own littleness and feebleness in presence 
of it. The recognition of his helplessness does not, how
ever, carry with it a corresponding belief in the impotence 
of those supernatural beings with which his imagination 
peoples the universe. On the contrary, it enhances his

1 A  reminiscence of this evolution is tality and ascended to heaven by means 
preserved in the Brahman theology, of saqjfice. See S. L6vi, La Doctrine 
according to which the gods were at da saefifice dans lesBrdhmanas (Paris, 
first mortal and dwelt on earth with 1898^ pp. 37-43, 59-61, 84 s$. 
men, but afterwards attained immor-
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conception of their power. For the idea of the world as a 
system of impersonal forces acting in accordance with fixed 
and invariable laws has not yet fully dawned or darkened 
upon him. The germ of the idea he certainly has, and he 
acts upon it, not only in magic art, but in much of the 
business of daily life. But the idea remains undeveloped, 
and so far as he attempts to explain the world he lives in, 
he pictures it as the manifestation of conscious will and 
personal agency. If then he feels himself to be so frail and* 
slight, how vast and powerful must he deem the beings who 

As religion control the gigantic machinery of nature ! Thus as his old 
magic sense of equality with the gods slowly vanishes, he resigns at 
declines the same time the hope of directing the course of nature by 
blackart. h*s own unaided resources, that is, by magic, and looks more 

and more to the gods as the sole repositories of those super
natural powers which he once claimed to share with them. 
With the advance of knowledge, therefore, prayer and sacri
fice assume the leading place in religious ritual; and magic, 
which once ranked with them as a legitimate equal, is 
gradually relegated to the background and sinks to the level 
of a black art It is now regarded as an encroachment, at 
once vain and impious, on the domain of the gods, and as 
such encounters the steady opposition of the priests, whose 
reputation and influence rise or fall with those of their gods. 
Hence, when at a late period the distinction between religion 
and superstition has emerged, we find that sacrifice and 
prayer are the resource of the pious and enlightened portion 
of the community, while magic is the refuge of the super
stitious and ignorant. But when, still later, the conception 
of the elemental forces as personal agents is giving way to 
the recognition of natural law; then magic, based as it 
implicitly is on the 'idea of a necessary and invariable 
sequence of cause and effect, independent of personal will, 
reappears from the obscurity and discredit into which it had 
fallen, and by investigating the causal sequences in nature, 
directly prepares the way for science. Alchemy leads up to 
chemistry.

The con- The notion of a man-god, or of a human being endowed 
with divine or supernatural powers, belongs essentially to 

or deity that earlier period of religious history in which gods and
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men are still viewed as beings of much* the same order, and incarnate 
before they are divided by the impassable gulf which, to later 
thought, opens out between them. Strange, therefore, as iong« to 
may seem to us the idea of a god incarnate in human form, 
it has nothing very startling for early man, who sees in a religious 
man-god or a god-man only a higher degree of the same hlstoiy* 
supernatural powers which he arrogates in perfect good faith 
to himself. Nor does he draw any very sharp distinction 
between a god and a powerful sorcerer. His gods, as we ’ 
have seen,1 are often merely invisible magicians who behind 
the veil of nature work $he same sort of charms and incanta
tions which the human magician works in a visible and 
bodily /orm among his fellows. And as the gods are 
commonly believed to exhibit themselves in the likeness of 
men to their worshippers, it is easy for the magician, with 
his supposed miraculous powers, to acquire the reputation of 
being an incarnate deity. Thus beginning as little more 
than a simple conjurer, the medicine-man or magician tends 
to blossom out into a full-blown god and king in one. Only 
in speaking of him as a god we must beware of importing 
into the savage conception of deity those very abstract and 
complex ideas which we attach to the term. Our ideas on 
this profound subject are the fruit of a long intellectual and 
moral evolution, and they are so far from being shared by 
the savage that he cannot even understand them when they 
are explained to him. Much of the controversy which has 
raged as to the religion of the lower .races has sprung merely 
from a mutual misunderstanding. The savage does not 
understand the thoughts of the civilised mat, and few 
civilised men understand the Jhoughts of the savage. When 
the savage uses his word for god, he has in his mind a being 
of a certain sort: when the civilised man uses his word for 
god, he has in his mind a being of a "Very different sort; 
and if, as commonly happens, the two men are equally 
unable to place themselves at the other’s point of view, 
nothing but confusion and mistakes can result from their 
discussions. If we civilised men Insist on limiting the namp 
of God to that particular conception of the divine nature 
which we ourselves have formed, fhen we must confess that 

1 See above, pp $40*242 .
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the savage has no god at all. But we shall adhere more 
closely to the facts of history if we allow most of the higher 
savages at least to possess a rudimentary notion of certain 
supernatural beings who may fittingly be called gods, though 
not in the full sense in which we use the word. That 
rudimentary notion represents in all probability the germ out 
of which the civilised peoples have gradually evolved their 
own high conceptions of deity ; and if we could trace the 
whole course of religious development, we might find that 
the chain which links our idea of the Godhead with that of 
the savage is one ’and unbroken.

With these explanations and cautions I will now adduce 
some examples of gods who have been believed fyy their 
worshippers to be incarnate in living human beings, whether 
men or women. The persons in whom a deity is thought to 
reveal himself are by no means always kings or descendants 
of kings ; the supposed incarnation may take place even in 
men of the humblest rank. In India, for example, one 
human god started in life as a cotton-bleacher and another 
as the son of a carpenter.1 I shall therefore not draw my 
examples exclusively from royal personages, as I wish to 
illustrate the general principle of the deification of living 
men, in other words, the incarnation of a deity in human 
form. Such incarnate gods are common in rude society. 
The incarnation may be temporary or permanent. In the 
former case, the incarnation— commonly known as inspiration 
or possession— reveals itself in supernatural knowledge rather 
than in supernatural power. In other words, its usual mani
festations are divination and prophecy rather than miracles. 
On the other hand, when the incarnation is not merely 
temporary, when the divine spirit has permanently taken up 
its abode in a human body, the god-man is usually expected 
to vindicate his character by working miracles. Only we 
have \o remember that by men at this stage of thought 
miracles are not considered as breaches of natural law. Not 
conceiving the existence of natural law, primitive man cannot

1 Monier Williams, Religious L ife  worshipped him as a god, yet they 
and Thought in  In d ia , p. 268. How- fully believed in his power of working 
ever, as to the son of the carpenter it miracles.’’ 
is said that “ his followers scarcely



conceive a breach of it. A  miracle is to him merely an
unusually striking manifestation of a common power.

The belief in temporary incarnation or inspiratfon is Temporary 

world-wide. Certain persons are supposed to b^ possessed 
from time to time by a spirit or deity; while the possession hun̂ n 
lasts, their own personality lies in abeyance, the presence of among 
the spirit is revealed by convulsive shiverings and shakings the Poly, 
of the man's whole body, by wild gestures and excited looks,nesians* 
all of which are referred, not to the man himself, but to the  ̂
spirit which has entered into him ; and in this abnormal 
state all his utterances aye accepted as the voice of the god 
or spirit dwelling in him and speaking through him. Thus, 
for example, in the Sandwich Islands, the king personating 
the god, uttered the responses of the oracle from his con
cealment in a frame of wicker-work. But in the southern 
islands of the Pacific the god “ frequently entered the 
priest, who, inflated as it were with the divinity, ceased to 
act or speak as a voluntary agent, but moved and spoke as 
entirely under supernatural influence. In this respect there 
was a striking resemblance between the rude oracles of the 
Polynesians, and those of the celebrated nations of ancient 
Greece. As soon as the god was supposed to have entered 
the priest, the latter became violently agitated, and worked 
himself up to the highest pitch of apparent frenzy, the 
muscles of the limbs seemed convulsed, the body swelled, 
the countenance became terrific, the features distorted, and 
the eyes wild and strained. In this state he often rolled on 
the earth, foaming at the mouth, as if labouring under the 
influence ,of the divinity by whom he was possessed, and, in 
shrill cries, and violent and often indistinct sounds, revealed 
the wilt of the god. The priests, who were attending, and 
versed in the mysteries, received, and reported to the people, 
the declarations which had been thus received. When the 
priest̂  had uttered the response of the oracle, the violent 
paroxysm gradually subsided, and comparative composure 
ensued- The god did not, however, always leave him as 
soon as the communication had been made. Sometimes the 
same taura, or priest, continued for two or three days 
possessed by the spirit or deity; a piece of a native cloth, 
of a peculiar kind, .worn round one arm, was an indication
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of inspiration, or of the indwelling of the god with the 
individual who wore it. The acts of the man during this 
period were considered as those of the god, and hence the 
greatest attention was paid to his expressions, and the 
whole of his deportment. . . . When uruhiâ  (under the 
inspiration of the spirit,) the priest was always considered as 
sacred as the god, and was called, during this period, atuat god, 
though at other times only denominated taura or priest.” 1 

In Mangaia, an island of the South Pacific, the priests 
in whom the gods took up their abode from time t6 
time were called “ god-boxes” or„ for shortness, “ gods.” 
Before giving oracles as gods, they drank an intoxi
cating liquor, and in the frenzy thus produced their wild 
whirling words were received as the voice of the deity.2’ 
In Fiji there is in every tribe a certain family who alone are 
liable to be thus temporarily inspired or possessed by a 
divine spirit. “ Their qualification is hereditary, and any one 
of the ancestral gods may choose his vehicle from among 
them. I have seen this possession, and a horrible sight it is. 
In one case, after the fit was over, for some time the man’s 
muscles and nerves twitched and quivered in an extraordinary 
way. He was naked except for his breech-clout, and on his 
naked breast little snakes seemed to be wriggling for a 
moment or two beneath his skin, disappearing and then 
suddenly reappearing in another part of his chest. When 
the mbete (which we may translate ‘priest’ for want of a better 
word) is seized by the possession, the god within him calls 
out his own name in a stridulous tone, ‘ It is I! KatouivereP 
or some other name. At the next possession some other 
ancestor may declare himself.” 8 In Bali there are certain 
persons called ptrmas> who are predestined or fitted by nature 
to become the temporary abode of the invisible deities. 
When a god is to be consulted, the villagers go and compel 
some of these mediums to lend their services. Sometimes 
the medium leaves his consciousness at home, and is then 
conducted with marks of honour to the temple, ready to

. 1 W. Ellis, Polynesian Researches, the South Pacific (London, 1876), p. 
Second Edition (London, 1832-36), 35.
i. 37a-5* 8 Rev. Loriraer Fison, in a letter to

8 W. W. Gill, Myths and Songs of the author, dated August 26, 1898.
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receive the godhead into his person. Generally, however, Temporary 
some time passes before he can be brought into the requisite 
frame of body and mind; but the desired result may be human 
hastened by making him inhale the smoke of incense orform‘ 
surrounding him with a band of singing men or women.
The soul of the medium quits for a time his body, which is 
thus placed at the disposal of the deity, and up to the 
moment when his consciousness returns all his words and 
acts are regarded as proceeding not from himself but from 
the god. So long as the possession lasts he is a dewa 
kapiragan, that is, a god who has become man, and in that 
character he answers the questions put to him. During this 
time his body is believed to be immaterial and hence 
invulnerable. A dance with swords and pikes follows the 
consultation of the oracle; but these weapons could make no 
impression on the ethereal body of the inspired medium.1 In 
Poso, a district of Central Celebes, sickness is often supposed 
to be caused by an alien substance, such as a piece of 
tobacco, a stick, or even a chopping-knife, which has been 
introduced unseen into the body of the sufferer by the 
magic art of an insidious foe. To discover and eject this 
foreign matter is a task for a god, who for this purpose 
enters into the body of a priestess, speaks through her 
mouth, and performs the necessary surgical operation with 
her hands. An eye-witness of the ceremony has told how, 
when the priestess sat beside the sick man, with her head 
covered by a cloth, she began to quiver and shake and to 
sing in a strident tone, at which some one observed to 
the writer, " Now her own spirit is leaving her body and a 
god is taking its place.” On removing the cloth from her 
head she was no longer a woman but a heavenly spirit, and 
gazed about her with an astonished air as if to ask how she 
came from her own celestial region to this humble âbode.
Yet the divine spirit condescended to chew betel and to 
drink palm-wine like any poor ̂ mortal of earthly mould.
After she had pretended to extract the cause of the disease 
by laying the cloth from her head on the patient’s stomach 
and pinching it, she veiled her face once more, sobbed,

1 F. A. Liefnnck, “  Bijdrage tot de tHffr Indische TaaU Land• en Volken*
Kennis van hot eilandUali,” Tijdschrife totnde, xxxiii. (1890) pp. 260 sq.
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* quivered, and shook violently, at which the people said, 
“ The human spirit is returning into her.” 1 |

Deifica- A f Brahman householder who performs the regular
sacrffiLr* half-monthly sacrifices is supposed thereby to become him- 
inBrah- self a deity for a time. In the words of the Satapatha- 
manritual' r̂dhmana, “ He who is consecrated draws nigh to the 

gods and becomes one of the deities.” 2 “ All formulas
of the consecration are audgrabhana (elevatory), since he 
who is consecrated elevates himself (ud-grabk) from this 
world to the world of the gods. He elevates himself by 
means of these same formulas.” 8 “ He who. is consecrated
indeed becomes both Vishnu and a sacrificer; for when he 
is consecrated, he is Vishnu, and when he sacrifices, he is 
the sacrificer.” 4 After he has completed the sacrifice he 
becomes man again, divesting himself of his sacred character 
with the words, “ Now I am he who I really am,” which 
are thus explained in the Satapatha-Br&hmana: “ In enter
ing upon the vow, he becomes, as it were, non-human ; and 
as it would not be becoming for him to say, * I enter from 
truth into untruth ’ ; and as, in fact, he now again becomes 
man, let him therefore divest himself (of the vow) with the 

The new text: ‘ Now I am he who I really am.’ ” 5 The means by 
blrth* which the sacrificer passed from untruth to truth, from the

human to the divine, was a simulation of a new birth. He 
was sprinkled with water as a symbol of seed. He feigned 
to be an embryo, and shut himself up in a special hut, 
which represented the womb. Under his robe he wore a 
belt, and over it the skin of a black antelope; the belt 
stood for the navel-string, and the robe and the black 
antelope skin represented the inner and outer membranes 
(the amnion and the chorion) in which an embryo is wrapt. 
He might not scratch himself with his nails or a stick 
because he was an embryo, and were an embryo scratched 
with nails or a stick it wpuld die. If he moved about in

1 A . C. Kruijt, “ Mijne eerste erva- 4 Op ĉit. p. 29.
ringen te Poso,”  Mededeelingen van 6 Satapatha-Br&hmana, part i. p. 4,
wegt het NederlandscheZendtlingg noot- translated by J. Eggeling {Sacred Books
schap, xxxvi. (1892) pp. 399-403. - of the East, vol. xii.). On the deification

„ 2 Satapatha-Brdkmana, part ii. pp. of the sacrificer in the Brahman ritual
,4, 38, 42, 44, translated by J. Eggeling see H. Hubert and M. Mauss, “  Essai

'r™ {̂Sacred Books of the East, vol. xxvi,). sur le sacrifice,”  VAnnie sociologique% 
8 Op. at. p. 20. ii. (1897-1898), pp. 4 8 ^ .
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the hut, it was because the child moves about in the womb.
If he kept his fists doubled up, it was because an unborn 
babe does the same. If in bathing he put off the black 
antelope skin but retained his robe, it was because the 
child is born with the amnion but not with the chorion.
By these practices he acquired, in addition to his old natural 
and mortal body, a new body that was sacramental and 
immortal, invested with superhuman powers, encircled with 
an aureole of fire. Thus, by a new birth, a regeneration of 
his carnal nature, the man became a god. At his natural 
birth, the Brahmans said, man is born but in part; it is 
by sacrifice that he is truly born into the world. The 
funeral rites, which ensured the final passage from earth to 
heaven, might be considered as a phase of the new birth.
“ In truth,” they said, “ man is born thrice. At first he 
is born of his father and mother; then when he sacri
fices he is born again ; and lastly, when he dies and is
laid on the fire, he is born again from it, and that is
his third birth. That is why they say that man is born
thrice.” 1

But examples of such temporary inspiration are so Tempore 
common in every part of the world and are now so familiar 
through books on ethnology that it is needless to multiply tion pro- 

illustrations of the general principle.2 It may be well, how- arinWng 
ever, to refer to two particular modes of producing temporary blood, 

inspiration, because they are perhaps less known than some 
* others, and because we shall have occasion to refer to them 

later on. One of these modes of producing inspiration is by 
sucking the fresh blood of a sacrificed victim. In the temple 
of Apollo Diradiotes at Argos, a lamb was sacrificed by 
night once a month; a woman, who had to observe a rule 
of chastity, tasted the blood of the lamb, and thus being 
inspired by the god she prophesied or divined* At Aegira 
in Achaia the priestess of Earth drank the fresh blood of a

1 S. L£vi, -La Doctrine du sacrifice Primitive Culture,2 i i  131 sqt 
dans les Br&hmanas (Paris, 1898), pp.
102* 108 ; Hubert and Mauss, loc. cit.; * Pausanias, ii. 24. 1. In  1902
Satapatha - Brdkmaua, trans. by J. tho rite o f the temple was identi6ed by
Eggeling, part ii. pp. 18-20, 25-35, means of inscriptions which mention
73, part v . pp. 23 sq. {Sacred Books of the: Oracle. See Berliner philologiscke
the East, vols. xxvi. and xliv.). Wochenschrift̂  April I I ,  1903, coll.

2 See for examples • E . B. Tylor, 478 S<1-
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Temporary bull before she descended into the cave to prophesy.1 .In
incarnation southern India a devil-dancer “ cuts and lacerates his 
or inspire- ,
tion pro- flesh till the blood flows, lashes himself with a huge whip, 
drfnWng Presses a burning torch to his breast, drinks the blood which 
blood. flows from his own wounds, or drinks the blood of the 

 ̂ sacrifice, putting the throat of the decapitated goat to his 
mouth. Then, as if he had acquired new life, he begins to 
brandish his staff of bells, and to datice with a quick b i|| 
wild unsteady step. Suddenly the afflatus descends. Ther$i 
is no mistaking that glare, or those frantic leaps. He snorts, 
he stares, he gyrates. The dfemon has now taken bodily 
possession of him ; and, though he retains the power of 
utterance and of motion, both are under the demon’s control, 
and his separate consciousness is in abeyance. The by
standers signalize the event by raising a long shout, attended 
with a peculiar vibratory noise, which is caused by the motion 
of the hand and tongue, or of the tongue alone. The 
devil-dancer is now worshipped as a present deity, and every 
bystander consults him respecting his disease, his wants, the 
welfare of his absent relatives, the offerings to be made for 
the accomplishment of his wishes, and, in short, respecting 
everything for which superhuman knowledge is supposed to 
be available.” 2 Similarly among the Kuruvikkarans, a class 
of bird-catchers and beggars in Southern India, the goddess 
Kali is believed to descend upon the priest, and he gives 
oracular replies after sucking the blood which streams from 

 ̂ the cut throat of a goat.8 C At a festival of the Alfoors of Mina- 
hassa, in northern Celebs, after a pig has been killed, the 
priest rushes furiously at it, thrusts his head into the carcase, 
and drinks of the blood. Then he is dragged away from it 
by force and set on a chair, whereupon he begins to prophesy 
how the rice-crop will turn out that year. A  second time he 
runs at the carcase and drinks of the blood ; a second time

1 Pliny, N at. H ist. xxviii. 147. i. 101 sq. For a description o f a  similar
Pausanias (vii. 25. 13) mentions the rite performed at Periepatam in southern 
draught o f bull’s blood as an ordeal to India see Lcttres idifiantes et curieuses,
test the chastity o f the pi iestess. Doubt- N ouvelle Edition, x. 313 sq. In this 
less it was thought to serve both latter case the performer was a  woman,, 
purposes. „ and the animal whose hot blood she

3 Bishop R . Caldw ell, “  On Demon- drank was a pig. 
olatry in Southern India,”  Journal o f  * E . Thurston, Castes and Tribes oj 
the Anthropological Society o f Bombay  ̂ Southern Indies iv. 187.
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he is forced into the chair and continues his predictions. It Drinking, 
is thought that there is a spirit in him which possesses the 
power of prophecy.1 At Rhetra, a great religious capital of inspiration, 

the Western Slavs, the priest tasted the blood of the sacrificed * 
oxen and sheep in order the better to prophesy.2 * The true 
test of a Dainyal or diviner among some of the Hindoo 
Koosh tribes is to suck the blood from the neck of a 
decapitated goat.8 The Takhas on the border of Cashmeer 
have prophets* who act as inspired mediums between the 
deity and his worshijppers. At the sacrifices the prophet in
hales the smoke of the sacred cedar in order to keep off evil 
spirits, and sometimes he drinks the warm blood as it spouts 
from the neck of the decapitated victim before he utters his 
oracle.4 * The heathen of Harran regarded blood as unclean, 
but nevertheless drank it because they believed it^to be the 
food of demons, and thought that by imbibing it they entered 
into communion with the demons, who would thus visit 
them and lift the veil that hides the future from mortal 
vision.6 *

The other mode of producing temporary inspiration, to Temporary 

which I shall here refer, consists in the use of a sacred * 
tree or plant. Thus in the Hindoo Koosh a fire is kindled inspiration 

with twigs of the sacred cedar; and the Dainyal or sibyl, by°means 
with a cloth over her head, inhales the thick pungent smoke °f * 
till she is seized with convulsions and falls senseless to the p^£r 
ground. Soon she rises and raises a shrill chant, which is

1 J. G. F . Riedel, “  D e Minahasa in
1825,”  Tijdsckrift voor Indische Tctal- 
Land- ett Volkenkunde, xviii. 5 17  sq. 
Compare “  D e godsdienst en gods- 
dienst-plegtigheden der Alfoeren in de
Menhassa op het eiland Celebes/’
Tijdsckrift van Nederlandsch Indie,
1849, dl. ii. p. 3 9 5 ; N . Graafland, 
De Minahassa, i. 1 2 2 ;  J. Dumont
D ’U rville, Voyage autour du monde et 
h la recherche de La Reroute, v. 443.

* F . J. Mone, Geschichte des Jfeiden- 
thums im nordlichcn Europa (Leipsic 
and Darmstadt, 1822-23), i. 188.

8 J. Biddulph, Tribes of the Hindoo 
Koosh (Calcutta, 1880), p. 96. For 
other Instances o f  priests or repre
sentatives o f the deity drinking the 
warm blood o f  the victim , compare

H . A . Oldfield, Sketches from Nipal 
(London, 1880), ii. 296 sq. ; Asiatic 
Researches, iv. pp. 40, 41, 50, 52 (8vo' 
e d .) ; Paul Soleillet, VAfrique Occi
dental (Paris, 1877), pp. 123 sq. T o  
snuff up the savour o f the sacrifice was 
similarly supposed to produce inspira
tion (Tertullian, Apologet. 23).

* C . F . Oldham, “  The Itfagas,”  
Journal of the Royal Asiatic Society 
for #goi (London, 1901), pp. 463, 
465 sq., 467, 470 sq. Th e Takhas 
worship the cobra, and Mr. Oldhan* 
believes them to be descended from the 
Nagas o f the Mahabharata. .

6 pfaim onides, quoted by D . Chwoi* 
sohn§ Die Ssabier und dir Ssabismus 
( S t  Petersburg, 1856), ii. 480 ip.
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Inspiration caught up and loudly repeated by her audience.1 So 
by°mesais Apollo’s prophetess ate the sacred laurel and was fumigated 
of a sacred with it before she prophesied.2 * The Bacchanals ate ivy, and 
plant. tjiejr jnSpjrecj fury was by some believed to be due to the 

exciting and intoxicating properties of the plant.8 In 
Uganda the priest, in order to be inspired by his god, smokes 
a pipe of tobacco fiercely till he works himself into a frenzy ; 
the loud excited tones in which he then talks are recognised 
as the voice of the god speaking through him0.4 * In Madura, 
an island off the north coast of Java, each spirit has its 
regular medium, who is oftener a woman than a man. To. 
prepare herself for the reception of the spirit she inhales the 
fumes of incense, sitting with her head over a smoking 
censer. Gradually she falls into a sort of trance accom
panied by shrieks, grimaces, and violent spasms. The 
spirit is now supposed to have entered into her, and when 
she grows calmer her words are regarded as oracular, being 
the utterances of the indwelling spirit, while her own soul is 
temporarily absent.6

vkmnŝ  I* *s worth observing that many peoples expect the 
victim as well as the priest or prophet to give signs of in
spiration by convulsive movements of the body; and if the 
animal remains obstinately steady, they esteem it unfit for 
sacrifice. Thus when the Yakuts sacrifice to an evil spirit, 
the beast must bellow and roll about, which is considered 
a token that the evil spirit has entered into it.6 Apollo’s 
prophetess could give no oracles unless the sacrificial victim 
trembled in every limb when the wine was poured on its 
head. But for ordinary Greek sacrifices it was enough 
that the victim should shake its head; to make it do so, 
water was poured on it.7 Many other peoples (Tonquinesc,

1 J. Biddulph, Tribes of the Hindoo 
Koosk^p. 97.

2 Lucian, Bis accus. 1 ; J. Tzetzes, 
Sckol. on Lycopkron, 6 ; Plutarch, De 
E  apud Delphos, 2 ; i d D e  Pythiae 

jr a c u liS i 6.
2 Plutarch, Quaestiones Romanae, 

112.
4 Rev. J. Roscoe, “ Further Notes

on the Manners and Customs of the
Baganda,” Journal o f the Anthropo-
logical Institute  ̂ xxxii. (1902) p. 43.

6 C. Lekkerkerker, “  Enkele op- 
merkingen over sporen van Shaman- 
isme hij Madoereezen en Javanen,” 
Tijdschrift voor Indisc he Taal- Land- 
en Volkenkunde, xlv. (1902) pp. 282- 
284.

2 H. Vambery, Das Tiirkerwolk 
{Leipsic, 1885), p. 158. * '!

7 Plutarch, De defect. oracuU 46, 
49, 51. The Greeks themselves seem 
commonly to have interpreted the 
shaking or nodding of the victim’s



VII INCARNATE HUMAN GODS

Hindoos, Chuwash, and so forth) have adopted the same test 
of a suitable victim ; they pour water or wine on its Jiead ; 
if the animal shakes its head it is accepted for sacrifice ; if it 
does not, it is rejected.1 Among the Kafirs of the Hindbo 
Koosh the priest or his substitute pours water into the ear 
and all down the spine of the intended victim, whether it be 
a sheep or a goat. It is not enough that the animal should 
merely shake its head to get the water out of its ear; it 
must shake its* whole body as a wet dog shakes himself.
When it does so, a kissing sound is made by all present, and  ̂
the victim is forthwith slaughtered.2

The person temporarily inspired is believed to acquire, Divine 
not merely divine knowledge, but also, at least occasionally, 
divine power. In Cambodia, when an epidemic breaks out, bytem- 
the inhabitants of several villages unite and go with a band spSdoa 
of music at their head to look for the man whom the local 
god is supposed to have chosen for his temporary incarnation.

head as a token that the animal con
sented to he sacrificed. See Plutarch, 
Quaest. conviv. viii. 8. 7 ; Scholiast 
on Aristophanes, Peace, 960 ; Scholiast 
on Apollonius Rhodius, Argon, i. 425 ; 
and this explanation has been adopted 
by modern interpreters. See A. Wil
lems, Notes sur la Paix d*Aristophane 
(Brussels, 1899), pp. 3 0 -3 3; E. 
Monseur, in Bulletin de Folklore, 1903, 
pp. 216-229. But this interpretation 
can hardly be extended to the case of 
the Delphic victim which was expected 
to shake all over. The theory of 
possession applies equally to that and 
to the other cases, and is therefore 
preferable. The theory of consent 
may have been invented when the 
older view had ceased to be held and 
was forgotten.

1 D. Chwolsohn, D ie Ssabier und 
der Ssabismus, ii. 37; Lettres tdifiantes 
et curieuses, xvi. 230 sq. ; E. T. 
Atkinson, The Himalayan Districts o f 
the North- Western Provinces o f India,
ii. (Allahabad, 1884) p. 827 ; Panjab 
Notes and Queries, iii. p. 171, § 721 ; 
Nbrth Indian Notes and Queries, i. 
p. 3,, § 4 ;  W. Crooke, Popular Re
ligion and Folklore o f Northern India 
(Westminster, 1896), i. 263; Indian 

VOL. I

Antiquary, xxviii. (1899) - p. 161 ; 
Journal of the Anthropological Society 
o f Bombay, i. 103 ; S. Mateer, The 
Land o f Charity, p. 216; id., Native 
Life in Travancore, p. 94; E. T. 
Thurston, Castes and Tribes of Southern 
India, iii. 466, 469 ; Sir A. C. 
Lyall, Asiatic Studies, First Series 
(London, 1899), p. 19 ; J. Biddulph, 
Tribes of the Hindoo Koosh, p. 131 ; 
P. S. Pallas, Heisen in verschiedenett 
Provinzen des russischen Reiches, i. 91; 
H. Vambery, Das Tiirketwolk, p. 485; 
Erman, Archiv fu r  wissenschaftliche 
Kunde von Russland\ i. 377 ; “  Ober 
die Religion der heidnischen Tschere- 
missen im Gouvernement Kasan,” 
Zeitschrift ftir  allgemeine Erdkunde, 
N.F. iii. (1857) p. 153; Globus, 
lxvii. (1895) p. 366. When the Rao 
o f Kachh sacrifices a buffalo, water is 
sprinkled between its horns ; if it snakes 
its head, it is unsuitable ; if it nods its 
head, it is sacrificed (.Panjab Not& and 
Queries* i. p. 120, § 911). This is 
probably a modem misinterpretation 
of the end custom.

* Sir George Scott Robertson, The 
Kafirs o f the Hindu Kush (London, 
1896), f .  423.

2 C
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Human 
gods, or 
men, per
manently 
possessed 
by a deity.

Human 
gods in the 
Pacific.

When found, the man is conducted to the altar of the god 
wherq the mystery of incarnation takes place. Then the man 
becomes an object of veneration to his fellows, who implore 
him to protect the village against the plague.1 A  certain 
image of Apollo, which stood in a sacred cave at Hylae near 
Magnesia, was thought to impart superhuman strength. 
Sacred men, inspired by it, leaped dowa precipices, tore up 
huge trees by the roots, and carried them on their backs 
along the narrowest defiles.2 The feats performed by in
spired dervishes belong to the same class.

Thus far we have seen that the0 savage, failing to discern 
the limits of his ability to control nature, ascribes to himself 
and to all men certain powers which we should now call 
supernatural. Further, we have seen that, over and above 
this general supernaturalism, some persons are supposed to 
be inspired for short periods by a divine spirit, and thus 
temporarily to enjoy the knowledge and power of the in
dwelling deity. From beliefs like these it is an easy step 
to the conviction that certain men are permanently possessed 
by a deity, or in some other undefined way are endued with 
so high a degree of supernatural jjower as to be ranked as 
gods and to receive the homage of prayer and sacrifice. 
Sometimes these human gods are restricted to purely super
natural or spiritual functions. Sometimes they exercise 
supreme political power in addition. In the latter case 
they are kings as well as gods, and the government is a 
theocracy; Thus in the Marquesas or Washington Islands  ̂
there was a class of men who were deified in their lifetiî fe. 
They were supposed to wield a supernatural power over the 
elements; they could give abundant harvests or srait£ £he 
ground with barrenness; and they could inflict disease or t 
death. Human sacrifices were offered to them to avert 
their wrath. There were not many of them, at the most one 
or two in each island. They lived in mystic seclusion.

1 J. Moura, Lt Royaume du Cam- 
Mge (Paris, 1883), i. 177 sq. The 
practice in Tonquin is similar, except 
that there the person possessed seems 
only to give oracles. See Annales de 
VAssociation do la Propagation do la
Poi, iv. (1830) pp. 331 sq.

2 Pausanias, x. 32. 6. Coins of 
Magnesia exhibit on the reverse a man 
carrying an uprooted tree. See F. B. 
Baker, in Numismatic Chroniclê  Third 
Series, xii. (1892) pp. 89 sqq, Mr. 
Baker suggests that the custom may be 
a relic of andfcht tree-worship,



Their powers were sometimes, but not always, hereditary. Human 
A missionary has described one of these human god§ from the 
personal observation. The god was a very old man who  ̂
lived in a large house within an enclosure. In the house 
was a kind of altar, and on the beams of the house and 
on the trees round it were hung human skeletons, head 
down. No one entered the enclosure except the persons 
dedicated to the service of the god ; only 0V1 days when 
human victimte were sacrificed might ordinary people 
penetrate into the precinct This human god received more 
sacrifices than all the other gods; often he would sit on a 
sort of scaffold in front of his house and call for two or + 
three human victims at a time. They were always brought, 
for the terror he inspired was extreme. He was invoked all 
over the island, and offerings were sent to him from every 
side.1 Again, of the South Sea Islands in general we are 
told that each island had a man who represented or per
sonified the divinity. Such men were called gods, and their 
substance was confounded with that of the deity. The 
man-god was sometimes the king himself; oftener he was a 
priest or subordinate chief.2 * Tanatoa, king of Raiatea, was
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1 C. S. Stewart, A Visit to the 
South Seas (London, 1832), i. 244 so .; 
Vincendon-Dumoulin et C. Desgraz, lies
Marquises ou Nouka - Hiva (Paris,
1843), pp. 226, 240 sq. Compare 
Mathias G * *  * , Leitres sur les lies 
Marquises (Paris, 1843), pp. 44 sq. The 
general name applied to these human 
gods was atuas, which, “  with scarce 
a modification, is the term used in 
all the Polynesian dialects to desig
nate the ideal beings worshipped 
as gods, in the system of polytheism 
existing among the people. At the
Washington Islands, as at other groups, 
the atuas, or false gods of the in
habitants, are numerous and vary in 
their character and powers. Besides 
those having dominion respectively, as 
is supposed, over the different elements 
and their most striking phenomena, 
there are atuas of the mountain and of 
the forest, of the seaside and of the 
interior, atuas of peace, and of war, of 
the song and of the dance, and of all 
the occupations and amusements of

life. It is supposed by them that 
many of the departed spirits of men 
also become atuas : and thus the multi
plicity of their gods is such, that almost 
every sound in nature, from the roaring 
of the tempest in the mountains and 
the bursting of a thunderbolt in the 
clouds, to the sighing of a breeze 
through the cocoa-nut tops and the 
chirping of an insect in the grass or in 
the thatch of their huts, is interpreted 
into the movements of a god ” (C. S. 
Stewart, op. cit. i. 243 sq.). The 
missionary referred to in the text, who 
described one of the human gods from 
personal observation, was the Rev* Mr. 
Crooke of the London Missionary 
Society* who resided in the island of 
Tahuata in 1797. On the deification 
of living men see Lord Avebury (Sir 
John Lubbock), Origin o f Civilisa
tion4 (London, 1882), pp. 354 sqq.

8 J. 4 » Moerenhout, Voyages aux lies 
du Grand Ocian (Paris, 1837), i. 479$ 
W. Elli% Polynesian Researches, Second 
EditiohJLondon, 1832-1836), iii. 94.

9

*
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Human 
gods in the 
Pacific.

deified by a certain ceremony performed at the chief temple. 
“ As qpe of the divinities of his subjects, therefore, the king 
was worshipped, consulted as an oracle and had saaprifices and 
prayers offered to him.” 1 This was not an exceptional case. 
The kings of the island regularly enjoyed divine honours, 
being deified at the time of their accession.2 At his in
auguration the king of Tahiti received a sacred girdle of red 
and yellow feathers, “ which not only raised him to the 
highest earthly station, but identified him with their gods.” 8 
A new piece, about eighteen inches long, was added to the 
belt at the inauguration of every < king, and three human 
victims were sacrificed in the process.4 The king’s houses 
were called the clouds of heaven ; the rainbow was the 
name of the canoe in which he voyaged ; his voice was 
spoken of as thunder, and the glare of the torches in his 
dwelling as lightning; and when the people saw them 
in the evening, as they passed near his house, instead of 
saying the torches were burning in the palace, they would 
remark that the lightning was flashing in the clouds of 
heaven. When he moved from one district to another on 
the shoulders of his bearers, he was said to be flying.6 The 
natives of Futuna, an island in the South Pacific, “ are not 
content with deifying the evils that afflict them ; they place 
gods everywhere, and even go so far as to suppose that the 
greatest of all the spirits resides in the person of their prince 
as in a living sanctuary. From this belief springs a strange 
mode of regarding their king, and of behaving under his 
authority. In their eyes the sovereign is not responsible for 
his acts ; they deem him inspired by the divine spirit whose 
tabernacle he is ; hence his will is sacred; even his whims 
and rages are revered; and if it pleases him to play the 
tyrant, his subjects submit from conscientious* motives to

«*
1 D. Tyerman and G. Bennet* Jour

nal of Voyages and Travels in the 
South Sea Islands, Chinat India, etc. 
(London, 1831), i. 524 ; compare ibid, 
pp. 529 sq.

2 Tyerman and Bennet, op. cit. i. 
529 sq,

8 W. Ellis, Polynesian Researches,2
iii. 108. The Ethnological Museum 
at Berlin possesses a magnificent robe

of red and yellow feathers with a 
feather helmet, also two very hand
some tippets of the same materials. 
They were the insignia of the royal 
family of Hawaii, and might be worn 
by no one else.

4 J. Williams, Narrative of Mission* 
ary Enterprisê  in the South Sea 
Islands (London, 1838), pp. 471 sq*

6 W. Ellis* op. cit. iii. 113 sq.
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the vexations he inflicts on them.” 1 The gods of Samoa Human 
generally appeared in animal form, but sometimes they 
were permanently incarnate in men, who gave oracles, 
received offerings (occasionally of human flesh), healed the 
sick, answered prayers, and so on.2 * In regard to the old 
religion of the Fijians, and especially of the inhabitants of 
Somosomo, it is said that “ there appears to be*no certain 
line of demarcation between departed spirits and gods, nor 
between gods*and living men, for many of the priests and 
old, chiefs are considered as sacred persons, and not a few 
of them will also claim *to themselves the right of divinity.
* 1  am a god/ Tuikilakila would say; and he believed it 
too.” 8 In the Pelew Islands it is thought that every god 
can take possession of a man and speak through him.
The possession may be either temporary or permanent; in 
the latter case the chosen person is called a korong. The 
god is free in his choice, so the position of korong is not 
hereditary. After the death of a korong the god is for some 
time unrepresented, until he suddenly makes his appearance 
in a new Avatar. The person thus chosen gives signs of 
the divine presence by behaving in a strange w ay; he 
gapes, runs about, and performs a number of senseless acts.
At first people laugh at him, but his sacred mission is in 
time recognised, and he is invited tq assume his proper 
position in the state. Generally this position is a dis
tinguished one and confers on him a powerful influence over 
the whole community. In some of the islands the god is 
political sovereign of the land ; and hence his new incarna
tion, however humble his origin, is raised to the same high 
rank, and rules, as god and king, over all the other chiefs.4 * * *

The ancient Egyptians, far from restricting their
1 Missionary Chevron, in Annales de 

la Propagation de la Foi, xv. {1843) 
p. 37. Compare id. xiii. (1841) p. 
378.

2 G. Turner, famoa, pp. 37, 48,
57. 5«, 59, 73 .

9 Hazlewood, in J. E. Erskine’s
Cruise among the Islands of the Western
Pacific (London, 1853), pp. 246 sq. 
Compare Ch. Wilkes, Narrative of the
US, Exploring Expedition̂  New Edi
tion (New York, 1851); iii. 87 ; Th.

Williams, Fiji and the Fijians,2 i. 219 
sq, ; R. H. Codrington, The Melan
esians > p. 122. “ A  great chief [in 
Fiji] .really believed himself to be a 
god— a reincarnation of an ancestor 
who had grown into a god” (Rev. 
Lorimer Fison, in a letter to the author, 
dated August 26, 1898).

4 I* Kubary, “  Die Religion der 
Pelader,” in A. Bastian’s AlleriU aus 
Volks* und Menschenkunde (Berlin, 
1888), i. 30 sqq.
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adoration to cats and dogs and such small deer, very liberally 
extended it to men. * One of these human deities resided at 
the village of Anabis, and burnt sacrifices werq^offercd to 
him on the altars; after which, says Porphyry* he would eat 
his dinner just as if he were an ordinary mortal,1 In 
classical antiquity the Sicilian philosopher Empedocles - 
gave himself out to be not merely a wizard but a godv-
Addressing his fellow-citizens in verse he said :—  *

«■ 1 ’  ̂ ,
“  O friends, in this great city that climbs the yellow slope 

Of Agrigentum's citadel, who make good works your scope,,
Who offer to the stranger a haven quiet andfair, *
A ll hail / Among you honoured I  walk with lofty air. r
With garlands, blooming garlands you crown my noble brow,
A mortal man no longer, a deathless godhead* now. *\ ’ % ,
Where der I  go, the people crowd round and worship pay, ,' V  
And thousands follow seeking to learn the better way, , f ;  > 
Some crave prophetic visions, some smit with anguish sore 
Would fain hear words of comfort and suffer pain no more,*1 *

He asserted that he could teach his disciples how make 
the wind to blow or be still, the rain to fall and the 4 sun to 
shine, how to banish sickness and old age and to false the 
dead.2 When Demetrius Poliorcetes restored the Athenian 
democracy in 307 B.C., the Athenians decreed divine honours 
to him and his father Antigonus, both of them being then 
alive, under the title of the Saviour Gods. Altars were set 
up to the Saviours, and a priest appointed to attend to their 
worship. The people went forth to meet their deliverer 
with hymns and dances, with garlands and incense and, 
libations; they lined the streets and sang that he was tfce 
only true god, for the other gods slept, or dwelt far away, or 
were not. In the words of a contemporary poet, which were 
chanted in public and sung in private:—

1 Porphyry, De abstinentia, iv. 9 ; 
Eusebius, Praeparatio Evangelii, iii. 12; 
compare Minudus Felix, Octavius, 29. 
The titles of the nomarchs or provincial 
governors of Egypt seem to shew that
they were all originally worshipped as 
gods by their subjects (A. Wiedemann, 
Die Religion der alien Agypter, p. 93 ; 
id, “  Menschenvergotterung im alten
Agypten,*’ Am Urquell, N.F. i.
(1897) PP- *9°  Jftk

2 Diogenes Laertius, Vit, Phtiosê  
viii. 59-62 ; Fragmenta philon 
Graecorum, ed. F. G. A. Mullac 
pp. 12, 14; H. Dieta, Die Fn_ 
der Vorsokratiker,2 T (Berlin, 19 
p. 205. I owe this and the following 
case of a human god to a lecture 
Greek religion by my friend Professor- 
H. Diels, which I ttaa privileged to 
hear at Berlin i£ December 1902, ?
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** O f a ll the gods the greatest and the dearest 
To the city are come.
F or Demeter and Dem etrius
Together tim e has brought
She comes to hold the M aiden’s aw ful rites,
A n d  he joyous and fa ir  and laughings 
A s befits a god.
A  glorious sight, w ith a ll his friends about him , 
H e in  their m idst,
They like to stars, and he the sun.
Son jo f Poseidon the m ighty, Aphrodite’s son,
A ll  h a il /
The other gods dw ell fa r  away,
Or have no ears•
O r are not, or pay us no heed.
B u t thee we present see,
No god o f wood or stone, but godhead true. 
Therefore to thee we pray.” 1

The ancient Germans believed that there was something Human 

holy in women, and accordingly consulted them as oracles. ĝ es8̂ le 
Their sacred women, we are told, looked on the eddying ancient 
rivers and listened to the murmur or the roar of the water,Germans* 
and from the sight and sound foretold what would come to 
pass.2 * * * * * But often the veneration of the men went further, 
and they worshipped women as true and living goddesses. ,
For example, in the reign of Vespasian a certain Veleda, of ' 
the tribe of the Bructeri, was commonly held to be a deity, 
and in that character reigned over her people, her sway 
being acknowledged far and wide. She lived in a tower on 
the river,Lippe, a tributary of the Rhine. When the people 
of Cologne sent to make a treaty with her, the ambassadors 
were not admitted to her presence; the negotiations were 
conducted through a minister, who acted as the mouthpiece 
of her divinity and reported her oracular utterances.8 The

1 Plutarch, Demetrius, 10 -13 ;
■ Athenaeus, vi. 62 sq.t pp. 253 sq. 
^Apparently the giddy young man sub-
mjjtted to deification with a better 
gpaoe than rough old father
Aivtigottfis ? when a poet called
hhh a god and a child of the sun,
bluntly remarked, “ That's not my 
valet’s opinion $f me.” See Plutarch,
Isis et Osirisf 24. For more evidence
of the deification p i living men

among the Greeks see Mr.' A. B. 
Cook, in Folk-lore, xv. (I<£>4) pp. 
299 sqq.

8 ’ Tacitus, Germania, 8 ; id., Histor.
iv. 61 ; Clement of Alexandria, Strom♦ 
i. 1$. 72, p. 360, ed. Potter ; Caesar, 
Bell. Goll. i. 50.

3 Tacitus, Germania, 8; id., Histor. 
iv. 61, 65, v. 22. Compare K. 
MtUtenhoff, Deutsche AItertumskunde, 
iv. S08 sqq.
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example shews how easily among our rude forefathers the 
ideas of divinity and royalty coalesced. It is said that 
amongf the Getae down to the beginning of our era there 
was always a man who personified a god and was called 
God by the people. He dwelt On a sacred mountain and 
acted as adviser to the king.1

An early Portuguese historian informs us that the Quiteve 
or king of Sofala, in southreastern Africa, “ is a woolly-hair©d 
Kaffir, a heathen who adores nothing whatever, and has *10 
knowledge of God ; on the contrary he esteems himself the 
god of all his lands, and is so looked*upon and reverenced by 
his subjects/’ “ When they suffer necessity or scarcity they 
have recourse to the king, firmly believing that he can give 
them all that they desire or have need of, and can obtain any
thing from his dead predecessors, with whom they believe that 
he holds converse. For this reason they ask the king to give 
them rain when it is required, and other favourable weather 
for their harvest, and in coming to ask for any of these things 
they bring him valuable presents, which the king accepts, 
bidding them return to their homes and he will be careful 
to grant their petitions. They are such barbarians that 
though they see how often the king does not give them 
what they ask for, they are not undeceived, but make him 
still greater offerings, and many days are spent in these 
comings and goings, until the weather turns to rain, and the 
Kaffirs are satisfied, believing that the king did not grant 
their request until he had been well bribed and importuned, 
as he himself affirms, in order to maintain them in their7 
error.” 2 * The Zimbas, or Muzimbas, another people of 
south-eastern Africa, “ do not adore idols or recognise any 
god, but instead they venerate and honour their king, whom * 
they regard as a divinity, and they say he is the greatest 
and best in the world. And the said king says of himsdlf 
that lie alone is god of the earth, for which reason if it rains 
when he does not wish it to do so, or is too hot, he shoots 
arrows at the sky for not obeying him.”8 Amongst the Barotse, 
a tribe"on the upper Zambesi, “ there is an old but waning

1 Strabo, yii. 3, 5, pp. 297 sq. Eastern Africa  ̂ vii. (1901) pp. 190
2 J. Dqs Santos, “  Eastern Ethiopia,”  sq.t 199.

in G . M 'C ail Theal’s Records of South- 8 J. Dos Sanjps, op, cit. p. 295,
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belief that a chief is a demigod, and in heavy thunderstorms 
the Barotse flock to the chiefs yard for protection from the 
lightning. I have been greatly distressed at seeing them 
fall on their knees before the chief, entreating him to open 
the water-pots of heaven and send rain upon their gardens.”
“ The king’s servants declare themselves to be invincible, 
because they are the servants of God (meaning the king) ? 1

The Maraves of South Africa “ have a spiritual head to Human 

whom they ascribe supernatural powers, revering him as a |°^hin 
prophet and designating him by the name of Chissumpe. Africa. 

Besides a considerable .territory, which he owns and rules, 
he receives tribute from all, even from the king (unde).
They believe that this being is invisible and immortal, 
and they consult him as an oracle, in which case he makes 
himself heard. He is personified by a Fumo-a-Chissumpe, 
that is, by an intimate of the Chissumpe, whose dignity 
is hereditary and who is revered exactly like the supposed 
Chissumpe, with whom he is naturally identical. As he 
names his own successor, disputes as to the succession 
do not arise. His oracles are as unintelligible and ambigu
ous as can well be imagined. He derives great profit from 
impostors of both sexes, who purchase the gift of soothsaying 
from him. In the settlement (Muzinda) of the Chissumpe 
there are women whom the people regard as his wives, but 
who, according to the universal belief, cannot bear children.
If these women are convicted of an offence with a man, they 
are burnt along with the partner of their guilt.” 2 The 
Mashona of southern Africa informed their bishop that they 
had once had a god, but that the Matabeles had driven him 
away. “ This last was in reference to a curious custom in 
some villages of keeping a man they called their god. He 
seemed to be consulted by the people and had presents given 
to him. There was one at a village belonging to a chief

1 F . S . A rnot, Garengauze;  or, 
Seven Years' Pioneer Mission Work in  
Central A frica  (London, N.D., preface, 
dated M arch 1889), p. 78. *

* Zeitsckriftfurallgem eine Erdkunde, 
vi. <1856) pp. 273 sq. T h is is from 

.A Germ an abstract (pp. 2 5 7 -3 1 3 , 
369-420) o f  a w ork, which embodies

the results o f a  Portuguese expedi
tion conducted by M ajor M onteiro in 
1831 and 1832. T h e territory o f  the 
M araves is described as bounded on 
the south by the Zambesi and on the 
east b y  the Portuguese possessions. 
Probably things have changed greatly 
in the seventy years which have elapsed 
since the expedition.
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Magondi, in the old days. We were asked not to fire off 
any guns near the village, or we should frighten him away .” 1 
This Mashona god was formerly bound to render an annual 
tribute to the king of the Matabeles in the shape of four black 
oxen and one dance. A missionary has seen and described 
the deity discharging the latter part of his duty in front of 
the royal hut. For three mortal hours, without a break, to 
the banging of a tambourine, the click of castanettes, and th  ̂
drone of a monotonous song, the swarthy god* engaged in ■ £ 
frenzied dance, crouching on his hams like a tailor, sweating 
like a pig, and bounding about with< an agility which testified 
to the strength and elasticity of his divine legs.2 *

Human *  In the Makalaka hills, to the west of Matabeleland, the
natives all acknowledge there dwells a god whom they name 

* Ngwali, much worshipped by the bushmen and Makalakas, 
and feared even by the Matabele: even Lo Bengula paid 
tribute and sent presents to him often. This individual has 
only been seen by a few of those who live close by, and 
who doubtless profit by the numberless offerings made to this 
strange being; but the god never dies ; and- the position is 
supposed to be hereditary in the one family who are the 
intermediaries for and connexion between Ngwali and the 
outer world” 8 This Makalaka god “ resides in the depth of 
a cave, in the midst of a labyrinth. Nobody has ever seen 
him, but he has sons and daughters, who are priests and 
priestesses and dwell in the neighbourhood of the grotto. It 
is rather odd that not long ago three sons of this god were 
put to death like common mortals for having stolen wheat 
from the king. Lo Bengula probably thought that they 
should practise justice even more strictly than othej: folk. . . . 
In the middle of the cavern, they say, there is a shaft, very 
deep and very black. From this gul£ there issue from time 
to time terrible noises like the crash of thunder. On the 
edge of the abyss the worshippers tremblingly lay flesh and

1  G . W . H . K night-Bratify Memories 
of Mashonaland (London and N ew  
Y ork, 1895), p. 43 ; id., in Proceed
ings of the Royal Geographical Society, 
1890, pp. 346 sq.

2 Father Croonenberghs, “  L a  M is
sion du Zambfcze, "Missions Catholiques,

xiv. (1882) pp. 452 sq.
8 Ch. L . Norris Newm an, Matabdc* 

land and how we got it (London, <895), 
pp. 167 sq. These particulars were 
communicated to Captain Newm an by 
Mr. W . £ . Thom as, son o f the first 
missionary to Matabeleland.



wheat, fowls, cakes, and other presents to appease the hunger 
of the dreadful god and secure his favour. After making 
this offering the poor suppliants declare aloud their "wishes 
and the object of their application. They ask to know 
hidden things, future events, the names of those who have 
cast a spell on them, the issue of such and such an enter
prise. After some moments of profound silence there are 
heard, amid the crash of subterranean thunder, inarticulate 
sounds, strange broken words, of which it is hard to make 
out the sense, and which the medicine-men (amazizis), who 
are hand in glove with • the makers of thunder, explain to 
these credulous devotees.” 1

The Baganda of Central Africa believed in a god of Lake Human 

Nyanza, who sometimes took up his abode in a man or woman,
The incarnate god was much feared by all the people, includ- and East 
ing the king and the chiefs. When the mystery of incarnation Africa* 
had taken place, the man, or rather the god, removed about 
a mile and a half from the margin of the lake, and there 
awaited the appearance of the new moon before he engaged 
in his sacred duties. From the moment that the crescent 
moon appeared faintly in the sky, the king and all his subjects 
were at the command of the divine man, or Lubare (god), 
as he was called, who reigned supreme not only in matters of 
faith and ritual, but also in questions of war and state policy.
He was consulted as an oracle; by his word he could inflict 
or heal sickness, withhold rain, and cause famine. Large 
presents were made him when his advice was sought.2 The 
chief of Urua, a large region to the west of Lake Tanganyika,
“ arrogates to himself divine honours and power and pretends 
to abstaingfrom food for days without feeling its necessity; 
and, indeed, declares that as a god he is altogether above 
requiring food and only eats, drinks, and smokes for the 
pleasure it affords him.” 8 Among the Gallas, when a 
woman grows tired of the cares of housekeeping, she

1 A nn aks de la Propagation de la Edinburgh > xiii. (1885-86) p. 7 6 2 ;
F o it lii. (1880) pp. 443-445. Com - C . T .  W ilson and R . W . F e lk in , 
pare Father Croonenberghs, “ L a  Mis- Uganda and the Egyptian Soudany 
sion du Z&rtibhze, "M issions Catholiqucs^ i. 2 0 6 ; J. M acdonald, Religion and
xiv. (1882) p. 452. Mjd&i pp. IS  s?‘

* R . W . F elk in , •* Notes on the
W aganda T ribe o f  Central A frica ,”  3 V . L . Cam eron, Across A frica  
Proceedings o f the Royal Society o f  (London, 1877), ii. 69.
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begins to talk incoherently and. to demean herself extrava
gantly. This is a sign of the descent of the holy spirit Callo 
upon Rer. Immediately her husband prostrates himself and 
adores her; she ceases to bear the humble title of wife arid 
is called “ Lord ” ; domestic duties have no further claim on 
her, and her will is a divine law.1

The king of Loango is honoured by his people “ as 
though he were a god; and he is called Sambee and 
Pango, which mean god. They believe that he can let 
them have rain when he likes; and once a year, in 
December, which is the time they want rain, the people 
come to beg of him to grant it to them.” On this occasion 
the king, standing on his throne, shoots an arrow into the 
air, which is supposed to bring on rain.2 * Much the 
same is said of the king of Mombasa.8 Down to a few 
years ago, when his spiritual reign on earth was brought 
to an abrupt end by the carnal weapons of English marines 
and bluejackets, the king of Benin was the chief object of 
worship in his dominions. “ He occupies a higher post 
here than the Pope does in Catholic Europe; for he is not 
only God’s vicegerent upon earth, but a god himself, whose 
subjects both obey and adore him as such, although I believe 
their adoration to arise rather from fear than love.” 4 * The 
king of Iddah told the English officers of the Niger Expedi
tion, “ God made me after his own image; I am all the same 
as God; and he appointed me a king.” 6 In the language 
of the Hos, a Ewe tribe of Togoland, the word for god 
is Mawu and the Great God is Mawu gd. They personify 
the blessing of god and say that the Great God dwells

1 Mgr. Massaja, in Annales de la 
Propagation de la Foi, xxx. (1858) p.

Si -
a “  The Strange Adventures of 

Andrew Battel,”  in Pinkerton’s Voyages 
and Travels 1 xvi. 330; Proyart, “  H is
tory o f Loango, Kakongo, and other 
Kingdoms in Africa,” in Pinkerton, op. 
cit. xvi. 577; O. Dapper, Description de 
PAfrique, p. 335.

8 Ogilby, Africa, p. 6 1 5 ;  Dapper, 
op. cit, p. 400.

4 J. Adams, Sketches taken during
ten Voyages to Africa  ̂ p. 2 9 ; id.,
Remarks on the Country extending from

Cape Palmas to the Riv&r Congo (Lon
don, 1823), p. i n .  Compare “ M y 
Wanderings in A frica,”  by an F .R .G .S . 
[R. F . Burton], Fraser's Magazine, 
Ixvii. (April 1863) p. 414.

* W . Allen and T . R. H . Thomson, 
Narrative of the Expedition to the 
River Niger in 1841 (London, 1848), 
i. 288. A  slight mental confusion 
may perhaps be detected in this utter
ance of the dark-skinned deity. But 
such confusion, or rather obscurity, 1$ 
almost inseparable from any attempt 
to define with philosophic precision the 
profound mystery o f incarnation.
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with a rich man. 44 From the personification of the divine 
blessing to the deification of the man himself the step is 
not a long one, and as a matter of fact it is taken.* The 
Hos know men in whose life are to be seen so many 
resemblances to the Great God that they call them simply 
Mawu. In the neighbourhood of Ho there lived a good 
many years ago a man who enjoyed an extraordinary 
reputation in the whole of the neighbourhood, and who 
accordingly named himself Wuwo, that is, 4 more than the 
others/ The people actually paid him divine honours, not 
indeed in the sense that they sacrificed to him, but in the 
sense that they followed his words absolutely. They worked 
on his fields and brought him rich presents. On the coast 
there lived a respected old chief, who called himself Mawu.
He was richer than all the other chiefs, and the inhabitants 
of twenty-seven towns rendered him unconditional obedience.
In t!he circumstance that he was richer and more honoured 
than all the “other chiefs he saw his resemblance to the 
deity.” 1

Among the Hovas and other tribes of Madagascar Divinity 

there is said to be a deep sense of the divinity 
kings; and down to the acceptance of Christianity by in Mada- 

the late queen, the Hova sovereigns were regularly termed sascar- 
44 the visible God” (Andriamdnitra hita mdso\ and other 
terms of similar import were also applied to them.2 The 
chiefs of the Betsileo in Madagascar 44 are considered as 
far above the common people and are looked upon almost 
as if they were gods.” 44 For the chiefs are supposed to 
have power as regards the words they utter, not, however, 
merely the power which a king possesses, but power like 
that of God ; a power which works of itself on account of 
its inherent virtue, and not power exerted through soldiers 
and strong servants.” 8 44 The Ampandzaka-tnandzaka or
sovereign whom the Sakkalava of the north often call 1 2

1 J. Spieth, Die Ewe-Stamme (Ber- Anthropological Institute, xxi. (1892)
lin, 1906), p. 419. p. a 18.

2 Rev. J. Sibree, “  Curiosities of 8 Rev. J. Sibree, in Antananarivo 
W ords connected with Royalty and Annual and Madagascar Magazinet 
Chieftainship,”  Antananarivo Annual No* xi. (1887) p. 307 ; id, in Journal 
and Madagascar • Magazine, No. xi. of the Anthropological Institutê  x x i  
( l 887) p. 3 0 2 ; id* in Journal of the <1892) p, 225.
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also Zanahari &ntaniy God on earth, is surrounded by 
them with a veneration which resembles idolatry, and the 
vulgar are simple enough to attribute the creation of the 
world to his ancestors. The different parts of his body and 
his least actions are described by nouns and verbs which 
are foreign to the ordinary language, forming a separate 
vocabulary called Votila fd liy sacred words, or Voula n' 
ampandz&ka, princely words. The person and the goods 
of the Antpandzaka-mandzaka are fa liy sacred̂ ” 1 

Divine The theory of the real divinity of a king is said to be held*
thê MsSay strongty *n the Malay region. Nottonly is the king’s person 
region. considered sacred, but the sanctity of his body is supposed 

to communicate itself to his regalia and to slay those who 
break the royal taboos. Thus it is firmly believed that any 
one who seriously offends the royal person, who imitates or 

Miraculous touches even for a moment the chief objects of the regalia, 
aSributed or w^° wrongfully makes use of the insignia or privileges of 
to regalia, royalty, will be k$na daulaty that is, struck dead by a sort of 

electric discharge of that divine power which the Malays 
suppose to reside in the king’s person and to which they 
give the name of daulat or sanctity.2 * The regalia of every 
petty Malay state are believed to be endowed with super
natural powers ;8 and we are told that “ the extraordinary 
strength of the Malay belief in the supernatural powers of 
the regalia of their sovereigns can only be thoroughly realised 
after a study of thoir romances, in which their kings are 
credited with all the attributes of inferior gods, whose birth, 
as indeed every subsequent act of their after-life, is attended 
by the most amazing prodigies.” 4 * *

Divine Among the Battas of Central Sumatra there is a prince
men’infte w^° êars the hereditary title of Singa Mangaradja and 
E$st is worshipped as a deity. He reigns over Bakara, a
Indies. village on the south-western shore of Lake Toba; but his

worshfp is diffused among the tribes both near and far. 
All sorts of strange stories are told of him. It is said that

1 V. Noel, “  tie de Madagascar s 8 T. J. Newbold, Political and
recherches sur les Sakkalava,” Bulletin Statistical Account of the British Settle-
de la Sociltl de Olographic (Paris), ment in the Straits of Malacca, ii
Deuxieme S^rie, xx. (1843) p. 56. 193. See above, pp. 362-364,

8 W. W. Skeat, Malay Magic, pp. , ,
>3 sg. 4 W. W. Ske$t, op. cit. p. 29.
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he was seven years in his mother’s womb, and thus came Divine 
into the world a seven-year-old child; that he has a black 
hairy tongue, the sight of. which is fatal, so that in speaking East 
he keeps his mouth as nearly shut as possible and gives a llIndies* 
his orders in writing. Sometimes he remains seven months 
without eating, or sleeps for three months together. He 
can make the sun to shine or the rain to fall at his pleasure ; 
hence the people pray to him for a good harvest, and wor
shippers hasten to Bakara from all sides with offerings in 
the hope of thereby securing hisnniraculous aid. Wherever 
he goes, the gongs are solemnly beaten and the public peace 
may not be broken. He is said to eat neither pork nor 
dog’s flesh.1 The Battas used to cherish a superstitious 
veneration for the Sultan of Minangkabau, and shewed a 
blind submission to his relations and emissaries, real or 
pretended, when these persons appeared among them for the 
purpose of levying contributions. Even when insulted and 
put in* fear of their lives they made no attempt at resistance ; 
for they believed that their affairs would never prosper, that 
their rice would be blighted and their buffaloes die, and that 
they would remain under a sort of spell if they offended 
these sacred messengers.2 In the kingdom of Loowoo the 
great majority of the people have never seen the king, and 
they believe that were they to see him their belly would 
swell up and they would die on the spot. The farther you 
go from the capital, the more firmly rooted is this belief.8 
In time of public calamity, as during war or pestilence, some 
of the Molucca Islanders used to celebrate a festival of
heaven. If no good result followed, they bought a slave, 
took him at the next festival to the place of sacrifice, and 
set him on a raised place undft- a certain bamboo-tree. This 
tree represented heaven, and had been honoured as its image

1 G. K. N[iemann], “  Bijdrage tot 
de Kennis van den Qodsdienst der 
Bataks,” Tijdschrift voor Neder landsch - 
Indie, iii. Sene, iv. (1870) pp. "289 
sq. 5 B. Hagen, “  Beitrage zur Kennt- 
niss der BattareUgion,** Tijdschrift voor 
Indische TaaU Land* en Volkenkundey 
xxviii. 537 sq. ; G. A. Wilken, 
“ Het animisme,” De Indischc Gids, 
July 1884, p. 85; id., Handleiding 
voor de vergelijkendt yolkenkunde van

Nederlandsch - Indie (Leyden, 1893), 
PP* 369 6 12; J. Freiherr von
Brenner, Besuch bei den Kannibalen 
Sumatras (WUrzburg, 1894), pp. 340.

• W. Marsdenj History o f Sumatra 
(London, 1811), pp. 376 sq.

* A. C. Kruijt, “ Van Paloppo naar 
Po»o,” Medededingen van wege het 
Neckriandsche Zendelinggmootschap, 
x lii (i898) p. 22.it1
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at former festivals. The portion of the sacrifice which had 
previously been offered to heaven was now given to the 
slave, svhe ate and drank it in the name and stead of heaven. 
Henceforth he was well treated, kept for the festivals of 
heaven, and employed to represent heaven and receive the 
offerings in its name.1 Every Alfoor village of northern 
Ceram has usually six priests, of whom the most intelligent 
discharges the duties of high priest. This man is the most 
powerful person in the village ; all the inhabitants, even the 
regent, are subject to him mnd must do his bidding. The' 
common herd regard him as a higher being, a sort of demi
god. He aims at surrounding himself with an atmosphere 
of mystery, and for this purpose lives in great seclusion, 
generally in the council-house of the village, where he cdn- 
ceals himself from vulgar eyes behind a screen or partition.2 
However, in this case the god seems to be in process of 
incubation rather than full-fledged.

A peculiarly bloodthirsty monarch of Burma, by name 
Badonsachen, whose very countenance reflected the inbred 
ferocity of his nature, and under whose reign more victims 
perished by the executioner than by the common enemy, 
conceived the notion that he was something more than 
moftal, and that this high distinction had been granted him 
as a reward for his numerous good works. Accordingly he 
laid aside the title of king and aimed at making himself 
a god. With this view, and in imitation of Buddha, who, 
before being advanced to the rank of a divinity, had quitted 
his royal palace and seraglio and retired from the world, 
Badonsachen withdrew from his palace to an immense 
pagoda, the largest in the empire, which he had been 
engaged in constructing for^many years. Here he held 
conferences with the most learned monks, in which he 
sought to persuade them that the five thousand years 
assigned for the observance of the law of Buddha were now 
elapsed, and that he himself was the god who was destined 
to appear after that period, and to abolish the old law by

•
1 F. Valentyn, Oud en nituw Oast' Nederlandsch Aardrijkskundig Gemot* 

IndUtt% iii. 7 sq. schapy Twetde Serie, x. (1893) pp.
* J. Boot, “  Korte schets der noord- 1198 

kust van Ceram,” Tijdschri/t van ket
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substituting his own. But to his great mortification many 
of the monks undertook to demonstrate the contrary; and 
this disappointment, combined with his love of powef and 
his impatience under the restraints of an ascetic life, quickly 
disabused him of his imaginary godhead, and drove him 
back to his palace and his harem.1 The king of Siam “ is Divinity of 

venerated equally with a divinity. His subjects ought not oi
to look him in the face ; they prostrate themselves before 
him when he passes, and appear before him on their knees, 
their elbows resting on the ground.” 2 * * * * * There is a special 
language devoted to his sacred person and attributes, and it 
must be used by all who speak to or of him. Even the 
natives have difficulty in mastering this peculiar vocabulary.
The hairs of the monarch’s head, the soles of his feet, the 
breath of his bodv, indeed every single detail of his person, 
both outward ana inward, have particular names. When he 
eats or drinks, sleeps or walks, a special word indicates that 
these acts are being, performed by the sovereign, and such 
words cannot possibly be applied to the acts of any other , 
person whatever. There is no word in the Siamese language 
by which any creature of higher rank or greater dignity 
than a monarch can be described; and - the missionaries, 
when they speak of God, are forced to use the native word 
for king.8 In Tonquin every village chooses its guardian

1 Sangermano, Description of the
Burmese Empire (reprinted at Ran
goon, 1885), pp. 63 sq.

8 E. Aymonier, Le Cambodge, ii.
(Paris, 1901) p. 25.

* E. Young, The Kingdom of the
Yellow Robe (Westminster, 1898), pp.
142 sq. Similarly, special sets of terms 
are or have been used with reference 
to persons of royal blood in Burma 
(Forbes, British Burma, pp. 71 sq. ; 
Shway Yoe, The Burtnan, ii. 118 
sqq.), Cambodia (Lemire, Cochinchine 
frangaise et le royaume de Cambodge,
p. 447), the Malay Peninsula (W. W. 
Skeat, Malay Magic, p. 35), Travan- 
core (S. Mateer, Native Life in Travan- 
core, p. 129), the Pelew Islands (K. 
Semper, D ie Palau-Inseln, pp. 309 
sq.), Ponapc, one of the Caroline 
Islands (Dr. Hah1, “  Mitteilungen 
fiber Bitten und rechtlicbe Verhaltnisse 

VOL I

auf Ponape,”  Ethnologisches Notizblatt, 
ii. Heft 2 (Berlin,* 1901), p. 5), 
Samoa (L. Th. Violette, in Missions 
Catholiques, iii. (1870) p. 190; J. E. 
Newell, “  Chiefs Language in Samoa,” 
Transactions o f the Ninth International 
Congress of Omentalists, London, 1893, 
ii. 784-799), the Maldives (Fr. Pyrard, 
Voyage to the East Indies, the Maldives, 
the Moluccas, and Brazil, Hakluyt 
Society, i. 226), in some parts of 
Madagascar (J. Sibree, in The A n- 
tananorivo Annual and Madagascar 
Magazine, No. xi., Christmas 1887, 
pp. 310 sqq. $ id., in Journal o f the 
Anthropological Institute, xxi. (1892) 
pp. 2i f  sqq.), among theBawendaof 
the Transvaal (Beuster, “  Das Volk 
der Vafirenda,” Zeitschrift der Gesell- 
schaft fu r  Erdkunde zu Berlin, xiv. 
(1879) J p. 238), and among the 
Natchef Indians of North America 

? P



INCARNATE HUMAN GODS C H A P .402

Divine spirit, often in the form of an animal, as a dog, tiger, cat, or 
Tonquin. serPent- Sometimes a living person is selected as patron- 

divinfty. Thus a beggar persuaded the people of a village 
*  that he was their guardian spirit; so they loaded him with 

Divme honours and entertained him with their best.1 At the 
B abU esthC Present day êaĉ  §reat Persian sect of the

Babites, Abbas Effendi by name, resides at Acre in Syria, 
and is held by Frenchmen, Russians, and Americans, 
especially by rich American ladies, to be air incarnation of 
God himself. The late Professor S. I. Curtiss of Chicago 
had the honour of dining with t“ the master,” as he is 
invariably called by his followers, when the incarnation 
expressed a kindly hope that he might have the pleasure 
of drinking tea with the professor in the kingdom of 
heaven.2

Human But perhaps no country in the w$rld has been so
India!*1 prolific of human gods as India ; nowhere has the divine 

grace been poured out in a more liberal measure on all 
Divine classes of society from kings down to milkmen. Thus 
amonĝ he amongst the Todas, a pastoral people of the Neilgherry 
Todas. Hills of southern India, the dairy is a sanctuary, and the 

milkman who attends to it has been described as a god. 
On being asked whether the Todas salute the sun, one 
of these divine milkmen replied, “ Those poor fellows do so, 
but I,” tapping his chest, “ I, a god ! why should I salute 
the sun ? ” Every one, even his own father, prostrates him
self before the milkman, and no one would dare to refuse 
him anything. No human being, except another milkman,

(Du Pratz, History of Louisiana, p. 
328). When we remember that special 
vocabularies of this sort have been 
employed with regard to kings or 
chiefs who are known to have enjoyed 
a divine or semi-divine character, as 
in Tahiti (see above, p. 388), Fiji

 ̂ (Th. Williams, F iji and the Fijians,2 i.
* 37), and Tonga (W. Mariner, Tonga 

Islands, ii. 79), we shall be inclined to 
surmise that the existence of such a 
practice anywhere is indicative of a 
tendency to deify royal personages, 
who are thus marked off from their 
fellows. This would not necessarily 
apply to a custom of using a special

dialect or particular forms of speech in 
addressing social superiors generally, 
such as prevails in Java (T. S. Raffles, 
History of Java, i. 310, 366 sqq., 
London, 1817), and Bali (R. Friederich, 
“ Voorloopig Verslag van het eiland 
Bali,** Verhandelingen van het Batavia- 
asch Genootschap van Ktmsten en Weten- 
schappen, xxii. 4 ; J.’ Jacobs, Eenigen 
tijd  onder de Baliers, p. 36).

1 A. Bastian, Die Volker des ostlichen 
Asien, iv. 383.

2 S. I. Curtiss, Primitive Semitic
Religion To-day (Chicago, 1902), p. 
102. •
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may touch him; and he gives oracles to all who consult 
him, speaking with the voice of a god.1

Further, in India “  every king is regarded as little sfeort of Kings and 

a present god.” 2 * The Hindoo law-book of Manu goes farther cowidwS 
and says that “  even an infant king must not be despised from as gods 

an idea that he is a mere mortal; for he is a great deity in in lndiau 
human form.” 8 As to the Brahmans it is laid down in the 
same treatise that a Brahman, “ be he ignorant or learned, 
is a great divirflty, just as the fire, whether carried forth (for 
the performance of a burnt-oblation) or not carried forth, is 
a great divinity.” Further, it is said that though Brahmans 
“ employ themselves in all sorts of mean occupations, they 
must be honoured in every w ay; for each of them is a very 
great deity.” 4 * In another ancient Hindoo book we read 
that “ verily, there are two kinds of gods ; for, indeed, the 
gods are the go£fs; and the Brahmans who have studied 
and teach sacred lore are the human gods. The sacrifice of 
these is divided into two kinds: oblations constitute the 
sacrifice to the gods; and gifts to the priests that to the 
human gods, the Brahmans who have studied and teach 
sacred lore.” 6 * The spiritual power of a Brahman priest is 
described as unbounded. “ His anger is as terrible as that 
of the gods. His blessing makes rich, his curse withers.
Nay, more, he is himself actually worshipped as a god.* No 
marvel, no prodigy in nature is believed to be beyond the 
limits of his power to accomplish. If the priest were to 
threaten to bring down the sun from the sky or arrest it in 
its daily course in the heavens, no villager would for a 
moment doubt his ability to do so.” 8 As to the mantras, 
or sacred texts by means of which the Brahmans exercise

1 W. E. Marshall, Travels amongst
the Todas (London, 1873), pp. 136,
137; cp. pp. 141, 142; F. Metz, Tribes
inhabiting the Neilgherry HtUs, Second
Edition (Mangalore, 1864), pp. 19 sqq.
However, at the present day, accord
ing to t>r. W. H. R. Rivers, the palol 
or milkman of the highest class is rather 
a sacred priest than a god. But there 
is a tradition that the gods held the
office of milkman, and even now the 
human milkman of one particular dairy 
is believed to be the direct successor

of a god. See W. H. R. Rivers, The 
Todas (London, 1906), pp. 448 sq,

2 Monier ’ Williams, Religious Life 
and Thought in Indiat p. 259. #

8 Thh Laws of Manu, vii. 8, p. 217, 
translated by G. Biihler (Sacred Books 
of the Mast, voL xxv.).

4 IJ- 317. 3 *9 . PP- 398, 399- 
6 Satapatha - Brdhmana, trans. by 

J. Eggeling, part i. pp. 309 sq ,; com
pare id $ part iL p. 341 (Sacred Books 
of the Bast, vols. xii. and xxvi,).

0 Monier Williams, op, cit, p. 457.
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their miraculous powers, there is a saying everywhere current 
in India: “ The whole universe is subject to the gods; the 
gods are* subject to the Mantras; the Mantras to the 

Other Brahmans ; therefore the Brahmans are our gods.” 1 * * There 
godshi said to have been a sect in Orissa some years ago who 
India. worshipped the late Queen Victoria in her lifetime as 

their chief divinity. And to this day in India all living 
persons remarkable for great strength or valour or for 
supposed miraculous powers run the risk4 of being wor
shipped as gods. Thus, a sect in the Punjaub worshipped 
a deity whom they called Nikkal* Sen. This Nikkal Sen 
was no other than the redoubted General Nicholson, and 
nothing that the general could do or say damped the ardour 
of his adorers. The more he punished them, the greater 
grew the religious awe with which they worshipped him.2 * * 
At Benares a few years ago a celebrated deity was incar
nate in the person of a Hindoo gentleman who rejoiced In 
the euphonious name of Swami Bhaskaranandaji Saraswati, 
and looked uncommonly like the late Cardinal Manning, only 
more ingenuous. His eyes beamed with kindly human 
interest, and he took what is described as an innocent pleasure 
in the divine honours paid him by his confiding worshippers.8- 

Lingayat The Lingayats are the Unitarians of Hindooism, for they 
worshipped believe in only one god, Siva, rejecting the other two persons 
as gods, of the Hindoo Trinity. Yet “ they esteem the Jangam or 

priest as superior even to the deity. They pay homage to 
the Jangam first and to Siva afterwards. The Jangam is 
regarded as an incarnation of the deity. . . .  In practice the 
Jangam is placed first and, as stated above, is worshipped as

1 Monier Williams, 0/. cit. pp. 201 sq.
* Monier Williams, d/. cit. pp. 259 sq.
* 1 have borrowed the description 

of this particular deity from the Rev. 
Dr. A. M. Fairbairn, who knew him 
personally (Contemporary Review, June
1899, P* 768). It is melancholy to 
reflect that in our less liberal land 
the divine Swami would probably have 
been consigned to the calm seclusion of 
a gaol or a madhouse. The difference
between a god and a madman or a
criminal is often merely a question of
latitude and longitude.

Swami departed this life in August

1899 at the age of about seventy. 
It is only fair to his memory to 
add that the writer who records his 
death bears high and honourable testi
mony to the noble «and unselfish 
character of the deceased, who is said 
to have honestly repudiated the miracu
lous powers ascribed to him by his 
followers. He was worshipped in 
temples during his life, and other 
temples have been erected to him since 
his death. See Rai Bahadur Lala 
Baij Nadi, B.A., Hinduism Ancient 
and Modem (Meerut, 1905), pp. 94 
sq.
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god upon earth.” 1 In 1900 a hill-man in Vizagapatam 
gave out that he was an incarnate god, and his claims to 
divinity were accepted by a following of five thousand 
people, who, when a sceptical government sent an armed 
force to suppress the movement, which threatened political 
trouble, testified to the faith that was in them by resisting 
even to the shedding of their blood. Two policemen who 
refused to bow the knee to the new god were knocked on 
the he%d. However, in the scuffle the deity himself was 
arrested and laid by the heels in gaol, where he died just 
like a common mortal.2 .A t Chinchvad, a small town about Human 
ten miles from Poona in western India, there lives a family 
of whom one in each generation is believed by a large elephant, 

proportion of the Mahrattas to be an incarnation of the Q̂ nputfŷ  
elephant-headed god Gunputty. That celebrated deity was 
first made flesh about the year 1640 in the person of a 
Brahman of Poona, by name Mooraba Gosseyn, who sought 
to work out his salvation by abstinence, mortification, and 
prayer. His piety had its reward. The god himself 
appeared to him in a vision of the night and promised that 
a portion of his, that is, of Gunputty’s holy spirit should 
abide with him and with his seed after him even to the 
seventh generation. The divine promise was fulfilled. Seven 
successive incarnations, transmitted from father to son, 
manifested the light of Gunputty to a dark world. The 
last of the direct line, a heavy-looking god with very weak 
eyes, died in the year 1810. But the cause of truth was too 
sacred, and the value of the church property too considerable, 
to allow the Brahmans.to contemplate with equanimity the 
unspeakable loss that would be sustained by a world which 
knew not Gunputty. Accordingly they sought and found 
a holy vessel in whom the divine spirit of the master had 
revealed itself anew, and the revelation has been happily 
continued in an unbroken succession of vessels from* that 
time to thi9t But a mysterious law of spiritual economy, 
whose operation in the history of religion we may ̂ deplore 
though we cannot alter, has decreed that the miracles

1 E. Thurston, Castes and Tribes in Southern India (Madras, 1906), 
o f Southern India, iv. 336, 280. p. 301.

* E. Thurston, Ethnographic Notes [
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wrought by the god-man in these degenerate days cannot 
compare with those which were wrought by his predecessors 
in da^s gone b y ; and it is even reported that the only sign 
vouchsafed by him. to the present generation of vipers is the 
miracle of feeding the multitude whom he annually entertains 
to dinner at Chinchvad.1

A  Hindoo sect, which has many representatives in Bombay 
and Central India, holds that its spiritual chiefs or Maharajas, 
as they are called, are representatives or even actual in
carnations on earth of the god Krishna. Hence in the 
temples where the Maharajas do homage to the idols, men 
and women do homage to the Maharajas, prostrating them
selves at their feet, offering them incense, fruits, and flowers, 
and waving lights before them, as the Maharajas themselves 
do before the images of the gods. One mode of worship
ping Krishna is by swinging his images in swings. Hence, 
in every district presided over by a Maharaja, the women 
are wont to worship not Krishna but the Maharaja by 
swinging him in pendulous seats. The leavings of his food, 
the dust on which he treads, the water in which his dirty 
linen is washed, are all eagerly swallowed by his devotees, 
who worship his wooden shoes, and prostrate themselves 
before his seat and his painted portraits. And as Krishna 
looks down from heaven with most favour on such as 
minister to the wants of his successors and vicars on earth, 
a peculiar rite called Self-devotion has been instituted, 
whereby his faithful worshippers make over their bodies, 
their souls, and, what is perhaps still more important, their 
worldly substance to his adorable incarnations; and women 
are taught to believe that the highest bliss for themselves 
and their families is to be attained by yielding themselves 
to the embraces of those beings in whom the divine nature

1 Captain Edward Moor, “  Account 
of an Hereditary Living Deity,” Astatic 
Researches, vii. (London, 1803) pp. 381- 
395 ; Viscount Valentia, Voyages and 
Travels, ii. 151-159; Ch. Coleman, 
Mythology of the Hindus (London, 
1832), pp. I0 6-III; Gazetteer of the 
Bombay Presidency, xviii. part iii. 
(Bombay, 1885) pp. 125 sq. I have 
to thank my friend Mr. W. Crooke 
for calling my attention to the second

and fourth of these works. To be 
exact, I should say that I have no 
information as to this particular deity 
later than the account* given of him in 
the eighteenth volume of the Bombay 
Gazetteer, published some twenty-five 
years ago. But I think we may assume 
that the same providential reasons 
which prolonged the revelation down 
to the publication of the Gazetteer 
have continued *it to the present time.



mysteriously coexists with the form and even the appetites 
of true humanity.1

Christianity itself has not uniformly escaped the t&int of Pretender* 

these unhappy delusions; indeed it has often been sullied among1*1* 
by the extravagances of vain pretenders to a divinity equal Christiana, 
to or even surpassing that of its great Founder. In the 
second century Montanus the Phrygian claimed to be the 
incarnate Trinity, uniting in his single person God the 
Father God the Son, and God the Holy Ghost.2 Nor is 
this an isolated case, the exorbitant pretension of a single 
ill-balanced mind. Frpm the earliest times down to the 
present day many sects have believed that Christ, nay God 
himself, is incarnate in every fully initiated Christian, and 
they have carried this belief to its logical conclusion by 
adoring each other. Tertullian records that this was done 
by his fellow-Christians at Carthage in the second century ; 
the disciples of St. Columba worshipped him as an embodi
ment of Christ; and in the eighth century Elipandus of 
Toledo spoke of Christ as “ a god among gods,” meaning 
that all believers were gods just as truly as Jesus himself.
The adoration of each other was customary among the 
Albigenses, and is noticed hundreds of times in the records 
of the Inquisition at Toulouse in the early part of the 
fourteenth century. It is still practised by the Paulicians 
of Armenia and the Bogomiles about Moscow. The 
Paulicians, indeed, presume to justify their faith, if not their 
practice, by the authority of St. Paul, who said, " It is not I 
that speak, but Christ that dwelleth in me.” 8 Hence the 
members of this Russian sect are known as the Christs.
4t Among them men and women alike take upon themselves 
the calling of teachers and prophets, and in this character 
they lead a strict, ascetic life, refrain from the most ordinary
and innocent pleasures, exhaust themselves by long fasting

•
1 Monier Williams, op. cit. pp. 136 gcschichte, i. 321. 

sq. A  full account of the doctrines 8 F* C. Conybeare, “ The History 
and practices of the sect may be found of Christmas, ” American Jm m at of 
in the History o f the Sect o f the Maha- Theology, iii. (1899) pp. iS sq. Mr.
rajas or Vallabhacharyas, published by Conybeare kindly lent me a proof of 
Triibner at London in 1865. My this article, and the statement in the 
attention was directed to it by my text is based on it. In the published 
friend Mr. W. Crooke. article the author has mode some

8 A. Harnack, Lehrfyuch derDogmen- changes.
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Brethren 
and Sisters 
of the Free 
Spirit.

1*
and wild ecstatic religious exercises, and abhor marriage. 
Under the excitement caused by their supposed holiness and 
inspiration, they tall themselves not only teachers and 
prophets, but also * Saviours/ * Redeemers/‘ Christs/ ‘ Mothers 
of God/ Generally speaking, they call themselves simply 
Gods, and pray to each other as to real gods and living 
Christs or Madonnas” 1 *

In the thirteenth century there arose a sect called the 
Brethren and Sisters of the Free Spirit, who held that by long 
and assiduous contemplation any man might be united to* the 
deity in an ineffable manner and become one with the source 
and parent of all things, and that he who had thus ascended to 
God and been absorbed in his beatific essence, actually formed * 
part of the Godhead, was the Son of God in the same sense 
and manner with Christ himself, and enjoyed thereby a 
glorious immunity from the trammels of all laws human and 
divine. Inwardly transported by this blissful persuasion, 
though outwardly presenting in their aspect and manners a 
shocking air of lunacy and distraction, the sectaries roamed 
from place to place, attired in the most fantastic apparel and 
begging their bread with wild shouts and clamour, spurning 
indignantly every kind of honest labour and industry as an 
obstacle to divine contemplation and to the ascent of the 
soul towards the Father of spirits. In all their excursions 
they were followed by women with whom they lived on 
terms of the dosest familiarity. Those of them who con
ceived they had made the greatest proficiency in the higher 
spiritual life dispensed with the use of clothes altogether 
in their assemblies, looking upon decency and modesty as 
marks of inward corruption, characteristics of a soul that still 
grovelled under the dominion of the flesh and had not yet 
been elevated into communion with the divine spirit, its 
centre and source. Sometimes their progress* towards this"
mystifc communion was accelerated by the Inquisition,

*■*

1 D. Mackenzie Wallace, Russia La Rvssie sectaire (Paris, N.D.), pp/ 
(London, Paris, and New York, N.D.), 63 sgg. Amongst the means which
p. 302. The passage in the text is these sectaries take to produce a State 
“ a short extract from a description of of religious exaltation are wild, whirling 
tl^  ‘ Khlysti * by one who was initiated dances like those of the dancing 
into their mysteries.** As to these Dervishes.
Russian Christs see further N. Tsakni, , ■
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and they expired in the flames, not merely with un
clouded serenity, but with the most triumphant feelings of 
cheerfulness and joy.1 In the same century a Bohemian* incanm* 
woman named Wilhelmina, whose head had been turned by 
brooding over some crazy predictions about a coming age of Ghost, 
the Holy Ghost, persuaded herself arid many people besides 
that tike Holy Ghost had actually become incarnate in her 
person for the salvation of a great part of mankind. She 
died at Milan in the year 1281 in the most fragrant odour 
of sanctity, and her memory was held in the highest venera
tion- by a numerous # following, and even honoured with 
religious worship both public and private.2

About the' year 1830 there appeared, in one of the Modern in* 
states of the American Union bordering on Kentucky, an 
impostor who declared that he was the Son of God, Christ, 
the Saviour of mankind, and that he had reappeared ^  
on earth to recall the impious, the unbelieving, and 
sinners to their duty. He protested that if they did not 
mend their ways within a certain time, he would give the 
signal, and in a moment the world would crumble to ruins.
These extravagant pretensions were received with favour 
even by persons of wealth and position in society. At last 
a German humbly besought the new Messiah to announce 
the dreadful catastrophe to his fellow-countrymen in the 
German language, as they did not Understand English, and 
it seemed a pity that they should be damned merely on that 
account. The would-be Saviour in reply confessed with 
great candour that he did not know German. “ What 1 ” 
retorted the German, “ you the Son of God, and don’t speak 
ail languages, and don’t even know German ? Come, coflae, 
you are a knave, a hypocrite, and a madman. Bedlam is 
£he place for you.” The spectators laughed, and went 
away ashamed of their credulity.8 About thirty years 
ago a new sect was founded at Patiala in the Punjaub* 
by a wVetched creature named Hakim Singh, who lived 
in extreme poverty and filth, gfcve himself out to be a

1 J. L. Mosheixn, Ecclesiastical His- 84. Mgr Flaget was bishop of Bards- 
lory (London, 1819), iii. 278 sqq. town, and his letter is dated May 4,

1 J. L. Moshetra, op. cil. iii. 288 sq. 183$. He says that the events^bap-
9 Mgr Flaget, in Annales do la pened in a neighbouring state about 

Propagation do la poi, vii. (1834) p. three years before he wrote.
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reincarnation of Jesus Christ, and offered to baptize the 
missionaries who attempted to argue with him. He pro
posed shortly to destroy the British Government, and to 
convert and conquer the world. His gospel was accepted 
by four thousand believers in his immediate neighbourhood.1 
Cases like these verge on, if they do not cross, the wavering 
and uncertain line which divides the raptures of religion 
from insanity.

Sometimes, at the death of the human incarnation, the 
divine spirit transmigrates into another man. In the king
dom of Kaffa, in eastern Africa, tfye heathen part of the 
people worship a spirit called Debce, to whom they offer 
prayer and sacrifice, and whom they invoke on all important 
occasions. This spirit is incarnate in the grand magician or 
pope, a person of great wealth and influence, ranking almost 
with the king, and wielding the spiritual, as the king wields 
the temporal power. It happened that, shortly before the 
arrival of a Christian missionary in the kingdom, this African 
pope died, and the priests, fearing lest the missionary might 
assume the position vacated by the deceased prelate, declared 
that the Debce had jpassed into the king, who henceforth, 
uniting the spiritual with the temporal power, reigned as 
god and king.2 * Before beginning to work at the salt-pans in 
a Laosian village, the workmen offer sacrifice to the divinity 
of the salt-pans. This divinity is incarnate in a woman and 
transmigrates at her death into another woman.8 In Bhotan 
the spiritual'head of the government is a dignitary called the 
Dhurma Rajah, who is supposed to be a perpetual incarnation 
of the deity. At his death the new incarnate god shews 
himself in an infant by the refusal of his mother’s milk and 
a preference for that of a cow.4 * * *

The Buddhist Tartars believe in a great number of 
living Buddhas, who officiate as Grand Lamas at the

1 D. C. J. Ibbetson, Outlines of (Paris), Vmc S&ie, xvii. (1869) p. 307.
Panjab Ethnography (Calcutta, 1883), a E. Aymonier, Notes sur le Laos
P* 123* (Saigon, 1885), pp. 141 sq. ;  id.,

* G. Massaja, I  tniei trentacinque Voyage dans le Laos, ii. (Paris, 1897)
anni di missione mlT alia Etiopia P* 47*
(Rome and Milan, 1888), v. 53 sq. 4 W. Robinson, Descriptive Account
Compare Father Leon des Avanchers, of Assam (London and Calcutta, 1841),
in Bulletin de la SocUti de G/ographie pp. 342 sq. ; Asiatic Researches, xv. 146.
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head of the most important monasteries. When one ofTrans- 
these Grand Lamas dies his disciples do not sorrow, for^S^101*  ̂
they know that he will soon reappear, being borrf in the divine 

form of an infant. Their only anxiety is to discover the LamM* 
place ot his birth. If at this time they see a rifcinbow * 
they take it as a sign sent them by the departed Lama to 
guide them to his cradle. Sometimes the divine infant him
self reveals his identity. “ I am the Grand Lama,” he says,
“ the living Buddha of such and such a temple. Take me 
to my old monastery. I am its immortal head.” In what
ever way the birthplace of the Buddha is revealed, whether 
by the Buddha’s own avowal or by the sign in the sky, tents 
are struck, and the joyful pilgrims, often headed by the king 
or one of the most illustrious of the royal family, set forth 
to find and bring home the infant god. Generally he is 
born in Tibet, the holy land, and to reach him the caravan 
has often to traverse the most frightful deserts. When at 
last they find the child they fall down and worship him.
Before, however, he is acknowledged as the Grand Lama 
whom they seek he must satisfy them of his identity. He 
is asked the name of the monastery of which he claims to be 
the head, how far off it is, and how many monks live in i t ; 
he must *also describe the habits of the deceased Grand 
Lama and the manner of his death. Then various articles, 
as prayer-books, tea-pots, and cups, are placed before him, 
and he has to point out those used by himself in his previous 
life. If he does so without a mistake, his claims are 
admitted, and he is conducted in triumph to the monastery.1 
At the head of all the Lamas is the Dalai Lama of Lhasa,
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1 Hue, Souvenirs dun voyage dans 
la Tartarie et le Thibet, i. 279 s q f, 
ed. 12mo. For more details, see L. A. 
Waddell, The Buddhism of Tibet (Lon
don, 1895), pp. 245 sqq. Compare
G. Timkowski, Travels of the Russian 
Mission through Mongolia to China* i. 
23-25; Abb6‘Armand David, “ Voy
age en Mongolie,” Bulletin de la Sociitl 
de Giographie (Paris), VIme S£rie, ix. 
(1875) pp. I32-I3 4 J Mgr Bruguifcre, 
in Annates de la Propagation de la Foi* 
ix. (1836) pp. 296 sq. ;  Father Gabet, 
0 . xx. (1848) pp. 229-231 ; G.

Sandberg, Tibet and the Tibetans 
(London, 1906), pp. 128 sqq. In the 
Delta of the Niger the souls of little 
negro babie'ts are identified by means of 
a similar test. An assortmqpt of small 
wares that belonged to deceased mem
bers of the family is shewn to the new 
baby, and the first thing he grabs at 
identifies him. “ Why, he’s uncle 
John,” they say ; “  see ! he knows his 
own pipe.” Or, “  That’s cousin 
Emma; see ! she knows her market 
calabash ” (Miss M. H. Kingsley, 
Travels in West Africa* p. 493).
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Divinity of the Rome of Tibet. He is regarded as a living god, and at
TfageĴ r̂ ?d death his divine and immortal spirit is born again in a child.
Lhasa. According to some accounts the mode of discovering the 

Dalai Lama is similar to the method, already described, of 
discovering an ordinary Grand Lama. Other accounts speak 
of an election by drawing lots from a golden jar. Wherever 
he is born, the trees and plants put forth green leaves; at 
his bidding flowers bloom and springs of water rise ; and his 
presence diffuses heavenly blessings. His palace stands on 
a commanding height; its gilded cupolas are seen sparkling 
in the sunlight for miles.1 In 1661 or 1662 Fathers Grueber 
and d’Orville, on their return from Peking to Europe, spent 
two months at Lhasa waiting for a caravan* and they report 
that the Grand Lama was worshipped as a true and living 
god, that he received the title of the Eternal and Heavenly 
Father, and that he was believed to have risen from the 
dead no less than seven times. He lived withdrawn from
the business of this passing world in the recesses of his palace, 
where, seated aloft on a cushion and precious carpets, he 
received the homage of his adorers in a chamber screened from 
the garish eye of day, but glittering with gold and silver, and 
lit up by the tlaze of a multitude of torches. His worshippers, 
with heads bowed to the earth, attested their ven^ation by 
kissing his feet, and even' bribed the attendant Lamas with 
great sums to give them a little of the natural secretions of 
his divine person, which they either swallowed with their

Incarnate 
human 
gods in the 
Chinese 
empire.

food or wore about their necks as an amulet that fortified 
them against the assaults of every ailment.2

But he is by no means the only man who poses as a 
god in these regions. A register of all the incarnate gods 
in the Chinese empire is kept in t̂he L i fan yilan or Colonial

1 Hue, op. at. ii. 279, 347 sq.; 
C. Meiners, Geschichte dor Rtligiontn,
i. 335 sq. e J. G. Georgi, Beschreibung 
oiler Nationen des russischen Reichs, 
p. 415 ; A. Erman, Travels in Siberia,
ii. 303 sqq. ; Journal o f the Roy. 
Geogr. Soc. xxxviii. (1868) pp. 16$, 
169; Proceedings of the Roy. Geogr. 
Soc. N.S. viL (1885) p. 6 7; Sarat 
Chandra Das, Journey to Lhasa and 
Central Tibet (London, 1902), pp. 159 
sq. The Grand Lama’s palace is called^

Potala. Views of it from a photograph 
and from a drawing are given by Sarat 
Chandra Das. In the Journal of the 
Royal Geographical Society, l.c., the 
Lama in question is catted the Lama 
G&rft; but the context shows that he 
is the great Lama of Lhasa.

’  Thevenot, Relations des divers voy
ages, iv. Partie (Paris, 1672), “ Voyage 
k la Chine des PP. I. Grueber et 
d’Orvtlle,”  pp. I Sff.9 22.
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Office at Peking. The number of gods who have thus 
taken out a license is one hundred and sixty. Tibet is 
blessed with thirty of them, northern Mongolia rejbices in 
nineteen, and southern Mongolia basks in the sunshine of no 
less than fifty-seven. The Chinese government, with a paternal 
solicitude for the welfare of its subjects, forbids the gods on 
the register to be reborn anywhere but in Tibet. They 
fear lest the birth of a god in Mongolia should have serious 
political consequences by stirring the dormant patriotism 
and warlike spirit of the Mongols, who might rally round 
an ambitious native deity of royal lineage and seek to 
win for him, at the point of the sword, a temporal as well 
as a spiritual kingdom. But besides these public or licensed 
gods there are a great many little private gods, or unlicensed 
practitioners of divinity, who work miracles and bless their 
people in holes and corners ; and of late years the Chinese 
government has winked at the rebirth of these pettifogging 
deities outside of Tibet. However, once they are born, the 
government keeps fts eye on them as well as on the regular 
practitioners, and if any of them misbehaves he is promptly 
degraded, banished to a distant monastery, and strictly 
forbidden ever to be born again in the flesh.1 '

A t the head of Taoism, the most numerous religious Divine 

sect of China, is a pdpe who goes by the name of theJj^s°ftbe 
Heavenly Master and is believed to be an incarnation and religion in 

representative on earth of the god of heaven. His official Chma* 
title is Chin-yen̂  or “ the True Man.” When one of these 
pontiffs or incarnate deities departs this life, his soul passes 
into a male member of his family, the ancient house of 
Chang. In order to determine the chosen vessel, all the 
male members of the clan assemble at the palace, their 
names are engraved on tablets of lead, the tablets are 
thrown into a vase full of water, and the one which bears 
the name of the new incarnation floats on the surfac£. The 
reputation *and power of the pope are very great He lives 
in princely style at his palace on the Dragon and Tiger

1 E. Pander (professor at the Uni- des Lamaismus,” Verhandlungtn der 
versity of Peking), “ Das lamaische Berliner GesellschaftfUr Anthropologic^
Pantheon,” Zeitsckrifl filr  Ethnologic, Ethmlogie und Urgeschicht$t 1889, p. 
xxu (1889) p. 7 6 ;Mid.t “ Geschichte (202).
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Divine mountains in' the province of Kiang-si, about twenty-five 
miles to the south-west of Kuei-Ki. The road, which is 

religion in kept in*good repair, partly flagged, and provided at regular 
Chma* intervals with stone halls for the repose of weary pilgrims, 

leads gradually upward through a bleak and barren district, 
treeless and thinly peopled, to the summit of a pass, from 
which a beautiful prospect suddenly opens up of a wide and 
fertile valley watered by a little stream. The scene charms 
the traveller all the more by contrast With, the desert country 
which he has just traversed. This is the beginning of the 
pope's patrimony, which he holds from the emperor free of 
taxes. The palace stands in the middle of a little town. 
It is new and of no special interest, having been rebuilt 
after the Taiping rebellion. For in their march northward 
the rebels devastated the papal domains with great fury. 
About a mile to the east of the palace lie the ruins of 
stately temples, which also perished in the great rising 
and have only in part been rebuilt. However, the principal 
temple is well preserved. It is dedicated to the god of 
heaven and contains a colossal image of that deity. The 
papal residence naturally swarms with monks and priests of 
all ranks. But the courts and gardens of the monasteries, 
littered with heaps of broken bricks and stones and moulder
ing wood, present a melancholy spectacle of decay. And 
the ruinous state of the religious capital reflects the decline 
of the papacy. The number of pilgrims has fallen off and 
with them the revenues of the holy see. Of old the pope 
ranked with viceroys and the highest dignitaries of the 
empire; now he is reduced to the level of a mandarin of 
the third class, and wears a blue button instead of a red. 
Formerly he repaired every year to the imperial court at 
Peking or elsewhere in order to procure peace and prosperity 
for the whole kingdom by means of his ceremonies; and on 
his journey the gods and spirits were bound to come from 
every quarter to pay him homage, unless he considerately 
hung out on his palanquin a board with the notice, “ You 
need not trouble to salute,” The people, too, gathered up 
the dust or mud from under his feet to preserve it as a 
priceless talisman. Nowadays, if he goes to court at all, it 
seems to be not oftener than once in three .years; and his
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services are seldom wanted except to ban the demons of 
plague. But he still exercises the right of elevating deceased 
mandarins to the rank of local deities, and as he receives a 
fee for every deification, the ranks of the celestial hierarchy 
naturally receive many recruits. He also draws a con
siderable revenue from the manufacture and sale df red 
and green papers inscribed with cabalistic characters, which 
are infallible safeguards against demons, disease, *and 
calamities of every sort.1

From our survey of the religious position occupied by Divine 
the king in rude societies we may infer that the claim to p1̂ ol 
divine and supernatural powers put forward by the monarchs 
of great historical empires like those of Egypt, China, Mexico, 
and Peru, was not the simple outcome of inflated vanity or 
the empty expression of a grovelling adulation ; it was merely 
a survival and extension of the old savage apotheosis of 
living kings. Thus, for example, as children of the Sun the 
Incas of Peru were revered like gods; they could do no 
wrong, and no one dreamed of offending against the person, 
honour, or property of the monarch or of any of the royal 
race. Hence, too, the Incas did not, like most people, look 
on sickness as an evil. They considered it a messenger sent 
from their father the Sun to call them to come and rest 
with him in heaven. Therefore the usual words in which 
an Inca announced his approaching end were these: “ M y. 
father calls me to come and rest with him.” They would 
not oppose their father’s will by offering sacrifice for re
covery, but openly declared that he had called them to his 
rest.2 * * * * * 8 Issuing from the sultry valleys upon the lofty table-

1 Mgr Danicourt, “  Rapport sur
l’origine, les progres et la decadence
de la secte des Tao-sse, en Chine,”
Annales de la Propagation de la Foi,
xxx. (1858) pp. 15-20; J. H. Gray,
China (London, 1878), i. 103 sq. ; 
Dr. Merz, “  Rericht Uber seine erste
Reise von Aiftoy nach Kui-kiang,” 
Zcitschrift der Gesellschaft fu r  Erd- 
kunde an Berlin, xxiii. (1888) pp. 
4I3-4I&

8 Garcilasso de la Vega, First Part 
o f the Royal Commentaries o f the Yncas, 
bk. ii. chs. 8 and 15 (vol. i. pp. 131, 
155, Markham's translation). This

writer tells Us that the Peruvian In
dians *1 held their kings not only to 
be possessed of royal majesty, but to 
be gods ” (it. bk. iv. ch. v. vol. i. p. 
303, Markham’s Trans.). Mr. E. J. 
Payne denies that the Inca^ believed 
in their descent from the sun, and stig
matises as a ridiculous fable the notion 
that they were worshipped as gods {His* 
tory o f the New World called America, 
i. 506, 512). I content myself with 
reproducing the statements of Garci
lasso de la Vega, who had ample means 
of ascertaining the troth. His good 
faith has been questioned, but, as I
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land of the Colon^bian Andes, the Spanish cbnquerors were 
astonished to find, in contrast to the savage hordes they had 
left in the sweltering jungles below, a people enjoying a fair 
degree of civilisation, practising agriculture, and living under 
a government which Humboldt has compared to the theo
cracies of Tibet and Japan. These were the Chibchas, 
Muyscas, or Mozcas, divided into two kingdoms, with* 
capitals at Bogota and Tunja, but united apparently in 
spiritual allegiance to the high pontiff of Sogamozo or Iraca. 
By a long and ascetic novitiate, this ghostly ruler was 
reputed to have acquired such sanctity that the waters and 
the rain obeyed him, and the weather depended on his 
will.1 The Mexican kings at their accession, as we have 
seen,2 took an oath that they would make the sun to shine, 
the clouds to give rain, the rivers to flow, and the earth to 
bring forth frilts in abundance.8 We are told that Monte
zuma, the last king of Mexico, was worshipped by his people 
as a god.4

In China, if the emperor is not himself worshipped 
as a deity, he is supposed by his subjects to be the lord 
and master of all the gods. On this subject a leading 
authority on Chinese religion observes: “ To no son of 
China would it ever occur to question the supreme authority 
wielded by the emperor and his proxies, the mandarins, 
not only over mankind, but also over the gods. For the 
gods or shen are souls of intrinsically the same nature as 
those existing in human beings; why then, simply because 
they have no human bodies, should they be placed above the 
emperor, who is no less than a son of Heaven, that is to say, 
a magnitude second to none but Heaven or the Power above

believe, on insufficient grounds. See 
below, vol. ii. p. 244 note*.

1 Alex, von Humboldt, Researches 
concerning the Institutions and Monu
ments of the Ancient Inhabitants of 
America, ii. 106 sqq. ; H. Ternaux- 
Compans, Essai sur tancien Cundina- 
marca, pp. 14 sq., 19 sq.t 40 sq.; Th. 
Waits, Anthropologic der Naturvolker, 
iv. 352 sqq. $ J. G. Mtiller, Geschichte 
der amerikanischen Urreligionen, pp. 
430 sq. ; C. F. Ph. v. Martius, Zur 
Ethnographic Amerikas, p. 455; A.

Bastian, Die Culturlander des alien 
Amerika, ii. 204 sq.

2 See above^p. 356.
2 H. H. Bancroft, Native Races of 

the Pacific States, ii. 146.
4 Manuscrit Ramiret: Histoire de 

Vorigins des Indiens qui habitent la 
Nouvelle Espagne, publie par t). 
Charnay (Paris, 1903), p. 107; J. de 
Acosta, Natural ami Moral History 
o f the Indies, ii, 505, 508 (Hakluyt 
Society, London, 1880).
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whom there is none— who governs the universe and all that 
moves &nd exists therein & Such absurdity could not 
possjbly be entertained by Chinese reason. So it is*a first 
article of China’s political creed that the emperor, as well as 
Heaven, is lord and master of, all the gods, and delegates 
this dignity to his mandarins, each in his jurisdiction.
With ’them then rests the decision which of the gods are 
entitled to receive the people’s worship, and which are not.
It is the imperial government which deifies disembodied 
souls of men, and also divests them of their divine rank.
Their worship, if established against its will or without its 
consent, can be exterminated at its pleasure, without 
revenge having to be feared from the side of the god for 
any such radical measure; for the power of even the 
mightiest and strongest god is as naught compared with 
that of the august Celestial Being with whose Mil and under 
whose protection the Son reigns supreme over everything 
existing below the empyrean, unless he forfeits this 
omnipotent support through neglect of his imperial duties.” 1 
As the emperor of China is believed to be a Son of Divinity 

Heaven, so the Emperor of Japan, the Mikado, is supposed M^do. 
to be an incarnation of the sun goddess, the deity who 
rules the universe, gods and men included. Once a year 

JM the gods wait upon him, and spend a month at his 
court During that month, the name of which means
“ without gods,” no one frequents the temples, for they are 
believed to be deserted.2

The early Babylonian kings, from the time of Sargon Divinity t 

I. till the fourth dynasty of Ur or later, claimed to be Bâ onian̂  
gods in their lifetime. The monarchs of the fourth dynasty kings, 
of Or in particular had temples built in their honour; they 
set up their statues in various sanctuaries and commanded 
the people to sacrifice to them; the eighth month was 
especially dedicated to the kings, and sacrifices were offered 
to them at Jthe new moon and on the fifteenth of each 
month.8 Again, the Parthian monarchs of the Arsacid house

1 j r  J. M. de Groot, Sectarianism from recent Dutch visitors to Japan 
and Religious Persecution in China, L and the German of Dr. Ph. Fr. von 
(Amsterdam, 1903), pp. 17 sq. Siebold (London, 1841), pp. 141 sqq.

a Manners and Customs of the 8 H. Radau, Early Babylonian 
Japanese in the Nineteenth Century: History (New York and London,

VOL. I 2 E
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styled themselves brothers of the sun and "moon and were 
worshipped as deities. It was esteemed sacrilege to strike 
even £ private member of the Arsacid family in a brawl1 

The kings of Egypt were deified in their lifetime, sacrifices 
were offered to them, and their worship was celebrated in 
special temples and by special priests. Indeed the worship 
of the kings sometimes cast that of the gods into the shade. 
Thus in the reign of Merenra a high official declared that 
he had built many holy places in order that the spirits of 
the king, the ever-living Merenra, might be invoked “ more 
than all the gods.” 2 “ It has never been doubted that the king 
claimed actual divinity; he was the * great god/ the * golden 
Horus/ and son of Ra. He claimed authority not only over 
Egypt, but over ‘ all lands and nations/ ‘ the whole world in 
its length and its breadth, the east and the west/ ‘ the entire 
compass of the great circuit of the sun/ * the sky and what 
is in it, the earth and all that is upon it/ ‘ every creature 
that walks upon two or upon four legs, all that fly or flutter, 
the whole world offers her productions to him/ Whatever in 
fact might be asserted of the Sun-god, was dogmatically pre- 
dicable of the king of Egypt. His titles were directly derived 
from those of the sun-god.” 3 “ In the course of his existence,” 
we are told, “ the king of Egypt exhausted all the possible 
conceptions of divinity which the Egyptians had framed for 
themselves. A superhuman god by his birth and by his 
royal office, he became the deified man after his death.

1900), pp. 307-317. Compare C. 
Brockelmann, “ Wesen und Ursprung 
des Eponymats in Assyrien,” Zeitschrift 
fiir Assyriologie, xvi. (1902) p. 394;
H. Zimmern, in E. Schrader’s Die 
Kcilinsch r if ten und das Alte Testament3 
(Berlin, 1903), pp. 379, 639 sq.

1 Ammianus Marcellinus, xxiii. 6, 
§§ 5 apd 6.

2 C. P. Tiele, History of the 
Egyptian Religion, pp. 103 sq. On the 
worship of the kings see also E. Meyer, 
Geschichte des Altertums,2 i. 2. § 2x9, 
pp. 142 sq. ; A, Erman, Agypten und 
agyptisckes Leben im Altertum, pp. 91 
sqq. ; id , Die dgyptische Religion 
(Berlin, 1905), pp, 39 sq. ; V. von 
Strauss und Carnen, Die altagyptischen

Goiter und Gottersagen, pp. 467 sqq. ; 
A. Wiedemann, Die Religion der aUen 
Agypter, pp. 92 sq, ; id., “  Menschen- 
vergotterung im alten Agypten,”  Am 
Ur quelle, N.F. i. (1897), pp. 289 sqq. ; 
id , Herodots vweites Buck, pp. 274sq.} 
G. Maspero, Histoire ancienne des 
peuples de F Orient classique: les
origines, pp. 258-267; E. Naville, 
La Religion des anciens Egyptians 
(Paris, 1906), pp. 225 sqq. Diodorus 
Siculus observed (1. 90) /that “  the 
Egyptians seem to worship and honour 
their kings as very gods.” *

8 P. le P. Renouf, 41 The priestly 
Character of the earliest Egyptian Civil
isation,” Proceedings c f t he Society of 
Biblical Archaeology, xii. (1890) p. 
355-
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Thus all that wtis known of the divine was summed up in Divinity oi 
him.” 1 * * “ The divinity of the king was recognised in all the ĵ n̂ tian
circumstances of the public life of the sovereign. It was not 
enough to worship Pharaoh in the temple; beyond the limits 
of the sanctuary he remained the ‘ good god * to whom all 
men owed a perpetual adoration. The very name of the 
sovereign was sacred like his person; people swore by his 
name as by that of the gods, and he who took the oath in 
vain was pur^shed. ” * In particular the king of Egypt 
was identified with the great sun-god Ra. “ Son of the 
sun, decked with the solar crowns, armed with the solar 
weapons, gods and men adored him as Ra, defended him as 
Ra from the attacks which menaced in him the divine being 
who, in his human existence, knew the glory and the 
dangers of being ‘ an incarnate sun * and ‘ the living image 
on earth of his father Turn of Heliopolis/ ” 8 Even the life 
of the gods depended on the divine life of the king. Gods 
and men, it is said, “ live by the words of his mouth.” 4 * “ O
gods,” said the king before celebrating divine worship, “ you 
are safe, if I am safe. Your doubles are safe if my double is 
safe at the head of all living doubles. All live, if I live.” 6 
The king was addressed as “ Lord of heaven, lord of earth, 
sun, life of the whole world, lord of time, measurer of the 
sun’s course, Turn for men, lord of well-being, creator 
of the harvest, maker and fashioner of mortals, bestower of 
breath upon all men, giver of life to all the host of gods, 
pillar of heaven, threshold of the earth, weigher of the equi
poise of both worlds, lord of rich gifts, increaser of the 
corn,” and so forth.6 Yet, as we should expect, the exalted 
powers thus ascribed to the king differ in degree rather than 
in kind from those * which every Egyptian claimed for 
himself. Professor Tiele observes that M as every good man 
at his death became Osiris, as every one in danger or need 
could by the use of magic sentences assume the fornf of a 
deity, it is quite comprehensible how the king, not only after

1 A. Moret, Du caractb'e rcligicux de
la royauti pharcumiqm (Paris, 1902),
pp. 278 sq.; compare ib. pp. 313.

* A. Moret, op. cit. p. 306.

* A. Moret, op. cit. p. 310.

4 A. Mo et* op. cit. p. 299.
6 A. Moret, op. cit. p. 233.
• V. yon Strauss und Camen, op. 

cit. p. 470. On the titles of the 
Egyptian kings see further A. Motet, 
op. cit. $§>. 17-38.



420 INCARNATE HUMAN GODS * CHAP.

death, but already during his life, was placed on a level 
with the deity.” 1

Evolution We have now completed our sketch, for it is no more 
kLgsoutof f^an a sketch, of the evolution of that sacred kingship which 
magicians, attained its highest form, its most absolute expression, in the 

monarchies of Peru and Egypt, of China and Japan. His
torically, the institution appears to have originated in the 
order of public magicians or medicine-men ; logically it rests 
on a mistaken deduction from the association pf ideas. Men 
mistook the order of their ideas for the order of nature, and 
hence imagined that the control which they have, or seem to 
have, over their thoughts, permitted them to exercise a 
corresponding control over things. ’ The men who for one 
reason or another, because of the strength or the weakness 
of their natural parts, were supposed to possess these 
magical powers in the highest degree, were gradually 
marked off from their fellows and became a separate class, 
who were destined to exercise a most far-reaching influence 
on the political, religious, and intellectual evolution of 
mankind. Social progress, as we know, consists mainly 
in a successive differentiation of functions, or, in simpler 
language, a division of labour. The work which in primitive 
society is done by all alike and by all equally ill, or nearly 
so, is gradually distributed among different classes of 
workers and executed more and more perfectly; and so 
far as the products, material or immaterial, of this 
specialised labour are shared by all, the whole com- 

Magicians munity benefits by the increasing specialisation. Now 
dn̂ men magicians or medicine-men appear to constitute the oldest 
profesdCSt or Professional class in the evolution* oi society.2
sionat For sorcerers are.found in every savage tribe known to us;
dass* and among the lowest savages, such as the Australian

aborigines, t̂ iey are the only professional class that exists. 
As time goes on, and the process of differentiation continues,

1 C. P. Tiele, History of the stituted the only professional class
Egyptian Religiony p. 105. Compare among these democratic islanders” 
A. Moret, op. cit. pp. 71 sq.y 312. {Reports of the Cambridge Anthropo-*

2 In regard to the natives of the logical Expedition to Torres Straits% v. 
western islands of Torres Straits it has 321). The same observation could 
been remarked by Dr. A. C. Haddon be applied to many other savage 
that the magicians or sorcerers “ con- tribes.
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the order of medicine-men is itself subdivided into such 
classes as the healers of disease, the makers of rain4 and so 
fo rth ;1 while the most powerful member of the order wins 
for himself a position as chief and gradually develops into a 
sacred king, his old magical functions falling more and more 
into the background and being exchanged for priestly or 
even divine duties, in proportion as magic is slowly ousted 
by religion. Still later, a partition is effected between the 
civil and the 'religious aspect 6f the kingship, the temporal 
power being committed to one man and the spiritual to 
another. Meanwhile the magicians, who may be repressed 
but cannot be extirpated by the predominance of religion,

* still addict themselves to their old occult arts in preference 
to the newer ritual of sacrifice and prayer ; and in time the 
more sagacious of their number perceive the fallacy of magic 
and hit upon a more effectual mode of manipulating the 
forces of nature for the good of man ; in short, they abandon 
sorcery for science. I am far from affirming that the course 
of development has everywhere rigidly followed these lines: 
it has doubtless varied greatly in different societies. I 
merely mean to indicate in the broadest outline what I 
conceive to have been its general trend. Regarded from 
the industrial point of view the evolution has been from 
uniformity to diversity of function : regarded from the
political point of view, it has been from democracy to 
despotism. With the later history of monarchy, especially 
with the decay of despotism and its displacement by forms of 
government better adapted to the higher needs of humanity, wc 
are not concerned in this enquiry : our theme is the growth, not 
the decay, of a great and, in its time, beneficent institution.

1 For example, amongst the Todas 
the medicine -man has been differen
tiated from the sorcerer; yet their 
common origin is indicated by their 
both using the same kind of magical 
formulas or spells to accomplish their 
different ends. See T>r. W. H. R. 
Rivers, The Todas, p. 271 : “  It seems 
clear that the Todas have advanced 
beyond the stage of human culture in 
which all misfortunes are produced by 
magic. They recognise that some ills 
are not due to human intervention, but 
yet they employ the same kind of

means tp remove these ills as are 
employed to remove those brought 
about by human agency. The advance 
of the Todas is shown most#clearly by 
the differentiation of function between 
pilikbren and utkbren, between sorcereis 
and medicine-men, and we seem to have 
here a clear indication o f the differen
tiation between magic and medicine. 
The two callings are followed by differ
ent men, who are entirely distinct from 
one another, but both use the same kind 
o f formula to bring about the effect 
they desire to produce. ”





HEGEL ON MAGIC AND RELIGION

M y  friend Professor James Ward has pointed out-to me that the 
view which I have taken o f the nature and historical relations o f 
magic and religion was anticipated by H egel in his Lectures on the 
Philosophy o f  R e l i g i o n So far as I understand the philosopher’s 
exposition, the agreement between us amounts to this : we both hold 
that in the mental evolution o f humanity an age o f magic preceded 
an age o f religion, and that the characteristic difference between 
magic and religion is that, whereas magic aims at controlling nature 
directly, religion aims at controlling it indirectly through the media
tion o f a powerful supernatural being or beings to whom man 
appeals for help and protection. That I take to be the substance 
of H egel’s meaning in the following passages which I extract from 
his lectures on the philosophy o f religion.

Speaking o f what he calls the religion o f nature he observes: 
“  Fear o f the powers o f nature, o f the sun, o f thunder-storms, etc,, 
is here not as yet fear which might be called religious fear, for this 
has its seat in freedom. T h e fear o f God is a different fear from 
the fear o f natural forces. It is said that * fear is the beginning of* 
wisdom ’ ; this fear cannot present itself in immediate religion. It 
first appears in man when he knows himself to be powerless in his 
particularity, when his particularity trembles within him. . . .  It is 
not, however, fear in this higher sense only that is not present here, 
but even the fear o f the powers o f nature, so far as it enters at all 
at this first stage o f  the religion o f nature, changes round into its 
opposite, and becomes magic.

€t T h e absolutely primary form o f religion, to which we give the 
name o f magic, consists in this, that the Spiritual is the ruling 
power over nature. T h is spiritual dem ent does not yet exist,

1 Vorlesungen titer die Philosophie works, Berlin, 1832). The coincidence 
der Religion, i. 2X0 sqq. (vol. xi. of was also pointed out to me by my 
the first collected ^edition of Hegel’s friend Dr. J* M. E. McTaggart.

4 *3
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however, as Spirit; it is not yet found in its universality, but is 
merely the particular, contingent, empirical self-consciousness of 
man, whfch, although it is only mere passion, knows itself to be 
higher in its self-consciousness than nature— knows that* it is a 
power ruling over nature. . . . This power is a direct power over 
nature in general, and is not to be likened to the indirect power, 
which we exercise by means of implements over natural objects in 
their separate forms. . . . H ere the power over nature acts in a 
direct way. It thus is magic or sorcery.

“  As regards the external mode in which this idea actually 
appears, it is found in a form which implies that this magic is what 
is highest in the self-consciousness of those peoples. But in a 
subordinate way magic steals up to higher standpoints too, and 
insinuates itself into higher religions, and thus into the popular 
conception of witches, although in that form it -is recognised as 
something which is partly impotent, and partly improper and 

. godless.
“  There has been an inclination on the part of some (as, for 

example, in the Kantian philosophy) to consider prayer too as 
magic, because man seeks to make it effectual, not through media
tion, but by starting direct from Spirit. The distinction here, 
however, is that man appeals to an absolute will, for which even 
the individual or unit is an object of care, and which can either 
grant the prayer or not, and which in so acting is determined by 
general purposes of good. Magic, however, in the general sense, 
simply amounts to this,— that man has the mastery as he is in his 
natural state, as possessed of passions and desires.

“  Such is the general character of this primal and wholly imme
diate standpoint, namely, that the human consciousness, any definite 
human being, is recognised as the ruling power over nature in 
virtue o f his own will. T he natural has, however, by no means 
that wide range which it has in our idea of it. For here the 
greater part o f nature still remains indifferent to man, or is just as 

* he is accustomed to see it. Everything is stable. Earthquakes, 
thunder-storms, floods, animals, which threaten him with death, 
enemies, and the like, are another matter. T o  defend himself 
against these recourse is had to magic.1 Such is the oldest mode 
o f religion, the wildest, most barbarous form. . . .

“  By* recent travellers, such as Captain Parry, and before him 
Captain Ross, this religion has been found among the«Esquimaux, 
wholly without the element of mediation and as the crudest 
consciousness. Among other peoples a mediation is already 
present.

1 Similarly I have pointed out else- irregular, incalculable element in nature 
where {Totemism and Exogamy, i. 169 which the magician particularly aims 
ry.) that it is the unstable, apparently at controlling, while so far as the
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“  Captain F&rry says o f them 1 : *. . . T hey have not the slightest 
idea o f  Spirit, o f a higher existence, o f an essential substance as 
contrasted with their empirical m ode o f existence. . .  ̂ On the 
other hand, they have amongst them individuals whom they call 
AngekokSy magicians, conjurers. Those assert that they have it in 
their power to raise a storm, to create a calm, to bring whales near, 
etc., and say that they learnt these arts from old A ngekoks. T h e  
people regard them with fe a r; in every family, however, there is at 
least one. A  young A ngekok wished to make the wind rise, and 
he proceeded to do it by dint o f phrases and gestures. These 
phrases had ito meaning and were directed toward no Supreme 
Being as a medium, but were addressed in an immediate way to 
the natural object over wlych the Angekok wished to exercise p ow er; 
he required no aid from any one whatever.* . . .

“  This religion of magic is very prevalent in Africa, as well as 
among the Mongols and C hinese; here, however, it is no longer 
found in the absolute crudeness o f its first form, but mediations 
already come in, which owe their origin to the fact that the 
Spiritual has begun to assume an objective form for self-con
sciousness.

“  In its first form this religion is more magic than religion ; it 
is in Africa among the negroes that it prevails most extensively. 
. . .  In this sphere o f magic the main principle is the direct 
domination o f nature by means o f the will, o f self-consciousness—  

dn other words that Spirit is something o f a higher kind than nature. 
H owever bad this magic may look regarded in one aspect, still in
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course of nature is observed to be 
stable, regular, and uniform it lies 
comparatively outside the operations 
of magic. “  To put it generally, the 
practice o f magic for the control of 
nature will be found on the whole to 
increase with the variability and to 
decrease with the uniformity of nature 
throughout the year. Hence the in
crease will tend to become more and 
more conspicuous as we recede from 
the equator, where the annual changes 
of natural conditions are much less 
marked than elsewhere. This general 
rule is no doubt subject to many 
exceptions which depend on local 
varieties o f Climate. . . . But, on the 
whole, this department of magic, if not  ̂
checked by civilisation or other causes, 
would naturally attain its highest 
vogue in the temperate and polar 
zones rather than in the equatorial 
regions ; while, on the other hand, the 
branch o f magical art which deals

directly with mankind, aiming for ex
ample at the cure or infliction o f disease, 
tends for obvious reasons to be dif
fused equally over the .globe without 
distinction of latitude or climate ”  
(Totemism and Exogamy, i. 170). 
The reason why the latter branch of 
magic tends to be equally prevalent 
in all parts of the world is, of course, 
that in all parts o f the world human 
nature is equally unstable, seemingly 
irregular, and incalculable by com
parison with the stability, regularity, 
and uniformity of nature.

1 I have not found theapassage of 
Captain Parry which Hegel here quotes, 
whether from the English original or 
from a German translation. I should 
doubt whether the gallant English 
explorer would have spoken of an 
“  empirical mode o f existence,”  which 
appears to roe to savour rather of the 
professor’s lecture-room than o f the 
captain’s quarter-deck.
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another it is higher than a condition o f dependence upon nature 
and fear o f it. . . .

“ Such, then, is the very first form o f religion, which cannot 
indeed as*yet be properly called religion. T o  religion essentially 
pertains the moment o f objectivity, and this means that Spiritual 
power shows itself as a mode o f  the Universal relatively to self- 
consciousness, for the individual, for the particular empirical con
sciousness. This objectivity is an essential characteristic, on which 
all depends. N ot until it is present does religion begin, does a 
G od exist, and even in the lowest condition there is at least a 
beginning o f it. T h e mountain, the river, is not ifi its character 
as this particular mass o f earth, as this particular water, the Divine, 
but as a mode o f the existence o f the; Divine, o f an essential, 
universal Being. But we do not yet find this in magic as such. 
It is the individual consciousness as this particular consciousness, 
and consequently the very negation o f the Universal, which is 
what has the power here ; not a god in the magician, but the 
magician himself is the conjurer and conqueror o f nature. . . . 
O ut o f magic the religion o f magic is developed.” 1

1 G. W . F. Hegel, Lectures on the pp. 290-298. Farther, Hegel observe!
Philosophy o f Religion, translated by (p. 300) that “ magic has existed
the Rev. E. B. Spiers, B .D ., and J. among all peoples and at every 
Burdon Sanderson, i. (London, 1895) period.”

'^26 HEGEL o h  MAGIC AND RELIGKjfo

E N D  O F  V O L . I

Printed by R. & R. Ci.ark, L im it e d , Edinburgh.



Works b$ Sir J. Q. FRAZeV  D.C.L., LL.D.

Tfife GOLDEN BOUGH
A  S T U D Y  IN  M A G IC  A N D  R E L IG I O N *

Third Edition, revised and enlarged. 8vo.

Part I. T he Magic A rt and the E volution of K ings. 4th
Impression. Tw o, volumes, a os. net.

II. T aboo and the Perils of the Soul. 3rd Impression. One 
volume. 1 os. net.

III. T he DVing God. 3rd Impression. One volume. 10s. net.
IV. A donis, Attis, Osiris. 3rd Impression. Tw o volumes. 20s. net.
V . Spirits of the Corn and of the Wild. 2nd Impression.

Two volumes. 20s. net.
V I. T he Scapegoat. One volume. 10s. net.

V II. Balder the Beautiful: T he Fire-Festivals of Europe and 
the Doctrine of the External Soul. 2nd Impression. 
Tw o volumes. 20s. n et

Vol. X II. Bibliography and General Index. 20s. net.
T IM E S .— “ The verdict of posterity will probably be that The Golden Bough has 

influenced the attitude of the human mind towards supernatural beliefs and symbolical 
rituals more profoundly than any other books published in the nineteenth century 
except those of Darwin and Herbert Spencer. **

TOTEMISM AND EXOGAMY. A  Treatise on
Certain Early Forms of Superstition and Society. With 
Maps. Four vols. 8vo. 50s. net.

Mr. A. E. Crawley in N A T U R E .— “ That portion of the book which is con
cerned with toremism (if we may express our own belief at the risk qf offending Prof. 
Frazer’s characteristic modesty) is actually * The Complete History of Totemism, its 
Practice and its Theory, its Origin and its End/ . . . Nearly two thousand pages are 
occupied with an ethnogiaphical survey of totemism, an invaluable compilation. The 
maps, including that of the distribution of totemic peoples, are a new and useful 
feature.’*

LECTURES ON THE EARLY HISTORY OF 
THE KINGSHIP. 8vo. 8s. 6d. net.

A T H E N A SU M .— “ It is the effect of a good book not only to teach, but also to 
stimulate and to suggest, and we think this the best and highest quality, and one that 
will recommend these lectures to all intelligent readers, as well as to the learned. ’*

PSYCHE'S TASK. A  D iscourse con cern in g  the Influence 
• of Superstition on the Growth o f Institutions. Second Edition, 

revised and enlarged. T o  which is added “  T he Scope of Social 
Anthropology.” 8vo. 5s. net*

O U T L O O K \— “ Whether we disagree or agree with Dr. Frazer’s general con
clusions, he has provided us with a veritable storehouse of correlated facts, for which, 
and for the learning that has gone to their collection, and for the intellectual 
brilliance that has gone to their arrangement, we can never be sufficiently grateful.**

MACMILLAN AND CO., L t d ., LONDON.



* * 3 . % . *

T H E
.. . . ,  .

„MMF W mmfcTMjtX? ;
W O R S H IP  O F  T M &  B & m . V o % % jp p  Belief
amo&g the Aborigines of Australia, ' - y$|i#rt§kStrsits
'Islands, New Guinea, and ifileianesra. The Giflra&S Lectures, 

?' St. Andrews, 19 11—1912. 8vo. ros. net.
M R . E dward Clodd in the D A I L  Y  C H R O N IC L E .  — “  ‘ I f  a  m an 1 a to ll he 

live again ? ’ is a question asked chiliads before J o b p u t  it, and the genei$$i 
kind repeat it. In  this profoundly interesting volum e, Professor Fraser, 
treasury o f his know led ge, and w ith consum m ate art o f  attractive pri 
the answers devised b y  the L o w e r R aces. ” f

F O L K - L O R E  O F  T H E  O L D  T E S T A M E

P A U S A N I A S 'S  D E S C R I P T I O N  O F
Translated with a Commentary, Illustrations, a 
Second Edition. Six vols. 8vo. 126s. net.

o f  m an- 
o f the  
, gives

A T H E N A fiU M .— “ A ll these w ritings in' m any languages M r. F razer has read  
and digested w ith extraordinary care, so that his book w ill be for years ike book o f  
reference on such matters, not on ly in E n glan d , but in France and G erm an y. I t  is a  
perfect thesaurus o f G reek  topography, archaeology, and art.”

S T U D IE S  IN  G R E E K  S C E N E R Y , L E G E N D  A N D
H I S T O R Y . Selected from his Commentary on 
Pausanias by Sir J. G. F r a z e r . Globe 8vo. 5s. net.

[Eversley Series.

G U A R D I A N . — “  H ere w e have m aterial w hich everyo n e who has visited G reece, 
or purposes to visit it, most certainly should read and enjoy. . . . W e cannot im agine  
a more excellent book for the educated visitor to G re e ce .”

L E T T E R S  O F  W IL L IA M  C O W P E R . Chosen and
Edited, with a Memoir and a few Notes, by Sir J. G. - 
F R A Z E R . Two vols. Globe 8VO. I O S .n e t  [Eversiey Series.

M r . Clement Shorter in the D A IL Y  CH R O N lt:LE.--‘ t'T \iz introductory  
M em oir, o f som e eigh ty pages in len gth, is a  valuable addition to k h e  m any appraise
m ents o f C ow per that these later years have seen. . . .  D r. Frazer has given  us tw o  
volum es that a ie  an  unqualified jo y .”  • *

E S S A Y S  O F  J O S E P H  A D D IS O N . Chosen and
Edited, with a Preface and a few Notes, by Sir J. G. 
Frazer. Two vols. Globe 8vo. io s .n et iSmnky Series.

MACMILLAN AND CO., L td ., LONDON.



THE MAGI C  ART

A N D  T H E  E V O L U T I O N  O F  K I N G S

r»Y

S ir JAMES GEORGE FRAZER
D .C .L ., L L . 1)., L it t .1).

FELLOW OF TRINITY COLLEGE, CAMI>HI DOE 

PROFESSOR OF SOCIAL ANTHROPOLOGY IN THE UNIVERSITY OF LIVERPOOL

IN TWO VOLUMES 

VOL. II

M ACM ILLAN AND CO., LIM ITED

ST. M ARTIN'S ST R EET , LONDON

1 9 1 7



COPYRIGHT

Third Edition March ig n  
R ep rin te d  J u ly  1911,

Acc. N«. < 5*4

Clans No. 9*& > l
'________
. 1 te ? h
» St '
( ( iatfb.  ̂ /



C O N T E N T S

C h a p t e r  VIII.— D e p a r t m e n t a l  K i n g s  o f

N a t u r e  . . .  P p . r-6

T he K in g of the W ood at Netni probably a departmental king of nature, 
pp. I sq. ; K ings of Rain in Africa, 2 sq. ; Kings of Fire and Water in 
Cambodia, 3.6.

C h a p t e r  IX.— T h e  W o r s h i p  o f  T r e e s  . Pp. 7-58

|  i .  Tree-spirits% pp. 7-45.— Great forests of ancient Europe, 7 sq, ; tree-worship 
practised by all Aryan races in Europe, 9 -11 ; trees regarded as animate, 
12 -14 ; tree-spirits, sacrifices to trees, 14*17 ; trees sensitive to wounds, 
1 8 ;  apologies for cutting down trees, 18-20; bleeding trees, 20 ; trees 
threatened to make them bear fruit, 20-22 ; attempts to deceive spirits of 
trees and plants, 22-24 J trees married to each other, 24-28; trees in 
blossom and rice in bloom treated like pregnant women, 28 sq. ; trees 
tenanted by the souls o f the dead, 29-33; trees’ as the abode, not the 
body, o f spirits, 33 sq. ; ceremonies at felling trees, 34-39; propitiating 
tree-spirits in hou^e-timber, ( 39 sq. ; sacred trees the abode of spirits, 
40-43 ; sacred groves,^43*45.

§ 2* Beneficent Powers of Tree-spirits, pp. 45-58.— Tree-spirit develops into 

anthropomorphic deity o f the woods, 45 ; tree-spirits give rain and sun* 
shine, 40 sq. ; tree-spirits make crops to grow, 4 7 ;  the Harvest Mny 
and kindred, customs, 47-4 9 ; tree-spirits make herds and women fruitful, 
50-52 ; -green boughs protect against witchcraft, 52-55 ; influence o f tree- 
spirits on cattle among the. W ends, Esthonians, and Circassians, 55 sq.; 
tree-spirits grant offspring or easy delivery to women, 56-58.



tri CONTENTS

Modern Europe . Pp. 59-96

May-trees in Europe, especially England, 59 sq. ; May-garlands in England, 
60-63 ; May customs in France, Germany, and Greece, 63 sq. ; W hitsun
tide customs in Russia, 64 ; May-trees in Germany and Sweden, 64 sq, ; 
Midsummer trees and poles in Sweden, 65 sq. ; village May-poles in 
England and Germany, 66-71; tree-spirit detached from tree and repre
sented in human form, Esthonian tale. 71 -7 3 ; tree-spirit represented 
simultaneously in vegetable and human form, 73 sq.; the L ittle May 
Rose, 74 ; the Walber, 7 5 ; Green George, 75 sq. ; double representa
tion o f tree-spirit by tree and man among the Oraons; 76 sq. ; double 
representation o f harvest-goddess Gauri, 77 sq. ; W . Mannhardt’s conclu
sions, 78 sq. ; tree-spirit or vegetation-spirit represented by a person 
alone, 79 ; leaf-clad mummers (Green George, L ittle Leaf Man, Jack-in- 
the-Green, etc.), 79-84 ; leaf-clad mummers called K ings or Queens 

(K ing and Queen o f  M ay, Whitsuntide King, etc..), 84-91; Whitsuntide 
Bridegroom and Bride, 91 sq. % Midsummer Bridegroom and Bride, 92 ; 
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S I. Diana as a Goddess of Fertility, pp. 120-129.— Dramatic marriages o f  gods 
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marriage of Zeus and Hera at Plataea, 140-143; marriage of Zeus and 
Hera in other parts of Greece, 143 ; the god Frey and his human wife in 
Sweden, 143 sq. ; similar rites in ancient Gaul, 144 sq. ; marriages of 
gods to images or living women among uncivilised peoples, 145 sqq. ; 
custom of the Wotyaks, 145 sq. ; custom of the Peruvian Indians, 146; 
marriage of a >voman to the Sun among the Blackfoot Indians, 146 sq. ; 
marriage of girls to Ashing-nets among the Hurons and Algonquins,
147 sq. ; marriage of the Sun-god and Earth-goddess among the Oraons,
148 sq. ; marriage pf women to gods in India and Africa, 149 sq. ; 
marriage of women to water-gods and crocodiles, 150-152 ; virgin sacri
ficed as a bride to the jinnee of the sea in the Maidive Islands, 153-155.

•§ 3. Sacrifices to Water-spirits, pp. 155-170.— Stories of the Perseus and Andro
meda type, 155 sq. } water - spirits conceived os serpents or dragons, 
156 sq. ; sacrifices of human beings to water-spirits, 157-159; water- 
spirits as dispensers of fertility, 159; water-spirits bestow offspring on 
women, 159-161 ; love of river-spirits for women in Greek mythology, 
161 sq. ; the Slaying of the Dragon at Furth in Bavaria, 163 sq. ; St. 
Romain and the Dragon at Rouen, 164-170.

C h a p t e r  X I I I . — T h e  K i n g s  o f  R o m e

and Al b a ...............................Pp. 171-194.

§ 1. Nurna and Egeria, pp. 171-173.— Egeria a nymph of water and the oak, 
perhaps a form of Diana, 171 sq. ; marriage of Numa and Egeria a 
reminiscence of the marriage of the King of Rome to a goddess of water 
and vegetation, 172 sq.

§ 2 . The King as Jupiter, pp. 174-194.— The Roman king personated Jupiter 
and wore his costume, 174-176; the oak crown as a symbol of divinity, 
176 sq. { personation of the dead by masked men among the Romans, 
176 ; the kings of Alba as personifications of Jupiter, 178-181 ; legends of 
the deaths of-Roman kings point to their connexion with the thunder-god, 
181-183 ; local Jupiters in Latium, 183 sq. ; the oak-groves of ancient 
Rome, 184-187; Latian Jupiter on the Alban Mount, 187; woods of 
Latium in antiquity, 187 .^ . ; Latin worship of Jupiter like the Druidical
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worship of the oak, 188 sg. ; ^sacred marriage of Jupiter and Juno, 
189 sg, j Janus and Carna, 190 sg.5 the Flamen Dialis and Flamihica 
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C h a p t e r  XIV.— T h e  K i n g ’s  F i r e . . Pp. 195-206
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Roman ritual, 202 sg. ; superstitions as to the making of pottery, 2 0 4 ^ .;  
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sacred fire a copy of the king’s house, 206.

Chapter XV.— T h e  Fire-drill Pp. 207-226
Vestal fire at Rome rekindled by the fire-drill, 207 ; use of the fire-drill by savages, 

207 sgg. ; the fire-sticks regarded by savages as male and female, 208- 
2 1 1 ;  fire-customs of the Herero, 211 sgg. ; sacred fire among theHerero 
maintained in the chiefs hut by his unmarried daughter, 213-215; the 
Herero chief as priest of the hearth,* 215-217 ; sacred Herero fire  ̂
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227-229 ; rites performed by the Vestals for the fertility of the earth and 
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Fire-mother, 235 sg. ; fire (tindled by friction by boy and girl or by man 
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T races reported to be ignorant of the means of making fire, 253-255 ; fire 

probably used by men before they knew how to kindle it, 255-257; 
savages carry fire with them as a matter of convenience, 257-259; 
Prometheus the fire-bringer, 260; perpetual fires maintained by chiefs 
and kings, 260-264 ; fire extinguished at king's death, 265.
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C H A P T E R  VIII

DEPARTMENTAL KINGS OF NATURE

T h e  preceding investigation has proved that the sameDepart. 
union of sacred functions with a royal title which meets us mental 

in the King of the Wood at Nemi, the Sacrificial King at naturê  
Rome, and the magistrate called the King at Athens, occurs 
frequently outside the limits of classical 'antiquity and is 
a common feature of societies at all stages from barbarism 
to civilisation. Further, it appears that , the royal priest is 
often a king, not only in name but in fact, swaying the 
sfceptre as well as the crosier. All this confirms the 
traditional view of the origin of the titular and priestly 
kings in .the republics of ancient Greece and Italy. At 
least by shewing that the combination of spiritual and 
temporal power, of which Graeco-Italian tradition preserved 
the memory, has actually existed in many places, we have 
obviated any suspicion of improbability that might have 
attached to the tradition. Therefore we may now fairly 
ask, May not the King of the Wood have had an origin like 
that which a probable tradition assigns to the Sacrificial 
King of Rome and the titular King of Athens? In other 
words, may not his predecessors in office have been a line of 
kings whom a republican revolution stripped of their political 
power, leaving them only their religious functions and the 
shadow of a crown ? There are at least two reasons for 
answering this question in the negative. One reason is 
drawn from the abode of the priest of Nemi; the other from 
his title, the King of the Wood. If his predecessors had 
been kings in the ordinary sense, he would surely hatve been 
found residing, like the fallen kings of Rome and Athens, in
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Kings of 
rain in 
Africa. *•

the city of which the sceptre had passed from him. This 
city must have been Aricia, for there was none nearer. But 
Aricia was three miles off from his forest sanctuary by the
lake shore. If he reigned, it was not in the city, but in the
greenwood. Again his title, King of the Wood, hardly
allows us to suppose that he had ever been a king in the
common sense of the word. More likely he was a king of 
nature, and of a special side of nature, namely, the woods 
from which he took his title. If we could find instances of 
what we may call departmental kings of nature, that is of 
persons supposed to rule over particular elements or aspects 
of nature, they would probably present a closer analogy to the 
King of the Wood than the divine kings we have been hitherto 
considering, whose control of nature is general rather than 
special. Instances of such departmental kings are not wanting.

On a hill at Bomma near the mouth of the Congo dwells 
Namvulu Vumu, King of the Rain and Storm.1 Of some 
of the tribes on the Upper Nile we are told that they have 
no kings in the common sense ; the only persons whom they 
acknowledge as such are the Kings of the Rain, Mata Kodou, 
who are credited with the power of giving rain at the proper 
time, that is in the rainy season. Before the rains begin 
to fall at the end of March the country is a parched and 
arid desert; and the cattle, which form the people’s chief 
wealth, perish for lack of grass. So, when thfe end of March 
draws on, each householder betakes himself to the King of 
the Rain and offers him a cow that he may make the blessed 
waters of heaven to drip on the brown and withered pastures. 
If no shower falls, the people assemble and demand that the 
king shall give them rain ; and if the sky still continues cloud
less, they rip up his belly, in which he is believed to keep the 
storms. Amongst the Bari tribe one of these Rain Kings made 
rain by sprinkling water on the ground out of a handbell*

Among tribes on the outskirts of Abyssinia a similar 
office exists and has been thus described by an observer.

1 A. Bastian, Die deutsche Expe- 421-423; ib. viii. (1854) pp. 387 sq,\ 
dition an der Loango-Kuste, ii. 230. Brun-Rollet, Le N il Blanc ct It Soudan

* ** Excursion de M. Brun * Rollet (Paris, 1855), pp; 227 sqq. As to the 
dans la region suplrieure du Nil,” rain-making chiefs of this region see. 
Bulletin de la Sociitt de Giographie above, vol. i. pp. 345 sqq. As to .the 
(Paris), IVme S£rie, ~iv. (1852) pp. distress and privations endured by these

DEPARTMENTAL KINGS OF NATURE
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“ The priesthood of the Alfai, as he is called by the Barea Priesthood 

and Kunama, is a remarkable one; he is believed to be able 
to make rain. This office formerly existed among the 
Algeds and appears to be still common to the Nuba negroes.
The Alfai of the Barea, who is also consulted by the 
northern Kunama, lives near Tembadere on a mountain 
alone with his family. The people bring hinj tribute in the 
form of clothes and fruits, and cultivate for him a large field 
of his own. He is a kind of king, and his office passes by 
inheritance to his brother or sister’s son. He is supposed to 
conjure down rain and to drive away the locusts. But if he 
disappoints the people’s expectation and a great drought 
arises in the land, the Alfai is stoned to death, and his 
nearest relations are obliged to cast the first stone at him.
When we passed through the country, the office of Alfai was 
still held by an old man ; but I heard that rain-making had 
proved too dangerous for him and that he had renounced 
his office.” 1

In the backwoods of Cambodia live two mysterious Kings of 
sovereigns known as the King of the Fire and the King of 
tlie Water. Their fame is spread all over the south of the Cambodia 
great Indo-Chinese peninsula; but only a faint echo of it 
has reached the West. Down to a few years ago no Euro
pean, so far as is known, had ever seen either of them ; 
and their very existence might have passed for a fable, were 
it not that till lately communications were regularly main
tained between them and the King of Cambodia, who year 
by year exchanged presents with them. The Cambodian 
gifts were passed from tribe to tribe till they reached their 
destination; for no Cambodian would essay the long and 
perilous journey. The tribe amongst whom the Kings of 
Fire and Water reside is the Chr^ais or Jaray, a race with 
European features but a sallow complexion, inhabiting the 
forest-clad mountains and high tablelands which separate 
Cambodia from Annam. Their royal functions are of a 
purely mystic or spiritual order; they have no political 
authority; they are simple peasants, living by the sweat of
people in the dry season, see E. de Ergdnzungsheft No. 50 (Gotha, 1877), 
-Pruyssenaere, uReisenundForschnngen p. 23.
im Gebiete des Weissen und Blauen 1 W. Munzinger, Ostafrikanische 
Nil,” Petertnann's MiUhcilungtn> Studien (Schaffhausen, 1864), p. 474.
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Kings of their brow and the offerings of the faithful. According to 
ŵ terfo one account they live in absolute solitude, never meeting 
Cambodia, each other and never seeing a human face. They inhabit 

successively seven towers perched upon seven mountains, 
and every year they pass from one tower to another. 
People come furtively and cast within their reach what is 
needful for their subsistence. The kingship lasts seven 
years, the time necessary to inhabit all the towers succes
sively ; but many die before their time is out. The offices 
are hereditary in one or (according to others) two royal 
families, who enjoy high consideration, have revenues 

• assigned to them, and are exempt from the necessity of 
tilling the ground. But naturally the dignity is not coveted, 
and when a vacancy occurs, all eligible men (they must be 
strong and have children) flee and hide themselves. Another 
account, admitting the reluctance of the hereditary candidates 
to accept the crown, does not countenance the report of 
their hermit - like seclusion in the seven towers. For it 
represents the people as prostrating themselves before the 
mystic kings whenever they appear in public, it being 
thought that a terrible hurricane would burst over the 
country if this mark of homage were omitted. Probably, 
however, these are mere fables such as commonly shed a 
glamour of romance over the distant and unknown. A 
French officer, who had an interview with the redoubtable 
Fire King in February 1891, found him stretched on a 
bamboo couch, diligently smoking a long copper pipe, and 
surrounded by people who paid him no great deference. In 
spite of his mystic vocation the sorcerer had no charm or 
talisman about him, and was in no way distinguishable from 

. his fellows except by his tall stature. Another writer reports 
that the two kings are much feared, because they are supposed 
to possess the evil eye; hence every one avoids them, and the 
potentates considerately cough to announce their approach 
and to allow people to get out of their way. They enjoy' 
extraordinary privileges and immunities, but their authority 
does not extend beyond the few villages of their neighbour
hood. Like many other sacred kings, of whom we shall 
read in the sequel, the Kings of Fire and Water are not 
allowed to die a natural death, for that would lower their
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reputation. Accordingly when one of them is seriously ill, 
the elders hold a consultation and if they think he cannot 
recover they stab him to death. His body is burned and 
the ashes are piously collected and publicly honoured for 
five years. Part of them is given to the widow, and she 
keeps them in an urn, which she must carry on her back 
when she goes to weep on her husband’s grave.

We are told that the Fire King, the more important super- 

of the two, whose supernatural powers have never beennâ alof 
questioned, officiates at marriages, festivals, and sacrifices in the Kings 

honour of the Yan or spirit. On these occasions a special place and 
is set apart for him ; and the path by which he approaches is 
spread with white cotton cloths. A reason for confining the 
royal dignity to the same family is that this family is in 
possession of certain famous talismans which would lose 
their virtue or disappear if they passed out of the family.
These talismans are three: the fruit of a creeper called Cui, 
gathered ages ago at the time of the last deluge, but still 
fresh and green ; a rattan, also very old but bearing flowers 
that never fade; and lastly, a sword containing a Yan or 
spirit, who guards it constantly and works miracles with it.
The spirit is said to be that of a slave, whose blood chanced 
to fall upon the blade while it was being forged, and who died 
a voluntary death to expiate his involuntary offence. By 
means of the two former talismans the Water King can raise 
a flood that would drown the whole earth. If the Fire King 
draws the magic sword a few inches from its sheath, the sun 
is hidden and men and beasts fall into a profound sleep; 
were he to draw it quite out of the scabbard, the world 
would come to an end. To this wondrous brand sacrifices 
pf buffaloes, pigs, fowls, and ducks are offered for rain. It 
is kept swathed in cotton and silk ; and amongst the annual 
presents sent by the King of Cambodia were rich stuffs to 
wrap the sacred sword.

In return the Kings of Fire and Water sent him a Gifts sent 
huge wax candle and two calabashes, one full of rice and ^ of 
the other of sesame. The candle bore the impress of the Fire and 
Fire King’s middle finger, and was probably thought 
contain the seed of fire, which the Cambodian monarch of Cam- 
thus received once a year fresh from the Fire King himself bodia‘
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Kings of This holy candle was kept for sacred uses. On reaching the 
Watcrfo caPftal Cambodia it was entrusted to the Brahmans, who 
Cambodia, laid it up beside the regalia, and with the wax made tapers 

which were burned on the altars on solemn days. As the 
candle was the special gift of the Fire King, ye  may con
jecture that the rice and sesame were the special gift of 
the Water King. The latter was doubtless king of rain as 
well as of water, and the fruits of the earth were boons con
ferred by him on men. In times of calamity, as during 
plague, floods, and war, a little of this sacred rice and sesame 
was scattered on the ground “ to appease the wrath of the 
maleficent spirits.” Contrary to the common usage of the 
country, which is to bury the dead, the bodies of both these 
mystic monarchs are burnt, but their nails and some of their 
teeth and bones are religiously preserved as amulets. It is 
while the corpse is being consumed on the pyre that the 
kinsmen of the deceased magician flee to the forest and hide 
themselves for fear of being elevated to the invidious dignity 
which he has just vacated. The people go and search for 
them, and the first whose lurking place they discover ns 
made King of Fire or Water.1

These, then, are examples of what I have called depart
mental kings of nature. But it is a far cry to Italy from 
the forests of Cambodia and the sources of the Nile. And 
though Kings of Rain, Water, and Fire have been found, we 
have still to discover a King of the Wood to match the 
Arician priest who bore that title. Perhaps we shall find 
him nearer home.

1 Mgr. Cu£not, in Annales de la 
Propagation de la Foi, xiii. (1841) p. 
143 5 H. Mouhot, Travels in the 
Central Parts o f Indo~China (London, 
1864), ii. 35; A. Bastian, “  Beitrage 
zur Kenntniss der Gebirgsstamme in 
Kambodia,” Zeitschrift der Gesellschaft 

fu r  Erdkunde %u Berlin, i. (1866) 
p. 37; J. Moura, Le Royaume du 
Cambodge (Paris, 1883), 432"43^;
£. Aymonier, “  Notes sur les coutumes 
et croyances superstitieuses des Cam- 
bodgiens,” in Cochinchine Franfaise: 
Excursions et reconnaissances. No. 
16 (Saigon, 1883), pp. 172 sq. ; id., 
Notes sur le Laos (Saigon, 1885), p. 
60; Le Capitaine Cupet, “  Chez les

populations sauvages du Sud de l’An- 
nam,” Tour du tnonde, No. 1682, 
April I, 1893, pp. 193-2045 id., in 
Mission Pavie, Indo* Chine l8yg-i8gj, 
Giographie et voyages, iii. (Paris, 1900) 
pp. 297-318; Toumier, Notice sur le 
Laos Franfais {Hanoi, 1900), pp. 111 
sq .5 A. Lavallle, “  Notes ethno- 
graphiques sur diverses tribus du Sud- 
Est de rinde-Chine,”  Bulletin de 
I'ltcole Franfaise <PExtreme - Orient, 
i. (Hanoi, 1901) pp. 303 sq. Mgr. 
Cannot mentions bnly the" King of 
Fire. Bastian speaks as if the King 
of Fire was also the King of Water. 
Both writers report at second hand.



C H A P T E R  IX

T H E  WORSHIP OF TREES 

§ i. Tree-spirits

IN the religious history of the Aryan race in Europe the 
worship of trees has played an important part. Nothing 
could be more natural. For at the dawn of history Europe Great 

was covered with immense primaeval forests, in which the ^ ^ t°[ 
scattered clearings must have appeared like islets in an Europe, 

ocean of green. Down to the first century before our era 
the Hercynian forest stretched eastward from the Rhine for 
a distance at once vast and unknown; Germans whom 
Caesar questioned had travelled for two months through it 
without reaching the end.1 Four centuries later it was 
visited by the Emperor Julian, and the solitude, the gloom, 
the silence of the forest appear to have made a deep impres
sion on his sensitive nature. He declared that he knew 
nothing like it in the Roman empire.2 In our own country 
the wealds of Kent, Surrey, and Sussex are remnants of the 
great forest of Anderida, which once clothed the whole of 
the south-eastern portion of the island. Westward it seems 
to have stretched till it joined another forest that extended 
from Hampshire to Devon. In the reign of Henry II. the 
citizens of London still hunted the wild bull and the boar in 
the woods of Hampstead. Even under the later Plantagenets 
the royal forests were sixty-eight in number. In the forest 
of Arden it was said that down ■ to modern times a squirrel 
might leap from tree to tree for nearly the whole length of

i  Caesar, Bell, Gall. vi. 25. pp. 608 sq. On the vast woods of
Germany, their coolness and shade,

* Julian, Fragm. 4, ed. Hertlein, see also Pliny, Nat. Hist. xvi. 5.

;
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Warwickshire.1 The excavation of ancient pile-villages in 
the valley of the* Po has shewn that long before the rise 
and probably the foundation of Rome the north of Italy was 

'covered with**dense woods of elms, chestnuts, and especially 
of oaks.2 * Archaeology is here confirmed by history; for 
classical writers contain many references to Italian forests 
which have now disappeared.8 As late as the fourth century 
before our era kome was divided from central Etruria by 
the dreaded Ciminian forest, which Livy compares to the 
woods of Germany. No merchant, if we may trust the 
Roman historian, had ever penetrated its pathless solitudes: 
and it was deemed a most daring feat when a Roman 
general, after sending two scouts to explore its intricacies, 
led his army into the forest and, making his way to a 
ridge of the wooded mountains, looked down on the rich 
Etrurian fields spread out below.4 In Greece beautiful 
woods of pine, oak, and other trees still linger on the slopes 
of the high Arcadian mountains, still adorn with their 
verdure the deep gorge through which the Ladon hurries 
to join the sacred Alpheus; and were still, down to a few 
years ago, mirrored in the dark blue waters of the lonely 
lake of Pheneus ; but they are mere fragments of the forests 
which clothed great tracts in antiquity, and which at a more 
remote epoch may have spanned the Greek peninsula from 
sea to sea.5 * *

From an examination of the Teutonic words for “ temple ” 
Grimm has made it probable that amongst the Germans the

1 Ch. Elton,, Origins of English 
History (London, 1882), pp. 3, 106 
sq.t 224.

8 W. Ilelbig, Die Jtaliker in der
Poebene (Leipsic, 1879), PP* 25 *f*

8 H. Nissen, Ilalische LandeSkunde, 
i. (Berlin, 1883) pp. 431 sqq.

* Livy, ix. 36-38. The Ciminian 
mountains {Monte Cimino) are still 
clothed with dense woods of majestic 
oaks and chestnuts. Modem writers 
suppose that Livy has exaggerated the
terrors and difficulties of the forest.
See G. Dennis, Cities and Cemeteries 
o f Etruria* i. 146-149.

h C. Neumann und J. Partsch, 
Physikalischc Geographic von Griechen-

land (Breslau, 1885), pp. 357 sqq. I 
am told that the dark blue waters of 
the lake of Pheneus, which still re
flected the sombre pine-forests of the 
surrounding mountains when I travelled 
in Arcadia in the bright unforgetable 
autumn days of 1895, have since dis
appeared, the subterranean chasms 
which drain this basin having been, 
whether accidentally or artificially, 
cleared so as to allow the pent-up 
waters to escape. The acres which 
the peasants have thereby added to 
their fields will hardly console future 
travellers for the Joss of the watery 
mirror, which was one of the most 

. beautiful, as it was one of the rarest, 
scenes in the parched land of Greece.
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oldest sanctuaries were natural woods.1 However this may Tree-, 

be, tree-worship is well attested for all the great European pr̂ sed, 
families of the Aryan stock. Amongst the Celts the oak- by all the 

worship of the Druids is familiar to every*one,2-and their old ^Tin 
word for a sanctuary seems to be identical in origin and Europe, 

meaning with the Latin nemus, a grove or woodland glade, 
which still survives in the name of Nemi.8 Sacred groves 
were common among the ancient Germans, and tree-worship 
is hardly extinct amongst their descendants at the present 
day.4 How serious that worship was in former times may 
be gathered from the ferocious penalty appointed by the old 
German laws for such as dared to peel the bark of a 
standing tree. The culprit’s navel was to be cut out and 
nailed to the part of the tree which he had peeled, and he 
was to be driven round and round the tree till all his guts 
were wound about its trunk.6 The intention of the punish
ment clearly was to replace the dead bark by a living 
substitute taken from the culprit; it was a life for a life, the 
life of a man for the life of a tree. At Upsala, the old 
religious capital of Sweden, there was a sacred grove in 
which every tree was regarded as divine.6 The heathen 
Slavs worshipped trees and groves.7 The Lithuanians were 
not converted to Christianity till towards the close of the 
fourteenth century, and amongst them at the date of their 
conversion the worship of trees was prominent. Some of 
them revered remarkable oaks and other great shady trees, 
from which they received oracular responses. Some main
tained holy groves about their villages or houses, where even 
to break a twig would have been a sin. They thought that 
he who cut a bough in such a grove either died suddenly or 
was crippled in one of his limbs.8 # Proofs of the prevalence

1 J. Grimm, Deutsche Mythologies 
i. 53 sqq. ; O. Schrader, Reallexikon 
der indo-germanischpn AUertumskunde 
(Strasburg, 1901), s.v. “ Tempel,” 
pp. 855

2 Pliny, Nat. Hist. xvi. 249 sqq. 5 
Maximus Tyrius, Dissert. viii. 8.

a O. Schrader, op. cit. pp. 857 sq.
i  Tacitus, Germpnia, 9, 39, 40, 43; 

id., Annals, ii. 12, iv. 73; id., Ilest. iv. 
14; J. Grimm, Deutsche Mythologies 
pp. 541 sqq. ; Bavaria Landes- und

Volkeskunde des Kmigreichs Bayern, 
iii. 929 sq.

6 J. Grimm, DeutscheJRechtsalterthii- 
mer, pp. 519 sq .; W. Mannhardt, 
Baumkultus (Berlin, 1875), pp. 26 sqq.

6 Adam of Bremen, Descriptio insu- 
larum Aquilonis, 27 (Migne’s Patro• 
logia Latina, vol. cxlvi. col. 644).

7 L. Leger, La Mythologie slave 
(Paris, 1901), pp. 73-75, 188-190.

8 Mathias Michov, “  De Sarmatia 
Asiana atque Europea,” in Simon
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of tree-worship in ancient Greece and Italy are abundant.1 
In the sanctuary of Aesculapius at Cos, for example, it was 
forbidden to cut down the cypress-trees under a penalty of a 
thousand drachms.2 But nowhere, perhaps, in the ancient 
world was this antique form of religion better preserved than 
in the heart of the great metropolis itself. In the Forum, 
the busy centre of Roman life, the sacred fig-tree of Romulus 
was worshipped down to the days of the empire, and the 
withering of its trunk was enough to spread consternation 
through the city.8 Again, on the slope of the Palatine Hill 
grew a cornel-tree which was esteemed one of the most sacred 
objects in Rome. Whenever the tree appeared to a passer
by to be drooping, he set up a hue and cry which was 
echoed by the people in the street, and soon a crowd might 
be seen running helter-skelter from all sides with buckets of 
water, as if (says Plutarch) they were hastening to put out 
a fire.4

Among the tribes of the Finnish-Ugrian stock in Europe 
the heathen worship was performed for the most part in 
sacred groves, which were always enclosed with a fence» 
Such a grove often consisted merely of a glade or clearing 
with a few trees dotted about, upon which in former times 
the skins of the sacrificial victims were hung. The central 
point of the grove, at least among the tribes of the Volga, 
was the sacred tree, beside which everything else sank into 
insignificance. Before it the worshippers assembled and the 
priest offered his prayers, at its roots the victim was sacri
ficed, an4  its boughs sometimes served as a pulpit No 
wood might be hewn and no branch broken in the grove, 
and women were generally forbidden to enter it. The

Grynaeus's Novus Orbis regionum ac p. 331, referring to an inscription found 
tnsularum vcteribus incognitarum in Cos some years ago.
(Paris, 1532), pp. 455 sq. [wrongly 8 Pliny, Nat. Hist, xv. 7 7 ; Tacitus, 
numbered 445, 446]; Martin Cromer, Ann. xiii. 58. The fig-tree is repre- 
De origine et rebus gestis Polonorum sented on Roman coins and on the 
(Basel, 1568), p. 241; Fabricius, great marble reliefs which itand in the 
lJvonicae histories compendiosa series Forum. See £. Babelon, Monnaiesde 
(Seriptores rerum Livonicarum, ii. la RipubUque remains, ii. 336 sq. ; 
(Riga and Leipsic, 1848) p. 44x). R. Lanciani, Ruins and Excavations

1 See C. Botticher, Der Baumkultus o f Ancient Rome (London, 1897), p. 
der&ellenen (Berlin, 1856)5 L. Preller, 258; £• Petersen, Vom alien Rom 
R&mische Mythologies8 i. 105-114. (Leipsic, 1900), pp. 26, 27.

8 The Classical Review, xix. (1905) 4 Plutarch, Romulus, 20.
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Ostyaks and Woguls, two peoples of the Finnish-Ugrian 
stock in Siberia, had also sacred groves in which nothing 
might be touched, and where the skins of the sacrificed 
animals were suspended ; but these groves were not enclosed 
with fences.1 Near Kuopio, in Finland, there was a famous 
grove of ancient moss-grown firs, where the people offered 
sacrifices and practised superstitious customs down to about 
1650, when a sturdy veteran of the Thirty Years* War 
dared to cut it dovta at the bidding of the pastor. Sacred 
groves now hardly exist in Finland, but sacred trees to 
which offerings are brought are still not very uncommon. 
On some firs the skulls of bears are nailed, apparently that 
the hunter may have good luck in the chase.2 * * * * * The Ostyaks 
are said never to have passed a sacred tree without shooting 
an arrow at it as a mark of respect. In many places they hung 
furs and skins on the holy trees in the forest; but having 
observed tfiat these furs were often appropriated and carried 
off by unscrupulous travellers, they adopted the practice of 
hewing the trunks into great blocks, which they decked with 

•their offerings and preserved in safe places. The custom 
marks a transition from the worship of trees to the worship 
of idols carved but of the sacred wood. Within their sacred 
groves no grass or wood might be cut, no game hunted, no 
fish caught, not even a draught of water drunk. When 
they passed them in their canoes, they were careful not to 
touch the land with the oar, and if the journey through the 
hallowed ground was long, they laid in a store of water 
before entering on it, for they would rather suffer extreme 
thirst than slake it by drinking of the sacred stream. The 
Ostyaks also regarded as holy any tree on which an eagle 
had built its nest for several years, and they spared the bird 
as well as the tree. No greater injury could be done them 
than to shoot such an eagle or destroy its nest.8

But it is necessary to examine in some detail the notions

1 K. Rhamm, “ Der heidnische Got- 8 “  Heilige Haine und Bauine der
tesdienst des finnischen Stammes,” Finnen,” Globus, lix. (1891) pp. 350
Globus, Ixvii (1895) pp. 343, 348. sq.
This article is an abstract of a Finnish 8 P. S. Pallas, Reise durch verschte-
book Suotnm suvun pakaniUinm ju - dene Provinzen des rttssischen Reichs
malen palvelus, by J. Krohn (Helsing- (St. Petersburg, 1771-1776), iii. 60
fors, 1894). sq.
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on which the worship of trees and plants is based.* To the 
savage the world in general is animate, and trees and plants are 
no exception to the rule. He thinks that they have souls like 
his own, and he treats them accordingly. “ They say,” writes 
the ancient vegetarian Porphyry, “ that primitive men led an 
unhappy life, for their superstition did not stop at animals 
but extended even to plants. For why should the slaughter 
of an ox or a sheep be a greater wrong than the felling of a 
fir or an oak, seeing that a soul is implanted in these trees 
also?” 1 Similarly, the Hidatsa Indians of North America 
believe that every natural object has its spirit, or to speak 
more properly, its shade. To these shades some considera
tion or respect is due, but not equally to all. For example, 
the shade of the cottonwood, the greatest tree in the valley 
of the Upper Missouri, is supposed to possess an intelligence 
which, if properly approached, may help the Indians in 
certain undertakings; but the shades of shrubs and grasses 
are of little account. When the Missouri, swollen by a 
freshet in spring, carries away part of its banks and sweeps 
some tall tree into its current, it is said that the spirit of the. 
tree cries while the roots still cling to the land and until the 
trunk falls with a splash into the stream. Formerly the 
Indians considered it wrong to fell one of these giants, and 
when large logs were needed they made use only of trees 
which had fallen of themselves. Till lately some of the more 
credulous old men declared that many of the misfortunes of 
their people were caused by this modern disregard for the 
rights of the living cottonwood.2 The Iroquois believed 
that each species of tree, shrub, plant, and herb had its own 
spirit, and to these spirits it was their custom to return. 
thanks.8 The Wanika of Eastern Africa fancy that every 
tree, and especially every coco-nut tree, has its spirit; 
“ the destruction of a cocoa-nut tree is regarded as equivalent 
to matricide, because that tree gives them life and nourish
ment, as a mother does her child.” 4 In the Yasawu islands

1 Porphyry, De abstinentia, i. 6. 8 L. H. Morgan, League o f the Ire-
This was an opinion of the Stoic and qttois (Rochester, 1851), pp. 162, 164. 
Peripatetic philosophy. 4 J. L. Krapf, Travels, Researches,

8 Washington Matthews, Ethno- and Missionary Labours during an 
grapy and Philology of the Hidatsa Eighteen Years* Residence in Eastern 
Indians (Washington, 1877), pp. 48 sq. Africa (London, i860), p. 198.
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of Fiji a«man will never eat a coco-nut without first asking Trees 
its leave— “ May 1 eat you, my chief?,; 1 Among 
Thompson Indians of British Columbia young people ad- savage a 

dressed the following prayer to the sunflower root before animate* 
they ate the first roots of the season: “ I inform thee that 
I intend to eat thee. Mayest thou always help me to 
ascend, so that I may always be able to reach the tops of 
mountains, and may I never be clumsy 1 I ask this from 
thee, Sunflower-Root. Thou art the greatest of all in 
mystery.” To omit this prayer would have made the eater 
of the root lazy, and caused him to sleep long in the morn
ing. We are not told, but may conjecture, that these 
Indians ascribed to the sunflower the sun’s power of climbing 
above the mountain-tops and of rising betimes in the 
morning; hence whoever ate of the plant, with all the due 
formalities, would naturally acquire the same useful pro
perties. It is not "so easy to say why women had to observe 
continence in cooking and digging the root, and why, when 
they were cooking it, no man might come near the oven.2 
The Dyaks ascribe souls to trees, and do not dare to cut 
down an old tree. In some places, when an old tree has 
been blown down, they set it up, smear it with blood, and 
deck it with flags “ to appease the soul of the • tree.” 8 
Siamese monks, believing that there are souls everywhere, 
and that to destroy anything whatever is forcibly to dis
possess a soul, will not break a branch of a tree, “ as they 
will not break the arm i f  an innocent person.” 4 These 
monks, of course, are Buddhists. But Buddhist animism is 
not a philosophical theory. It is simply a common savage 
dogma incorporated in the system of an historical religion.
To suppose with Benfey and others that the theories of 
animism and transmigration current among rude peoples of 
Asia are derived from Buddhism, is to reverse the facts.

1 Rev. Lorimer Fison, in a letter 
to the author dated November 3, 
1898.

* J. Teit, 44 The Thompson Indians 
of British Columbia,”  p. 349 (Memoir 
of the American Museum of Natural 
History, The Jesup North Pacific E x- 
petition, ypj, part iv.).

8 C. Hupe, “ Over de godsdienst, 
zeden cnz. der Dajakkers,” Tijdschrift 
voor Neirlands Indite 1846 (Batavia), 
dl. iii. p. 158.

* De la Loubere, Du royaume 
de Siam (Amsterdam, 1691), i. 382. 
Compare Mgr Bruguiere, in Annates 
de V Association de la Propagation de 
la Foi, v. (1831) p. 127.
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Buddhism in this respect borrowed from savagery, not 
savagery from Buddhism,1 According to Chinese belief, the 
spirits of plants are never shaped like plants but have 
commonly the form either of human beings or of animals, 
for example bulls and serpents. Occasionally at the felling 
of a tree the tree-spirit has been seen to rush out in the 
shape of a blue bull,2 In China “ to this day the belief 
in tree-spirits dangerous to man is obviously strong. In 
southern Fuhkien it deters people from felling any large 
trees or chopping off heavy branches, for fear the indwelling 
spirit may become irritated and visit the aggressor or his 
neighbours with disease and calamity. Especially respected 
are the green banyan or cliing% the biggest trees to be found 
in that part of China. In Amoy some people even show a 
strong aversion from planting trees, the planters, as soon as 
the stems have become as thick as their necks, being sure to 
be throttled by the indwelling spirits. No explanation of 
this curious superstition was ever given us. It may account 
to some extent for the almost total neglect of forestry in that 
part of China, so that hardly any except spontaneous trees 
grow there.” 8

Particular Sometimes it is only particular sorts of trees that are 
t?ees °f ’ suPPose<* t0 be tenanted by spirits. At Grbalj in Dalmatia 
tenanted it is said that among great beeches, oaks, and other trees 
sacrifices ’ *bere are some tiiat are endowed with shades or souls, and 
to tree- whoever fells *one of them must die on the spot, or at least
•pints. jjve an invaiid for the rest of his Hays. If a woodman fears

that a tree which he has felled is one of this sort, he must 
cut off the head of a live hen on the stump of the tree with 
the very same axe with which he cut down the tree. This 
will protect him from all harm, even if the tree be one of 

Silk-cotton the animated kind.4 The silk-cotton trees, which rear their 
enormous trunks to a stupendous height, far out-topping all 

Africa. the other trees of the forest, are regarded with reverence
1 The Buddhist conception of trees System o f China, iv. (Leyden, 1901) 

as animated often comes out in thp pp. 272 sqq\
Jatakas. For examples see H. Olden- 8 J. J. M. de Groot, The Religious 
berg, Die Religion des Veda, pp. 259 System o f China, v. (Leyden, 1907) 
sqq.; The Jdtakat bk. xii. No. 465, p. 663.
vol. iv. pp. 96 sqq. (English transla- 4 F. S. Krauss, Volksglaule und 
tion edited by E. B. Cowell). religioser Branch der Sudslaven (Miin-

* J. J. M. de Groot, The Religious ster i. W., 1890), p. 33.
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throughout West Africa, from the Senegal to the Niger, and 
are believed to be the abode of a god or spirit Among the 
Ewe-speaking peoples of the Slave Coast the indwelling god 
of this giant of the forest goes by the name of Hun tin. 
Trees in which he specially dwells— for it is not every silk- 
cotton tree that he thus honours —  are surrounded by a 
girdle of palm-leaves; and sacrifices of fowls, and occasion
ally of human beings, are fastened to the trunk or laid 
against the foot of the tree. A tree distinguished by a 
girdle of palm-leaves may not be cut down or injured in 
any w ay; and even silk-cotton trees which are not supposed 
to be animated by Huntin may not be felled unless the 
woodman first offers a sacrifice of fowls and palm-oil to 
purge himself of the proposed sacrilege. To omit the 
sacrifice is ah offence which may be punished with death.1 
Everywhere in Egypt on the borders of the cultivated land, 
and even at some distance from the valley of the Nile, you 
meet with fine sycamores standing solitary and thriving as 
by a miracle in the sandy soil; their living green contrasts 
strongly with the tawny hue of the surrounding landscape, 
and their thick impenetrable foliage bids defiance even in 
summer to the noonday sun. The secret of their verdure is 
that their roots strike down into rills of water that trickle 
by unseen sluices from the great river. Of old the Egyptians 
of every rank esteempd these trees divine, and paid them 
regular homage. They gave them figs, raisins, cucumbers, 
vegetables, and water in earthenware pitchers, which chari
table folk filled afresh every day. Passers-by slaked their 
thirst at these pitchers in the sultry hours, and paid for the 
welcome draught by a short prayer. The spirit that ani
mated these beautiful trees generally lurked unseen, but 
sometimes he would shew his head or even his whole body 
outside the trunk, but only to retire into it again.2 People 
in Congo set calabashes of palm-wine at the foot of certain 
trees, for the trees to drink when they are thirsty.® The

-it

1 A. B. Ellis, The Ewe-speaking 2 G. Maspero, Histoire ancienne des 
Peoples of the Slave Coast (London, peuples do VOrient classique: les ori- 
1S90), pp. 49 sqq. Compare id., The gines (Paris, 1895), pp. 121 sq.
TsAt-speaking Peoples o f the Gold Coast 8 Merolla, “  Voyage to Congo,” in
(London, 1887), pp. 34 m *\ A sto n s  Pinkerton’s Voyages and Travels, xvi. 
Calholiques, ix, (1877) p, 71. 236. #

Sycamores 
in ancient 
Egypt.
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Wknika qT Eastern Africa pay special honour to the spirits 
of coco-nut palms in return for the many benefits conferred 
on*-them by >the trees. To cut down a coco-nut palm is an 
inexpiable offence, equivalent to matricide. They sacrifice T 
to the tree on many occasions. When a ’man in gathering 
the coco-rluts has fallen from the- palm, they attribute it to 
the wrath o f the tree-spirit, and resort to the oddest means 
of appeasing him.1 The Masai particularly reverence the 
subugo tree, the bark of which has medical properties, and a 
species of parasitic fig which they call retete. The green figs 
are eaten by boys and girls, and older people propitiate 
the tree by pouring the blood of a goat at the foot of the 
trunk and strewing grass on the branches.2 The natives of 
the Bissagos Islands, off the west coast of Africa, sacrifice 
dogs, cocks, and oxen to their sacred trees, but they eat 
the flesh of the victims and leave only the horns, fastened to 
the trees, for the spirits.8 In a Turkish village’of Northern 
Syria there is a very old oak-tree which the people worship, 
burning incense to it and bringing offerings as they would to 
a shrine.4 * * * In Patagonia, between the Rio Negro and the 
Rio Colorado, there stands solitary an ancient acacia-tree 
with a gnarled and hollow trunk. The Indians revere it as 
the abode of a spirit, and hang offerings of blankets, ponchos, 
ribbons, and coloured threads on it, so that the tree presents 
the aspect of an old clothes* shop, the tattered, weather-worn 
garments drooping sadly from the boughs. No Indian 
passes it without leaving something, if it be only a little, 
horse-hair which he ties to a branch.* The hollow 'trunk 
contains offerings of tobacco, beads, and sometimes coius. 
But the best evidence of the sanctity of jthe tree are the 
bleached skeletons of many horses Which have been killed in 
honour of the spirit; for the horse is the most precious. 
sacrifice that these Indians can offer. They slaughter the 
animal*#a4so to propitiate the spirits of the deep and rapid

1 C. C. v m der Decken, Reisen in Protectorate (London/ 1902), ii.
Ost - Afrika (Leipsic and Heidelberg, 832* ** ,
1869-1871), i. 216. The writer 8oes 3 J. B. L. Durand, Voyage ail
not describe the mode of appeasing the % Stotgal (Paris, 1802), p. 119.
tree-spirit in th t case mentioned. As to 4~S. J. Curtiss, Primitive Semitic
the Wanika beliefs,* see above, >  12. Religion. To-day (Chicago, 1902), p.

* Sir Harry Johnston, Tfe Uganda 94.*.
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rivers which they have often to ford or swim.1 The Kaya'ns Sacrifices 

of Central Borneo ascribe souls to the trees whi^h yield the10 trees* 
poison they use to envenom their arrows. ‘ They think̂  that 
the spirit of the tasem tree (Antiaris toxicarid) is particularly 
hard to please; but if the wood has a strong and agreeable 
scent, they know that the man who felled the tree must have 

,contrived by his offerings to mollify the peevish spirit* In 
some of the Louisiade Islands there are certain large trees. 
under which the natives hold their feasts. These trees seem
to be regarded as endowed with souls; for a portion of the 
feast is set aside for them, ancf the bones of pigs and of 
human beings are everywhere deeply imbedded in their 
branches.8 Among the Kangra mountains of the Punjaub a 
girl used to be annually sacrificed to an old cedar-tree, the 
families' of the village taking it in turn to supply the victim. 
Tfie tree was*cut down not very many years ago.4 On 
Christmas Eve if is still customary in some parts of Germany 
to gird fruit-trees with ropes of straw on which the sausages 
prepared for the festival have lain. This is supposed to 
m^ke the trees bear fruit. In the Mark of Brandenburg the 
person who ties the straw round the trees says, “ Little tree, 
I make you fe, present, and you will make me one.” The 
people *say that if the trees receive gifts, they will bestow 
gifts in return. The custom, which is clearly a relic of tree- 
worship, is often observed on New Year’s night or at any 
time between Christmas and Twelfth Night.6

i*
1 A.#Orbigny, Voyage dantVAmtri- 

que Miridtonale (Paris ^nd Strasbuig, 
1839.1843). & 157. 159 sq.

f  A. W. Nieuwenhuis, In Centraal• 
pomeo (Leyd&n, 1900), i. 146.

8 H. H. Romilly, From my Veran
dah in M ew Guinea (London, 1889), 
p. 86. . * .

4 D. C. J. Ibbetson, Outlines of 
Panjab Ethnogiaphy (Calcutta, 1883), 
p. 120.

8 W. von Schulenberg, “  Volks- 
ktradliche Mittheilungen aus der 
Mark,’9 Verhartdlungen der Berliner 
Gesellschaft fU r Anthropologies Ethno
logic und Urgeschichte (1896), p. 189. 
Compare A. Kuhn nnd W. Schwartz, 
Mord - deutsche Sagen, Marche*'und* 
Gebrduche, p. 407,. § 142; £. Meier,

*• VOL. II

Deutsche Sagen, Sit ten und Gebrauche 
aus Sckwaben, p. 463, § 208; A. Kuhn, 
Sagen, Gebrauche und Marchen aus 
Westfalen, ii. pp. 108 sq., §§ 326, 327, 
p. 1x6, §§ 356, 358; A. Birlinger, 
Volksthumliches aus Schwaben, i. pp. 
464 sq., § 6 ; K. Bartsch, Sagen, 
Marchen und Gebrauche aus JMmlen- 
burg, ii. 228 sq. 5 W. YLoVfe^fjessiscke 
Volks-Si{len und Gebr&uche,8 p. 29; R. 
Andree, Braunsckweiger Wolkskunde 
(Brunswick, 1896), p. 234; R. Wuttke, 
Sachsisehe Volkskunde2 (Dresden, 1901), 
p. 370. The custom has been dis
cussed by U. Tahn, D u  deutschen Op- 
fergebrhui/u oei Ackerbaft und Vuh- 
tucht (Breslau, 1884), pp. 214.220. 
He comes to tfte conclusion, which I 
cannot but regard asl erroneous, that
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Trees If trees are animate, they are necessarily sensitive and
Z S Z L  the cutting of them down becomes a delicate surgical opera* 
tiveand tion, which must be performed with as tender a regard as 
wounds, possible for the feelings of the sufferers, who otherwise may 

turn and rend the careless or bungling operator. When an 
oak is being felled “ it gives a kind of shriekes or groanes, 
that may be heard a mile off, as if it were the genius of the 
oake lamenting. E. Wyld, Esq., hath heard it severall 
times.” 1 The Ojebways “ very seldom cut down green or 
living trees, from the idea that it puts them to pain, and 
some of their medicine - men profess to have heard the 
wailing of the trees under the axe.” 2 Trees that bleed and 
utter cries of pain or indignation when they are hacked or 
burned occur very often in Chinese books, even in Standard 
Histories.8 Old peasants in some parts of Austria still 
believe that forest-trees are animate, and will not allow an 
incision to be made in the bark without special cause; they 
have heard from their fathers that the tree feels the cut not 
less than a wounded man his hurt. In felling a tree they 

Apologies beg its pardon.4 It is said that in the Upper Palatinate also 
treeTfor0 woodmen still secretly ask a fine, sound tree to forgive 
cutting them before they cut it down.6 So in Jarkino the woodman
down. craves pardon of the tree he fells.6 Before the Ilocanes of

Luzon cut down trees in the virgin forest or on the mountains, 
they recite some v̂erses to the following effect: “ Be not uneasy, 
my friend, though we fell what we have been ordered to fell.” 
This they do in order not to draw down on themselves the 
hatred of the spirits who live in the trees, and who are apt 
to avenge themselves by visiting with grievous sickness such 
as injure them wantonly.7 When the Tagalogs of the

the custom was in origin a rational pre
caution to keep the caterpillars from 
the trees. Compare the marriage of 
trees, below, pp. 24 sqq.

1 J. Aubrey, Remaines o f Gentilisme 
andfudaisme (London, 1881), p. 247.

2 Peter Jones, History o f the Ojeb- 
way Indians, p. 104.

8 J. J. M. de Groot, Religious 
System of Chitta% iv. 274.

4 A. Peter, VolksthUmliches aus 
Sstcrreichisch-Schltsien (Troppau, x 865- 
67), ii. 30.

6 P. Wagler, Die Eiche in alter und 
neuer Zeit, ii. (Berlin, 1891) p. 56 
note 1.

6 A. Bastian, Indonesten, i. 154; 
compare id., Die Volker des dstlichen 
Asien, ii. 457 sq., iii. 251 sq,, iv. 
42 sq.

7 J. de los Reyes y Florentino, 
‘ ‘ Die religiosen Anschauungen der 
Ilocanen (Luzon),” Mittheilungen der 
k. k. Geograph. Gesellschaft in Wien, 
xxxi. (1888) p. 556,
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Philippines wish to pluck a flower, they. ask leave of the 
genius (nano) of the flower to do so; when they are 
obliged to cut down a tree they beg pardon of the 
genius of the tree and excuse themselves by saying that 
it was the priest who bade them fell it1 Among the 
Tigre-speaking tribes in the north of Abyssinia people 
are afraid to fell a green and fruit-bearing tree lest they 
incur the curse of God, which is heard in the groaning of 
the tree as it sinks to the ground. But if a man is bold 
enough to cut down such a tree, he will say to it, “ Thy 
curse abide in thee,” or he* will allege that it was not he but 
an elephant or a rhinoceros that knocked it down.2 Amongst 
the Hos of Togoland, in West Africa, when a man wishes to 
make palm-wine he hires woodmen to fell the trees. They 
go into the palm-wood, set some meal on the ground and 
say to the wood, " That is your food. The old man at home 
sent us to cut you down. We are still children who know 
nothing at all. The old man at home has sent us.” They 
say this because they think that the wood is a spirit and 
that it is angry with them.3 Before a Karo Batak cuts 
down a tree, he will offer it betel and apologies; and if in 
passing the place afterwards he should see the tree weeping 
or, as we should say, exuding sap, he hastens to console it 
by sprinkling the blood of a * fowl on the stump.4 The 
Basoga of Central Africa think that when a tree is cut down 
the angry spirit which inhabits it may cause the death of the 
chief and his family. To prevent this disaster they consult 
a medicine-man before they fell a tree. If the man of skill 
gives leave to proceed, the woodman first offers a fowl and a 
goat to the tree; then as soon as he has given the first blow 
with the axe, he applies his mouth to the cut and sucks some 
of the sap. In this way he forms a brotherhood with the 
tree, just as two men become blood-brothers by sucking each

1 F. Gardner, “  Philippine (Tagalog) Littmann, Publications o f the Prince- 
Superstitions,” Journal o f American ton Expedition to Abyssinia (Leyden, 
Folk-lore, xix. (1906) p. 191. These 1910).
superstitions are translated from an old 8 J. Spieth, Die Ewe-St&mme (Ber-
and rare work La Prdtica del ministerio, lin, 1906), pp. 394-396.
by Padre Tomas Ortiz (Manila, 1713). 4 J. H. Neumann, “  De tlndi in

* Th. Noldeke, “  Tigre - Texfe,” verband met Si Dajang,” Mededeelingen 
Zeitschrift fU r Assyriologie, xxiv. van wege het Nederlandsche Zendeling- 
(1910) p. 298, referring to E. genootschap, xlviii. (1904) pp. 124 sq.
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other's blood. After that he can cut down his tree-brother 
with impunity.1 An ancient Indian ritual directs that 
in preparing to fell a tree the woodman should lay a 
stalk of grass on the spot where the blow is to fall, with the 
words, “ O plant, shield i t ! ” and that he should say to the 
axe, “ O axe, hurt it not! ” When the tree had fallen, he 
poured melted butter on the stump, saying, “ Grow thou out 
of this, O lord of the forest, grow with a hundred shoots! 
May we grow with a thousand shoots ! ” Then he anointed 
the severed stem and wound a rope of grass round it.2 * 

Bleeding Again, when a tree or plant is cut it is sometimes thought 
trees* to bleed. Some Indians dare not cut a certain plant, 

because there comes out a red juice which they take for the 
blood of the plant.8 In Samoa there was a grove of trees 
which no one dared hew down. Once some strangers tried 
to do so, but blood flowed from the tree, and the sacrilegious 
strangers fell ill and died.4 Down to 1859 there stood a 
sacred larch-tree at Nauders in the Tyrol which was thought 
to bleed whenever it was cut; moreover people fancied that 
the steel pierced the woodman’s body to the same depth 
that it pierced the tree, and that the wound on his body 
would not heal until the bark closed over the scar on the 
trunk. So sacred was the tree that no one would gather 
fuel or cut timber near i t ; and to curse, scold, or quarrel In 
its neighbourhood was regarded as a crying sin which would 
be supernaturally punished on the spot. Angry disputants 
were often hushed with the warning whisper, M Don’t, the 
sacred tree is here.” 5 * *

Trees But the spirits of vegetation are not always treated with
inOTde*Mto deference and respect If fair words and kind treatment do 
make them not move them, stronger measures are sometimes resorted 
bear fruit. tQ The durian-tree of the East Indies, whose smooth stem

1 From a letter of the Rev. J.
Roscoe, written in Busoga, 21st May,
1908.

* Sat a pat ha - Brdhmana  ̂ translated
by J. Eggeling, Part II. pp. 165 sq.
(Sacred Books of the East, vol. xxvi. ) ;
H. Oidenberg, D u  Religion des Veda, 
pp. z$6 rj.

8 De la  Loubere, Du royaume de 
Siam (Amsterdam, 1691), i. 383.

* G. Turner, Samoa, p. 63.
6 I. v. Zingerle, “ Der heilige Baum 

bei Nauders,”  Zeitschrift fu r  deutsche 
Mythologie und Sittenkunde, iv. (1859), 
PP* 33 W* According to Lucan 
(Pharsal. lii. 429-431), the soldiers 
whom Caesar ordered to cut down the 
sacred oak-grove of the Druids at Mar
seilles believed that the axes would re
bound from the trees and wound them
selves.
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often shoots up to a height of eighty or ninety feet without 
sending out a branch, bears a fruit of the most delicious 
flavour and the most disgusting stench. The Malays culti
vate the tree for the sake of its fruit, and have been known 
to resort to a peculiar ceremony for the purpose of stimu
lating its fertility. Near Jugra in Selangor there is a small 
grove of durian-trees, and on a specially chosen day the 
villagers used to assemble in it. Thereupon one of the 
local sorcerers would take a hatchet and deliver several 
shrewd blows on the trunk of the most barren of the 
trees, saying, “ Will you now bear fruit or not ? If you do 
not, I shall fell you.” To this the tree replied through the 
mouth of another man who had climbed a mangostin-tree 
hard by (the durian-tree being unclimbable), “ Yes, I will 
now bear fruit; l beg you not to fell me.” 1 So in Japan to 
make trees bear fruit two men go into an orchard. One of 
them climbs up a tree and the other stands at the foot with 
an axe. The man with the axe asks the tree whether it will 
yield a good crop next year and threatens to cut it down 
if it does not. To this the man among the branches replies 
on behalf of the tree that it will bear abundantly.2 Odd as this 
mode of horticulture may seem to us, it has its exact parallels 
in Europe. On Christmas Eve many a South Slavonian and 
Bulgarian peasant swings an axe threateningly against a 
barren fruit-tree, while another man standing by intercedes 
for the menaced tree,saying, “ Do not cut it down ; it will soon 
bear fruit.” Thrice the axe is swung, and thrice the impend
ing blow is arrested at the entreaty of the intercessor. After 
that the frightened tree will certainly bear fruit next year.8 
So at the village of Ucria in Sicily, if a tree obstinately 
refuses to bear fruit, the owner pretends to hew it down. 
Just as the axe is about to fall, a friend intercedes for the 
tree, begging him to have patience for one year more, and 
promising not to interfere again if the culprit has not mended

1 W. W. Skeat, Malay Magic, pp. 3 * * F. S. Krauss, Volksglaube ttttd 
198 sq. AsT to the durian-tree and its religtoser Branch der SUdslavett, p. 34; 
fruit, see A. R. Wallace, The Malay A. Strausz, Die Bulgarm (Leipsic, 
Archipelago6 (London, 1877), pp. 74 1898), p. 352. Compare R. F.
sqf. Kaindl, “  Aus der Volksuberlieferung

3 W. G. Aston, Shinto (London, der Bojken,” Globus, lxxix. (1901) p.
*905), p .165. 152. 3 ,  4
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Tree* his ways by then. The owner grants his request, and the
threatened Sicilians say that a tree seldom remains deaf to such a
make them menace. The ceremony is performed on Easter Saturday, 
hear fruit. j n Armenia the same pantomime is sometimes performed by 

two men for the same purpose on Good Friday.2 In the
Abruzzi the ceremony takes place before sunrise on' the
morning of St. John's Day (Midsummer Day). The owner 
threatens the trees which are slow to bear fruit. Thrice he 
walks round each sluggard repeating his threat and striking 
the trunk with the head of an axe.8 In Lesbos, when 
an orange-tree or a lemon-tree does not bear fruit, the 
owner will sometimes set a looking-glass before the tree; 
then standing with an axe in his hand over against the tree 
and gazing at its reflection in the glass he will feign to fall 
into a passion and will say aloud, “ Bear fruit, or I'll cut you 
down ” 4 When cabbages merely curl their leaves instead of 
forming heads as they ought to do, an Esthonian peasant 
will go out into the garden before sunrise, clad only in his 
shirt, and armed with a scythe, which he sweeps over the 
refractory vegetables as if he meant to cut them down. 
This intimidates the cabbages and brings them to a sense of 
their duty.6

Attempts If European peasants thus know how to work on the 
thê spu*its fears cabbages and fruit-trees, the subtle Malay has learned 
of trees aAd how to overreach the simple souls of the plants and trees 
plants. tjiat grow -m  kjg n a tiv e  ianc]. Thus, when a bunch of fruit 

hangs from an aren palm-tree, and in reaching after it you 
tread on some o’f the fallen fruit, the Galelareese say that 
you ought to grunt like a wild boar in order that your feet 
may not itch. The chain of reasoning seems weak to a 
European mind, but the natives find no flaw in it. They

1 G. Pitrfc, Spettacoli e feste popo- 
lari (Palermo, x88i), p. 221; A/., 
Usi $ costumi, credenze e prcgiudizi 
del popolo siciliano% iii. (Palermo, 
1889) p. i l l  ; G. Vuillier, “ Chez les 
magiciens U les sorciers de la Corr&ze,” 
Tour du tnondt) N.S. v. (1899) p. 
512.

2 M. Tchlraz, “  Notes sur la mytho- 
logie Armenienne,” Transactions o f 
the Ninth International Congress of 
Orientalists (London, 1893), ii. 827.

Compare M. Abeghian, Der armenische 
Volksglaube (Leipsic, 1899), p. 60.

8 G. Finamore, Credenze, usi, e 
costumi abruzzesi (Palermo, 1890), 
pp. 162 sq.

4 Georgeakis et Pineau, Folk-lore de 
Lesbos (Paris, 1894), p. 354.

8 Boecler-Kreutzwald, Der Ehsten 
abergldubische Gebrauche, Weisen und 
Gewohnheiten (St. Petersburg, 1854),
p. 13 4 .
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have observed that wild boars are fond of the fruit, and run 
freely about among it as it lies on the ground. From this 
they infer that the animal’s feet are proof against the itch 
which men suffer through treading on the fruit; and hence 
they conclude that if, by grunting in a natural and life-like 
manner, you can impress the fruit with the belief that you 
are a pig, it will treat your feet as tenderly as the feet of 
his friends the real pigs.1 Again, pregnant women in Java 
sometimes take a fancy to eat the wild species of a 
particular plant (Colocasia antiquorum), which, on account 
of its exceedingly pungent taste, is not commonly used as 
food by human beings, though it is relished by pigs. In 
such a case it becomes the husband’s duty to go and look 
for the plant, but before he gathers it he takes care to grunt 
loudly, in order that the plant may take him for a pig, and 
so mitigate the pungency of its flavour.2 Again, in the 
Madiun district of Java there grows a plant of which the 
fruit is believed to be injurious for men, but not for apes. 
The urchins who herd buffaloes, and to whom nothing edible 
comes amiss, eat this fruit also; but before plucking it they 
take the precaution of mimicking the voices of apes, in 
order to persuade the plant that its fruit is destined for the 
maw of these creatures.8 Once more, the Javanese scrape 
the rind of a certain plant '{Sarcolobus narcoticus) into a 
powder, with which they poison such4 dangerous beasts as 
tigers and wild boars. But the rind is believed not to be a 
poison for men. Hence the person who gathers the plant 
has to observe certain precautions in order that its baneful 
quality may not be lost in passing through his hands. He 
approaches it naked and creeping on all fours to make the 
plant think that he is a ravenous beast and not a man, and 
to strengthen the illusion he bites the stalk. After that the 
deadly property of the rind is assured. But even when the 
plant has been gathered and the powder made from it in 
strict accordance with certain superstitious rules, care is still

1 M. J. van Baarda, “ Fabelen, misme op Java,” Teysmannia, No. 2, 
Verhalen, eft Overlevenngen der Gale- 1896, pp. 59 sq.\Internationales Arch tv 
lareezen,” Btjdragen tot de Tool- Zand- fu r Ethnographies ix. (1896) p. 175. 
en Volkenkunde van NederUmdech- 8 A. G. Vorderman, op. at. p. 60;
Indies xlv. (1895) p. 511. Internationales Archtv fu r  Ethno-

8 A. G. Vorderman, “  Planten-ani- graphic, ix. (1896) p. 176.
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needed in handling the powder, which is regarded as alive 
and intelligent It may not be fought near a corpse, nor 
may a corpse be carried past the house in which the 
powder is kept For if either of these things were to 
happen, the powder, seeing the corpse, Would hastily con
clude that it* had already done its work, and so all its 
noxious quality would be gone.1 The Indians of the Upper 
Orinoco extract a favourite beverage from certain palm- 
trees which grow in* their forests. In order to make the 
trees bear abundance of fruit the medicine-men blow sacred 
trumpets under them; but how this is supposed to produce 
the desired effect does not* appear. The trumpets (botutos) 
are objects of religious veneration ; no woman may look on 
them under pain of death. Candidates for initiation into the 
mystery of the trumpets must be men of good character and 
celibate. The initiated members scourge each other, fast, 
and practise other austerities.2 *

Trees The conception of trees and plants as animated beings
each ôther, naturally results in treating them as male and female, who 

can be married to each other in a real, and not merely a 
figurative or poetical sense of the word. The notion is not 
purely fanciful, for plants like animals have their sexes and 
reproduce their kind by the union of the male and female 
elements. But whereas in all*the higher animals therorgans 
of the two sexes are regularly separated between different 
indiyiduals  ̂ in most plants they exist together in every 
individual of the species. This rule, however, is by no 
means universal, and in many species the male plant is 
distinct from the female. The distinction appears to have 
been observed by some savages, for we are told that the 
Maoris “ are acquainted with the sex of trees, etc., and have 

Artificial distinct names for the male and female of some trees.” 8 The 
^Sedate-anclents knew the difference between the male and the 
palm. female date-palm, and fertilised them artificially by shaking 

the pollen of the male tree over the flowers of the female.4 *

1 A. G. Vorderman, op, cit, pp. * Elsdon Best, “  Maori Nomenda-
61-63. ture, ” Journal of the Anthropological

2 A. de Humboldt, Voyage aux Institute, xxxii. (1902) p. 197.
r/gions iquinoxtales du Nouveau Con- 4 Hero lotus, i. 193 ; ^Theophrastus,
tinent, ii. (Paris, 1819) pp. 369 sq.f Htsioria plantarum  ̂ ii. 8. 4 ;  Pliny,*
429 sq, Nat, Hist, xiii. 31, 34 sq. In this
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The fertilisation took place in spring. * Among the heathen 
of Harran the month during which the palms Were fertilised 
bore the name of the Date Month, and at this time they 
celebrated the marriage festival of all the gods and goddesses,1 
Different from this true and fruitful marriage of the palm are Marriages 

the false and barren marriages of plants which play a part ” 
in Hindoo superstition. For example, if a Hindoo has 
planted a grove of mangos, neither he nor his wife may taste 
of the fruit until he has formally marripd one of the trees, as 
a bridegroom, to a tree of a different sort, commonly a 
tamarind-tree, which grows near it in the grove. If there is 
no tamarind to act as bride,^ 'jasmine will serve the turn.
The expenses of such a marriage are often considerable, for 
the more Brahmans are feasted at it, the greater the glory 
of the owner of the grove. A family has been known to sell 
its golden and silver trinkets, and to borrow all the money 
they could in order to marry a mango-tree to a jasmine with 
due pomp and ceremony.2 According to another account of 
the ceremony, a branch of a bar tree is brought and fixed 
near one of the mango trees in the grove to represent the bar 
or bridegroom, and both are wrapt round with the same piece 
of cloth by the owner of the grove and his wife. To com
plete the ceremony a bamboo basket containing the bride’s 
belongings and dowry on a miniature scale is provided; and 
after the Brahman priest has done his part, vermilion, 
the emblem of a completed marriage, is applied tp the 
mango as to a bride.8 Another plant which figures as
passage Pliny states that naturalists* 
distinguished the sexes of all trees and 
plants. On Assyrian monuments a 
winged figure is often represented hold
ing an object which looks like a pine- 
cone to a palm-tree. The scene has 
been ingeniously and with great proba
bility explained by Professor E. B.

^Tylor as the artificial fertilisation of 
the date-palm by means of the male 
inflorescence. See his paper in Pro- 
ceedings of the Society of Biblical 
Archaeology, xii. (1890) pp. 383-393. 
On the artificial fertilisation of the 
date-palm, see C, Ritter, Vergleichende 
Erdkunde von Arabien (Berlin. J847), 
ii. 811, 827 sq.

1 D. Chwolsohn, Die Ssabier und

der Ssabismus (St. Petersburg, 1856), 
ii. 36, ,251. Mohammed forbade the 
artificial fertilisation of the palm, 
probably because of the superstitions 
attaching to the ceremony. But he had 
to acknowledge his mistake. See D. 
S. Margoliouth, Mohammed and the 
Rise of Islam, p. 230 (a passage pointed 
out to me by Dr. A. W. Verrali).

* Sir W. H. Sleeman, Rambles and 
Recollections of an Indian Official 
(Westminster, 1893), i. 38 sq.; com
pare Census of India, iqot, vol. xiii., 
Central Provinces, part i. p. 92.

8 Journal of the Asiatic Society of 
Bengal, lxxii.,part iii. (Calcutta, 1904) 
p. 42.
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Marriage a bride in Hindoo rites is the tulasi or Holy Basil (\Ocyjmutn 
oftfieholy sanctum). It is a small shrub, not too big to be grown in a 

large flower-pot, and is often placed in rooms; indeed there 
is hardly a respectable Hindoo family that does not possess 
one. In spite of its humble appearance, the shrub is per
vaded by die essence of Vishnu and his wife Lakshmi, and 
is itself worshipped daily as a deity. The following prayer 
is often addressed to i t : “ I adore that tulasi in whose roots 
are all the sacred places of pilgrimage, in whose centre are 
all the deities, and in whose upper branches are all the 
Vedas.” The plant is especially a woman’s divinity, being 
regarded as an embodiment of Vishnu’s wife Lakshmi, or of 

* Rama’s wife Sita, or of Krishna’s wife Rukmini. Women 
worship it .by walking round it and praying or offering 
flowers and rice to it. Now this sacred plant, as the 
embodiment of a goddess, is annually married to the god 
Krishna in every Hindoo family. The ceremony takes place 
in the month Karttika or November. In Western India 
they often bring an idol of the youthful Krishna in a gorgeous 
palanquin, followed by a long train of attendants, to the 
house of a rich man to be wedded to the basil; and the 
festivities are celebrated with great pomp.1 Again, as the 
wife of Vishnu, the holy basil is married to the Salagrama, 
a black fossil ammonite which is regarded as an embodiment 
of Vishnu. In North-Western India this marriage of the 
plant to the fossil has to be performed before it is lawful to 
taste of the fruit of a new orchard. A man holding the 
fossil personates the bridegroom, and another holding the 
basil represents the bride. After burning *a sacrificial fire, 
the officiating Brahman puts the usual questions to the 
couple about to be united. Bride and bridegroom walk six 
times round a small spot marked out in the centre of the 
orchard.2 Further, no well is considered lucky until the

1 J. A. Dubois, Meeurs, institutions whom the holy plant is annually 
et ctrfmonies des peuples de VInde married m every pious Hindoo family. 
(Paris, 1825), ii. 448 sq .5 Monier See Census of India, 1901, vol. xviii., 
Williams, Religious Life and Thought Baroda, p. 125. 
in India, pp. 333-335; W. Crooke, * Sir Henry M. Elliot, Memoirs on* 
Popular Religion and Folklore of the History, Folklore, and Distribution 
Northern India (Westminster, 1896), of the Races o f the North-western Pro- 
ii. n o  sq. According to another vinees o f India, edited by J. Beames 
account, it is Vishnu, not Kiishna, to (London, 1869), L 233 sq.
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Salagrama has been solemnly wedded to the holy basil, Marriage 
which stands for the garden that the well is intended to holy 
water. The relations assemble; the owner of the garden 
represents the bridegroom, while a kinsman of his wife 
personates the bride. Gifts are given to the Brahmans, a 
feast is held in the garden, and after that both garden and 
well may be used without danger.1 The same marriage of 
the sacred fossil to the sacred plant is celebrated annually by 
the Rajah of Orchha at Ludhaura. A former Rajah used to 
spend a sum equal to about thirty thousand pounds, being 
one-fourth of his revenue, upon the ceremony. On one 
occasion over a hundred thousand people are said to have 
been present at the rite, and to have been feasted at the • 
expense of the Rajah. The procession consisted of eight 
elephants, twelve hundred camels, and four thousand horses, 
all mounted and elegantly caparisoned. The most sumptu
ously decorated of the elephants carried the fossil god to 
pay his bridal visit to the little shrub goddess. On such an 
occasion all the rites of a regular marriage are performed, 
and afterwards the newly-wedded couple are left to repose 
together in the temple till the next year.2 On Christmas

1 W. Crooke, op. cit. i. 49.

2 Sir W. H. Sleeman, Rambles anU 
Recollections of an Indian Official 
(Westminster, 1893), i. 147-149, 175. 
The Salagrama is commonly perfoiated 
in one or more places by worms or, as 
the Hindoos believe, by the legendary 
insect Vajrakita or by Vishnu himself. 
The value of the fossil shell depends on 
its colour, and the number of its con
volutions and holes. The black are 
prized as gracious embodiments of 
Vishnu; the violet are shunned as 
dangerous avatars of the god. He who 
possesses a black Salagrama keeps it 
wrapped in white linen, washes and 
adores it daily. A  draught of the 
water in which the shell has been 
washed is supposed to purge away all 
sin and to secure the tempoial and 
Iternal welfare of the drinker. These 
fossils are found in Nepaul, in the 
upper course of the river Gandaka, a 
northern tributary of the Ganges. 
Hence the district ĵ >es by the name of

Salagrami, and is highly esteemed for 
its sanctity; a visit to it confers gieat 
ment on a man. See Sonnerat, 
Voyage aux Indes Onentales et d la 
Chine (Pans, 1782), i. 173 sq.; J. A. 
Dubois, Mcturs, institutions et cirl- 
monies des peoples de VIndie (Pans, 
1825), ii. 446-448; Sir W. H. Sleeman, 
op. cit. i. 148 sq., with the editor's 
notes; Momer Williams, Religious 
Thought and Life in India, pp. 69 sq. 5 
G. Watt, Dictionary of the Economic 
Products of India, vi. Part II. (London 
and Calcutta, 1893) p. 384; W. 
Crooke, op. cit. 11. 164 sq.; Indian 
Antiquary, xxv. (1896) p. 146; G. 
Oppert, On the Ortgtnal Inhabitants of 
Bharatavaisa or India (Westmmster 
and Leipsic, 1893), pp. 337*359 * td.f 
“ Note sur les Salagiamas,” Comptes 
rendus de PAcadimie des Inscriptions 
et Belles-Lettres (Pans, 1900), pp. 
472-485. The shell derives its name 
of ammonite from its resemblance to 
a ram’s horn, recalling the ram-god 
Ammon.
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Trees in
blossom
and rice in
bloom
treated like
pregnant
women

Eve German peasants used to tie fruit-trees together with 
straw ropes to make them bear fruit, saying that the trees 
were thus married.1

In the Moluccas, when the clove-trees are in blossom, 
they are treated like pregnant women. No noise may be 
made near them , no light or fire may be carried past 
them at night; no one may approach them with his hat on, 
all must uncover in their presence. These precautions are 
observed lest the tree should be alarmed and bear no fruit, 
or should drop its fruit too soon, like the untimely delivery 
of a woman who has been frightened in her pregnancy.2 * So 
in the East the growing rice-crop is often treated with the 
same considerate regard as a breeding woman. Thus 
in Amboyna, when the rice is in bloom, the people say 
that it is pregnant and fire no guns and make no other 
noises near the field, for fear lest, if the rice were thus 
disturbed, it would miscarry, and the crop would be all straw 
and no grain.8 The Javanese also regard the bloom on the 
rice as a sign that the plant is pregnant; and they treat it 
accordingly, by mingling in the water that irrigates the fields 
a certain astringent food prepared from sour fruit, which is 
believed to be wholesome for women with child.4 In some 
districts of Western Borneo there must be no talk of corpses 
or demons in the fields, else the spirit of the growing rice would 
be frightened and flee away to Java.6 The Toboongkoos of 
Central Celebes will not fire a gun in a ricefield, lest the rice 
should be frightened away.6 The Chams of Binh-Thuan, in 
Cochin-China, do not dare to touch the rice in the granary at

1 Dte gestnegelte Roekenphtlosophte
(Chemnitz, 1759), pp 239 ; U.Jahn,
Dte deutsche Opfergebrauche bet Acker- 
bau und Vuhzucht, pp 214 sqq See 
above, p 17

2 Van Schmid, "  Aanteekenmgcn 
nopens de zeden, gewoonten en gebrui 
ken, etc , der bevolking van de eilanden 
Saparoea, etc.”  Ttjdschnft voor N or
lands Indn, 1843 (Batavia), dl. ii. p. 
605 } A  Bastian, Indonesian, 1. 156.

9 G. W. W C. Baron van Hoevell, 
Ambon en meer bepaaldehjk de Oelta- 
tert (Dordrecht, 1875), p 62.

4 G. A. Wilken, "  Het ammisme by

de volken van het Indischen archipel,” 
De Indische Gtds, June 1884, p. 958; 
td., Handlading voor de vergelijkende 
Volkenkunde van Nederlandsch Indtl 
(Leyden, 1893), pp 549 sq.

6 E. L. M. Kiihr, “ Schetsen uit 
Borneo’s Westerafdeeling,” Bijdragen 
tot de Taal- Land- en Volkenkunde van 
Nederlandsch-Indti, xlvii. (1897) pp. 
58 sq.

• A. C. Kruijt, ** Eemge ethno- 
grafische aanteekemngen omtrent de 
Toboengkoe en de Tomon,”  Mede- 
deeltngen van wage het Nederlandsche 
Zendehnggenootsckap. xliv. (1900) p. 
221. *
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mid-day, because the rice is then asleep, and it would be both 
rude and dangerous to disturb its noonday slumber.1 In 
Orissa growing rice is "considered as a pregnant woman, 
and the same ceremonies are observed with regard to it as in 
the case of human females” 2 * In Poso, a district of Central 
Celebes, when the rice-ears are beginning to form, women go 
through the field feeding the young ears with soft-boiled rice 
to make them grow fast They carry the food in calabashes, 
and grasping the ears in their hands bend them over into 
the vessels that they may partake of the strengthening pap.
The reason for boiling the rice soft is that the ears are 
regarded as young children who could not digest rice cooked 
in the usual way.8 The Tomori of Central Celebes feed the 
ripening rice by touching it with the contents of & broken 
egg.4 * When the grain begins to form, the people of Gayo, 
a district of northern Sumatra, regard the rice as pregnant 
and feed it with a pap composed of rice-meal, coco-nut, 
and treacle, which they deposit on leaves in the middle 
and at the corners of the field. And when the crop is 
plentiful and the rice has been threshed, they give it water 
to drink in a pitcher, which they bury to the neck in the 
heap of grain.6 *

Sometimes it is the souls of the dead which are believed Trees 

to animate trees. The Dieri tribe of South Australia regard 
as very sacred certain trees which are supposed to be tenanted 

their fathers transformed ; hence they speak with reverence souls of the 
of these trees, and are careful that they shall not be cut down dead 
or burned. If the settlers require them to hew down the 
trees, they earnestly protest against it, asserting that were they 
to do so they would have no luck, and might be punished for 
not protecting their ancestors.6 Some of the Philippine 
Islanders believe that the souls of their ancestors are in

1 D. Grangeon, “  Les Cham et lenr 
superstitions,” Missions Cathohques, 
xxvm. (1896) p. 83.

2 Indian Antiquary, 1. (1872) p. 170
# A. C. Kruijt, “  Een en ander

aangaande het geestehjk en maatschap-
peiijk leven van den Poso-Alfoer,”
Mededulingen van weg* Jut Neder- 
landscJu Zendehnggenootschapi xxxuc.
(I89S) PP. 22, 138.

* /<£, “ Eenige ethnografische aan

teekeningen omtrent de Toboengkoe 
en Tomon,” tb , xhv (1900) p 227.

6 C. Snouck Hurgronje, Het Gajo- 
land en ttjne Bewoneis (Batavia, 1903), 
PP. 344, 345-

• S. Gason, “  The Dieyene Tribe,” 
Native Tribes of South Australia, p 
280; A. W. Howitt, “  The Dieri and 
other kindred Tnbes of Central Aus
tralia,̂ "Journal of the Anthropological 
Institute, xx. (1891) p. 89.
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Trees sup
posed to be 
tenanted 
by the souls 
of the dead.

certain trees, which they therefore spare. If they are obliged 
to fell one of these trees, they excuse themselves to it by 
saying that it was the priest who made them do it. The 
spirits take up their abode, by preference, in tall and stately 
trees with great spreading branches. When the wind rustles 
the leaves, the natives fancy it is the voice of the spirit; and 
they never pass near one of these trees without bowing 
respectfully, and asking pardon of the spirit for disturbing 
his repose. Among the Ignorrotes, in the district of Le- 
panto, every village has its sacred tree, in which the souls 
of the dead forefathers of the hamlet reside. Offerings are 
made to the tree, and any injury done to it is believed to 
entail some misfortune on the village. Were the tree cut 
down, tfie village and all its inhabitants would inevitably 
perish.1 The natives of Bontoc, a province in the north of 
Luzon, cut down the woods near their villages, but leave a 
few fine trees standing as the abode of the spirits of their 
ancestors (anitos)\ and they honour the spirits by depositing 
food under the trees.2 * * * * * The Dyaks believe that when a man 
dies by accident, as by drowning, it is a sign that the gods 
mean to exclude him from the realms of bliss. Accordingly 
his body is not buried, but carried into the forest and there 
laid down. The souls of such unfortunates pass into trees 
or animals or fish, and are much dreaded by the Dyaks, who 
abstain from using certain kinds of wood, or eating certain 
sorts of fish, because they are supposed to contain the souls 
of the dead.8 Once, while walking with a Dyak through the 
jungle, Sir Hugh Low observed that his companion, after 
raising his sword to strike a great snake, suddenly arrested 
his arm and suffered the reptile to escape. On asking the 
reason, he was told by the Dyak that the bush *in front of 
which they were standing had been a man, a kinsman of his

1 F. Blumentritt, “  Der Ahnencultus 
und die religiose Anschauungen der
Malaieo des Phihppincn - Archipels,”
Mittheilun^en der Wiener Geogr. Gesell-
schaft (1882), pp 159sg. 5 id., Versuck 
einer Ethnographic der Phtltppinen
(Gotha, 1882), pp. 13, 29 {Petermann's
Mittheilungen, Erganzungsheft, No.
67); J. Mallat, Les Philippines (Paris,
1846), i. 63 sq.

2 A. Schadenberg, “  Beitrage zur 
Kenntnis der 1m Innern Nordluzons 
lebenden Stamme,” Verhandlunqen 
der Berliner Gesellschaft ftlr  Anthio- 
pologte, Ethnologic und Urgeschickte 
(1888), p. 40.

* F. Grabowsky, “ Der Tod, etc., 
bei den Dajaken,”  Internationales 
Archtv fu r  Ethnographic, ii. (1889) 
p. 181.
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own, who, dying some ten years before, had appeared in a 
dream to his widow and told her that he had become that 
particular bamboo-tree. Hence the ground and everything 
on it was sacred, and the serpent might not be interfered 
with. The Dyak further related that in spite of the 
warning given to the woman in the vision, a man had 
been hardy enough to cut a branch of the tree, but that 
the fool had paid for his temerity with his life, for he 
died soon afterwards. A little bamboo altar stood in front 
of the bush, on which the remnants of offerings presented to 
the spirit of the tree were still visible when Sir Hugh Low 
passed that way.1

In Corea the souls of people who die of the plague Trees sup 

or by the roadside, and of women who expire in childbed, betenante< 
invariably take up their abode in trees. To such spirits by the 
offerings of cake, wine, and pork are made on heaps of thread 
stones piled under the trees.2 In China it has been 
customary from time immemorial to plant trees on graves 
in order thereby to strengthen the soul of the deceased and 
thus to save his body from corruption ; and as the ever
green cypress and pine are deemed to be fuller of vitality 
than other trees, they have been chosen by preference for 
this purpose. Hence the trees that grow on graves are some
times identified with the souls of the departed.8 Among 
the Miao-Kia, an aboriginal race of Southern and Western 
China, a sacred tree stands at the entrance of every village, 
and the inhabitants believe that it is tenanted by the soul of 
their first ancestor and that it rules their destiny. Some
times there is a sacred grove near a village, where the trees 
are suffered to rot and die on the spot. Their fallen branches 
cumber the^ground, and no one may remove them unless he 
has first asked leave of the spirit of the tree and offered him 
a sacrifice.4 Among the Maraves of Southern Africa the 
burial-ground is always regarded as a holy place where 
neither a tree may be felled nor a beast killed, because 
everything there is supposed to be tenanted by the souls of

1 H. Low, Sarawak {London, 1848), System of China, li. 462 sqq,% iv.
p. 264. 277 sq.

2 Mrs. Bishop, Korea and hei Neigh- 4 La Mission lyonnatse d'exploi a-
hours (London, 1898), i. 106 sq. tion commercials en Chine 1895-1897

3 J. J. M. de Groot, Religious (Lyons, 1898), p 361.
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Trees sup-the dead.1 Trees supposed to be inhabited by spirits of the 
1x5 dead are reported to be common in Southern Nigeria.2 

bytfaesouls Thus in the Indem tribe on the Cross River every village 
ofthcdead* has a big tree into which the souls of the villagers are 

believed to pass at death. Hence they will not allow these 
trees to be cut, and they sacrifice to them when people are 
ill.8 Other natives of the Cross River say that the big tree 
of the village is “ their Life,” and that anybody who breaks 
a bough of it will fall sick or die unless he pays a fine to 
the chief4 Some of the mountaineers on the north-west 
coast of New Guinea think that the spirits of their ancestors 
live on the branches of trees, on which accordingly they hang 
rags of red or white cotton, always in the number of seven 
or a multiple of seven; also, they place food on the trees or 
hang it in baskets from the boughs.6 Among the Buryats of 
Siberia the bones of a deceased shaman are deposited in a 
hole hewn in the trunk of a great fir, which is then carefully 
closed up. Thenceforth the tree goes by the name of the 
shaman’s fir, and is looked upon as his abode. Whoever 
cuts down such a tree will perish with all his household. 
Every tribe has its sacred grove of firs in which the bones of 
the dead shamans are buried. In treeless regions these firs 
often form isolated clumps on the hills, and are visible from 
afar.6 '  The Lkungen Indians of British Columbia fancy that 
trees are transformed men, and that the creaking of tfie 
branches in the wind is their voice.7 In Croatia, they say 
that witches used to be buried under old trees in the forest, 
and that their souls passed into the trees and left the 
villagers in peace.8 A tree that grows on a grave is re
garded by the South Slavonian peasant as a sort of fetish.

1 “ Der Muata Cazembe und die 
Volkerstamme der Mara vis, Chevas, 
Muembas, Lund as und andere von 
Sttd-Afrika,” Zeitseknft fu r  allgemeine 
Erdkunde, vi. (1856) p. 273.

2 Major A. G Leonard, The Lower 
Niger end its Tribes (London, 1906), 
pp. 298 sqq.

3 Ch. Partridge, Cross River 
Natives (London, 1905), pp. 272 sq.

4 Ch. Partridge, op. cit. pp. 5,
194, 205 ¥•

3 F. S. A. dc Clercq, “  De West-

en Noordkust van Nederlandsch Nieuw- 
Gumea,” Tijdschrtft van het kon. Neder
landsch Aardnjkskundig Genootschap, 
'Iweede Serie, x. (1893) p. 199.

6 ** Shamanism m Siberia and Euro
pean Russia,”  Journal of the Anthropo
logical Institute, xxiv. (1895) p. 136.

7 Fr. Boas, m Sixth Report on the 
North- Western Tribes of Canada, p. 28 
(separate reprint from the Report of the 
British Association for i8go).

8 F. S. Krauss, Volksglanbe und 
religioser Branch der Stidslaven, p 36.
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Whoever breaks a twig from it hurts the soul o f the dead, 
but gains thereby a magic wand, since the soul embodied in 
the twig will be at his service.1 This reminds us o f the story 
of Polydorus**in Virgil,2 and of the bleeding pomegranate 
that grew on the grave o f the fratricides Eteocles and 
Polynices at Thebes.3 Similar stories are told far away from 
the classic lands of Italy and Greece. In an Annamite talc 
an old fisherman makes an incision in the trunk o f a tree 
which has drifted ashore ; but blood flows from the cut, and 
it appears that an empress with her three daughters, who 
had been cast into the sea, arc embodied in the tree.4 * On 
the Slave Coast o f W est Africa the negroes, tell how from 
the mouldering bones o f a little boy, who had been murdered 
by* his brother in the forest, there sprang up an edible fungus, 
which spoke and revealed the ciime to the child’s mother 
when she attempted to pluck it/'

In most, if not all, o f these cases the spirit is viewed as Tiecs 

incorporate in the tre e ; it animates the tree and must suffer conceived* 
and die with it. But, according to another and probably not as the 

later opinion, the tree is not the body, but meiely the abode merely11 
of the tree-spirit, which can quit it and return to it a t as th« 
pleasure. The inhabitants of Siaoo, an island of the Sangi Sp,nts. 
group in the East Indies, believe in certain sylvan spirits 
who dwell in forests or in great solitary trees. A t full 
moon the spirit comes forth from his lurking-place and 
roams about. He has a big head, very long arms and legs, 
and a ponderous body. In order to propitiate the wood- 
spirits people bring offerings of food, fowls, goats, and so , 
forth to the places which they are supposed to haunt.6 * The 
people of Nias think that, when a tree dies, its liberated 
spirit becomes a demon, which can kill a coco-nut palm by 
merely lighting on its branches, and can cause the death of 
all the children in a house by perching on one of the posts 
that Support it. Further, they are of opinion that certain

1 F . S. Krauss, loc, cit,
\Aeneid, iii. 22 u/q.
* Philostratus, Imagines, ii. 29.
4 A . Landes, “ Contes et legendcs 

annanptes,”  No. 9, in Cochinchinc 
franchise: ext unions et reconnais
sances, JSTo. 20 (Saigon, 1885), p. 310.

6 A . B. JEllis, 'The Yoruba-speakittg
VOL. II

Peoples of the Sla7>e Coast of West 
Africa, pp. 134-136.

6 B. C. A . J. van Dinter, “  Eenige 
geographische en ethnographische 
aanteekeningen betreffende het eiland 
Siaoe,”  Tijd\chrift voor hidische Taal- 
Land- en Volkenknnde> xli. (1899) pp. 
379

D
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Trees con- trees arc at all times inhabited by roving demons who, if 
thcabode trees were damaged, would be set free to go about on 
of spirits, errands o f mischief. Hence the people respect these trees, 

and are careful not to cut them down.1 O n the T anga coast 
o f East Africa mischievous sprites reside in great trees, 
especially in the fantastically shaped baobabs. Sometimes 
they appear in the shape o f ugly black beings, but as a rule 
they enter unseen into people’s bodies, from which, after 
causing much sickness and misery, they have to be cast out 
by the sorcerer.2 The W arramunga tribe o f Central A u s
tralia believe that certain trees are the abode of disembodied 
human spirits waiting to be born again. No woman will 
strike one o f these trees with an axe, lest the blow might 
disturb one o f the spirits, who might come forth from the 
tree and enter her body.3 In the Galla region of East Africa, 
where the vegetation is magnificent, there are many sacred 
trees, the haunts of jinn. Most of them belong to the 
sycamore and maple family, but they do not all exhale an 
equal odour of sanctity. The zvatesa, with its edible fruit, 
is least revered; people climb it to get the fruit, and this 
disturbs the jinn, who naturally do not care to linger among 
its boughs. The gute tubiy which has no edible fruit, is more 
sacred. E very Galla tribe has its sacred tree, which is 
always one individual o f a particular species called lafto . 
W hen a tree has been consecrated by a priest it becomes 
holy, and no branch of it m ay be broken. Such trees are 
loaded with long threads, woollen bands, and bracelets; the 
blood of animals is poured on their roots and sometimes 
smeared on their trunks, and pots full o f butter, milk, and 
flesh are placed among the branches or on the ground under 
them. In many Galla tribes women m ay not tread on the 
shadow of sacred trees or even approach the trees.4

Not a few ceremonies observed at cutting down haunted 
trees are based on the belief that the spirits have it in their

1 E . Modigliani, Un Viaggio a Nias Nordost-Afrikas: Die geistige Cultur 
(Milan, 1890), p. 629. der Dan&kil, Galla und Somdl (Berlin,

1 O. Baumann, Usambara und seine 1896), pp. 34 r$r. On the Galla worship 
Nachbargebieic (Berlin, l8 9 l),p p . 57 sq. of trees, see further Mgr. Massaja, in

3 Spencer and Gillen, Northern Annales de la Propagation de la Foi%
Tribes of Central Australia, pp. 162, xxx. (1858) p. 50; Coulbeaux, **Au 
330 sq. pays de Menclik,” Missions Cat ho liquet>

4 Ph. Paulitschke, Ethnograpkie xxx. (1898) p. 418.
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power to quit the trees at pleasure or in case of need. Thus Ceremonies 

when the Pelew Islanders are felling a tree, they conjure the £ ^ ing 
spirit of the tree to leave it and settle on another.1 The wily 
negro of the Slave Coast, who wishes to fell an ashorin tree, 
but knows that he cannot do it so long as the spirit remains 
in the tree, places a little palm-oil on the ground as a bait, 
and then, when the unsuspecting spirit has quitted the tree 
to partake of this dainty, hastens to cut down its late abode.2 
The Alfoors of Poso, in Central Celebes, believe that great 
trees are inhabited by demons in human form, and the taller 
the tree the more powerful the demon. Accordingly they 
arc careful not to fell such trees, and they leave offerings at 
the foot of them for the spirits. But sometimes, when they 
arc clearing land for cultivation, it becomes necessary to cut 
down the trees which cumber it. In that case the Alfoor 
will call to the demon of the tree and beseech him to leave 
his abode and go elsewhere, and he deposits food under the 
tree as provision for the spirit on his journey. Then, and 
not till then, he may fell the tree. Woe to the luckless 
wight who should turn a tree-spirit out of his house without 
giving him due notice !3 When the Toboongkoos of Central 
Celebes arc about to clear a piece of forest in order to plant 
rice, they build a tiny house and furnish it with tiny clothes 
and some food and gold. Then they call together all the 
spirits of the wood, offer them the little house with its con
tents, and beseech them to quit the spot After that they 
may safely cut down the wood without fearing to wound 
themselves in so doing.4 Before the Tomori of Central 
Celebes fell a tall tree they lay a quid of betel at its foot, 
and invite the spirit who dwells in the tree to change his 
lodging; moreover, they set a little ladder against the 
trunk to enable him to descend with safety and comfort.5 * * 8

1 J. Kubary, “  Die Religion der
Pelauer,” in A. Bastian’s Allerlei aus
Volks- undMenschenkunde, i. 52 ; id.,
Beitrage zur Kenntnis des Karolitiett
Archipels, iii. (Leyden, 1895) p. 228.

* A. fe. Ellis, The Yoruba-speaking
Peoples of the Slave Coast, p. 115.

8 A. C. Kiuijt, “  Een en ander 
aangaande het geestelijk en maatschap- 
pelijk 1 even van den Poso-Alfoer,” Mede-

deelingen van wege het Nederlandsi he 
Zendelinggenootschap, xl. (1896) pp. 28 
sq.

4 A. C. Kruijt, Ecnige etbno- 
grafische aanteekeningen omtrent de 
Toboengkoe en de Tomori,” MededeeU 
ingen van wege het Nederlandsi he 
Zendelinggenootschap, xliv. (1900) pp, 
220 sq.

6 A. C. Kruijt, op. at. p. 242.
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Ceremonies The Sundancsc of the Eastern Archipelago drive golden or
at felling sjiver naqs into the trunk of a sacred tree for the sake of
trees,

expelling the tree-spirit before they hew down his abode.1 
They seem to think that, though the nails will hurt him, his 
vanity will be soothed by the reflection that they are of 
gold or silver. In Rotti, an island to the south of Timor, 
when they fell a tree to make a coffin, they sacrifice a dog 
as compensation to the tree-spirit whose property they are’ 
thus making free with.2 Before the Gayos of Northern 
Sumatra clear a piece of forest for the purpose of planting 
tobacco or sugar-cane, they offer a quid of betel to the spirit 
whom they call the Lord of the Wood, and beg his leave to 
quarter themselves on his domain.3 The Mandelings of 
Sumatra endeavour to lay the blame of all such misdeeds at 
the door of the Dutch authorities. Thus when a man is 
cutting a road through a forest and has to fell a tall tree 
which blocks the way, he will not begin to ply his axe until 
he has said : “ Spirit who lodgest in this tree, take it not ill 
that I cut down thy dwelling, for it is done at no wish of 
mine but by order of the Controller.” And when he wishes 
to clear a piece of forest-land for cultivation, it is necessary 
that- he should come to a satisfactory understanding with 
the woodland spirits who live there before he lays low their 
leafy dwellings. For this purpose he goes to the middle of 
the plot of ground, stoops down, and pretends to pick up a 
letter. Then unfolding a bit of paper he reads aloud an 
imaginary letter from the Dutch Government, in which he 
is strictly enjoined to set about clearing the land without 
delay. Having done so, he says : “ You hear that, spirits. 
I must begin clearing at once, or I shall be hanged.” 4 
When the Tagalcs of the Philippines are about to fell a 
tree which they believe to be inhabited by a spirit, they 
excuse themselves to the spirit, saying: “ The priest has

1 J. Habbema, “  Bijgeloof in de 
Pre?nger-Regentschappen,” Bijdragen 
tot de Taal- Land- cn Volkenhuttde van 
Nederlandsch - Indie, xli. (1900) pp. 
113. IT5*

2 G. Heijmcring, “  Zeden en Ge-
woonten op bet eiland Rottie,” Tijd-
sc h rift voor Neerlands Indie (1844), 
dl. i. p. 358.

3 C. Snouck Hurgronje, Ilet Gajo- 
land en zijne Bewoners (Batavia, 1903), 
P* 351-

4 Th. A. L. Ileyting, "  Beschrijving 
der onder-afdeeling Groot-mandcling 
en Batang-natal,” 7 'ijdschrift van het 
Nederlandsch Aardrijkskundig Genoot- 
schap, Tweede Serie, xiv. (1897) pp. 
289 sq.
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ordered us to do it; the fault is not ours, nor the will 
either.” 1 There is a certain tree Grilled rara which the 
Dyaks believe to be inhabited by a spirit. Before they cut 
down one of these trees they strike an axe into the trunk, 
leave it there, and call upon the spirit either to quit his 
dwelling or to give them a sign that he docs not wish it to 
be meddled with. Then they go home. Next day they 
visit the tree, and if they find the axe still sticking in the 
trunk, they can fell the tree without danger ; there is no 
spirit in it, or he would certainly have ejected the axe from 
his abode. But if they find the axe lying on the ground, 
they know that the tree is inhabited and they will not fell 
i t ; for it must surely have been the spirit of the tree in 
person who expelled the intrusive axe. Some sceptical 
Europeans, however, argue that what casts out the axe is 
strychnine in the sap rather than the tree-spirit. They say 
that if the sap is running, the axe must necessarily be forced 
out by the action of heat and the expansion of the exuding 
gutta ; whereas if the axe remains in the trunk, this only 
shews that the tree is not vigorous but ready to die.2

Before they cut down a great tree, the Indians in the Ceremonies 

neighbourhood of Santiago Tepehuacan hold a festival in hng 
order to appease the tree and so prevent it from hurting 
anybody in its fall.3 In the Greek island of Siphnos, if 
woodmen have to fell a tree which they regard as possessed 
by a spirit, they are most careful, when it falls, to prostrate 
themselves humbly and in silence lest the spirit should 
chastise them as it escapes. Sometimes they put a stone on 
the stump of the tree to prevent the egress of the spirit.4 
In some parts of Sumatra, so soon as a tree is felled, a young 
tree is planted on the stump, and some betel and a few 
small coins are also placed on it.5 The purpose of the

1 F. Blumentritt, Versuch enter 
Ethnographic der Philippimn (Gotha, 
1882), p. 13 (Petermanns Mittheilun- 
gen, Ergimzungheft, No. 67). See 
above, pp. 18 sq.

2 Crossland, quoted by H. Ling Roth,
The Natives o f Saraw ak and B ritish  
North Borneo, i. 286 ; compare J o u r
nalo fthe Anthropological Institute, xxi.
(1892) p. 1 14.

3 “  Lcttrc du cure de Santiago 
Tepehuacan a son eveque,” Bulletin de 
la Socilti de Glogtaphie (Paris), IIme- 
S£ric, ii. (1834) pp. 182 sq,

4 J. T. Bent, The Cyclades, p. 27.

6 A. L. Van Ilasselt, Volhbest hrijv- 
ing van Midden - Sumatra (Leyden, 
1882), p. 156.
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Ceremonies ceremony seems plain. The spirit of the tree is offered a 
trees1IlDg new home *n y°ung tree planted on the stump of the 

old one, and the offering of betel and money is meant 
to compensate him for the disturbance he has suffered. 
Similarly, when the Maghs of Bengal were obliged by Euro
peans to cut down trees which the natives believed to be 
tenanted by spirits, one of them was always ready with a 
green sprig, which he ran and placed in the middle of the 
stump when the tree fe|l, “ as a propitiation to the spirit 
which had been displaced so roughly, pleading at the same 
time the orders of the strangers for the work.” 1 In Halma- 
hera, however, the motive for placing a sprig on the stump is 
said to be to deceive the spirit into thinking that the fallen 
stem is still growing in its old place.2 The Gilyaks insert 
a stick with curled shavings on the stump of the tree which 
they have felled,believing that in this way they give back to the 
dispossessed tree-spirit his life and soul.3 German woodmen 
make a cross upon the stump while the tree is falling, in the 
belief that this enables the spirit of the tree to live upon the 
stump.4 Before the Katodis fell a forest tree, they choose a 
tree of the same kind and worship it by presenting a coco
nut, burning incense, applying a red pigment, and begging it 
to bless the undertaking.5 The intention, perhaps, is to induce 
the spirit of the former tree to shift its quarters to the latter. 
In clearing a wood, a Galelarecse must not cut down the last 
tree till the spirit in it has been induced to go away.6 When 
the Dyaks fell the jungle on the hills, they often leave a few 
trees standing on the hill-tops as a refuge for the dispossessed 
tree-spirits.7 Sailing up the Baram river in Sarawak you 
pass from time to time a*jclearing in the forest where manioc 
is cultivated. In the middle of every one of these clearings 
a solitary tree is always left standing as a home for the

1 W. Crooke, Popular Religion and 
Folk'lore of Northern India (West
minster, 1896), ii. 87.

2 T M. van Baarda, “  tie de Halma- 
heira,” Bulletins de la SocilU cCAnthro- 
pologie de Paris, iv. (1893) p. 547.

8 L. Sternberg, “  Die Religion der 
Gilyak,” Archiv fd r  Religionswissen- 
schaft, viii. (1905) p. 246.

4 W. Mannhardt, Baumkultuŝ  p. 83.

6 Journal of the Royal Asiatic 
Society, vii. (1843) p. 29.

6 A. Baslian, Indonesien, i. 17.

7 J. Perham, “  Sea Dyak Religion,” 
Journal of the Straits Branch o f the 
Royal Asiatic Society, No. 10 (Dec. 
1882), p. 2 17 ; II. Ling Roth, The 
Natives of Sarawak and British North 
Borneo, i. 184.
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ejected spirits of the wood. Its boughs are stripped off, all 
but the topmost, and just under its leafy crown two cross
pieces are fastened from which rags dangle.1 Similarly in 
India, the Gonds allow a grove of typical trees to remain as 
a home or reserve for the woodland spirits when they are 
clearing away a jungle.2 The Mundaris have sacred groves 
which were left standing when the land was cleared, lest the 
sylvan gods, disquieted at the felling of the trees, should 
abandon the place.3 The Miris in Assam are unwilling to 
break up new land for cultivation so long as there is fallow 
land available; for they fear to offend the spirits of the 
woods by hewing down trees needlessly.4 * On the other 
hand, when a child has been lost, the Padams of Assam 
think that it has been stolen by the spirits of the wood ; so 
they retaliate on the spirits by felling trees till they find the 
child. The spirits, fearing to be left without a tree in which to 
lodge, give up the child, and it is found in the fork of a tree.6

Even when a tree has been felled, sawn into planks, and Propitiat. 

used to build a house, it is possible that the woodland spirit spfri\rse  ̂
may still be lurking in the timber, and accordingly so m e house- 

people seek to propitiate him before or after they occupy thet,mber* 
new house. Hence, when a new dwelling is ready the 
Toradjas of Central Celebes kill a goat, a pig, or a buffalo, 
and smear all the woodwork with its blood. If the building 
is a lobo or spirit-house, a fowl or a dog is killed on the 
ridge of the roof, and its blood allowed to flow down on 
both sides. The ruder Tonapoo in such a case sacrifice a 
human being on the roof. This sacrifice on the roof of a 
lobo or temple serves the same purpose as the smearing of 
blood on the woodwork of an ordinary house. The inten
tion is to propitiate the forest-spirits who may still be in the 
timber; they are thus put in good humour and will do the

1 W. Klikenthal, For scli ungsreise in 
den Moltikkcn und in Borneo (Frank
fort, 1896), pp. 265 sq.

8 Journal o f the Anthropological In
stitute, xxv. (1896) p. 170.

8 E. T. Dalton, Descriptive Ethno
logy of Bengal, pp. 18$, 188; compare 
A. Bastian, Volkerstdmme am Brahma
putra, p. 9.

4 E. T. Dalton, op. cit. p. 33; A. 
Bastian, op. cit. p. 16. Compare L. 
A. Waddell, “ The Tribes of the 
Brahmaputra Valley,” Journal of the 
Asiatic Society of Bengal, lxix. (1901) 
Part III. p. 16; W. Robertson Smith, 
The Religion of the Semites,2 pp. 132 
sq.

6 E. T. Dalton, op. cit. p. 25 ; A. 
Bastian, op. cit. p. 37.
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inmates of the house no harm. For a like reason people in 
Celebes and the Moluccas are much afraid of planting a 
post upside down at the building of a house ; for the forest- 
spirit, who might still be in the timber, would very naturally 
resent the indignity and visit the inmates with sickness.1 
The Bahaus or Kayans of central Borneo are of opinion 
that tree-spirits stand very stiffly on the point of honour 
and visit men with their displeasure for any injury done to 
them. Hence after building a house, whereby they have been 
forced to illtreat many trees, these people observe a period 
of penance for a year, during which they must abstain from 
many things, such as the killing of bears, tiger-cats, and 
serpents. The period of taboo is brought to an end by a 
eremony at which head-hunting, or the pretence of it, plays 
. part. The Ooloo-Ayar Dyaks on the Mandai river are 
till more punctilious in their observance of taboos after 
wilding a house. The length of the penance depends chiefly 
>n the kind of timber used in the construction of the dwelling, 
f the timber was the valuable ironwood, the inmates of the 
louse must deny themselves various dainties for three years. 
3ut the spirits of humbler trees arc less exacting.2 When the 
Cayans have felled an ironwood tree in order to cut it up 
nto planks for a roof, they will offer a pig to the spirits of 
he tree, hoping thus to prevent the spirits from molesting 

the souls of persons assembled under the roof.2
Thus the tree is regarded, sometimes as the- body, some

times as merely the house of the tree-spirit; and when we 
read of sacred trees which may not be cut down because 
they are the seat of spirits, it is not*always possible to say 
with certainty in which way the presence of the spirit in the 
tree is conceived, In the following cases, perhaps, the 
trees arc regarded as the dwelling-place of the spirits rather 
than as their bodies. The Sea Dyaks point to many a tree 
as sacred because it is the abode of a spirit or spirits, and to

1 A. C. Kruijt, “  Ilet koppensnellen 
tier To.adja’s van M idden-Celebes en 
zijne beteekenis,” Verslagen en Mede- 
deelingcn der konitik. Akademie* van 
Wetenschappcn, Afdeeling I/etterkunde, 
IV. Reeks, iii. (1899) p. 195.

2 A. \V. Niewenhuis, In Centraal- 
Borneo (Leyden, 1900), i. 146; id. ,

Quer dttrek Borneo, i. (Leyden, 1904) 
p. 107.

3 Id., “ Tweede Reis van Pontianak 
naar Samarinda,” Tijdschrift van het 
konink. Nederlandsck Aardrijkskundig 
Genootschap, II. Serie, xvii. (1900)
p. 427.
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cut one of these down would provoke the spirit’s anger, 
who might avenge himself by visiting the sacrilegious wood
man with sickness.1 The Battas of Sumatra have been 
known to refuse to cut down certain trees because they 
were the abode of mighty spirits who would resent the 
injury.2 One of the largest and stateliest of the forest trees 
in Perak is known as toallong; it has a very poisonous sap 
which produces great irritation when it comes into contact 
with the skin. Many trees of this species have large'hollow 
knobs on their trunks where branches have been broken 
off. These knobs are looked upon by the Malays as 
houses of spirits, and they object strongly to cut down trees 
that arc thus disfigured, believing that the man who fells 
one of them will die within the year. When clearings are 
made in the forest these trees arc generally left standing to 
the annoyance and expense of planters.3 The Siamese fear 
to cut down any very fine trees lest they should incur the 
anger of the powerful spirits who inhabit them.4 The En, 
a tribe of Upper Burma, worship the spirits of hills and 
forests, and over great tracts of country they will not lay out 
fields for fear of offending the spirits. They say that if a 
tree is felled a man dies.5 In every Khond village a large 
grove, generally of sdl trees (Shorca robusta), is dedicated to 
the forest god, whose favour is sought by the sacrifice of 
birds, hogs, and sheep, together with an offering of rice and 
an addled egg. This sacred grove is religiously preserved. 
The young trees are occasionally pruned, but not a twig may 
be cut for use wfthout the formal consent of the village and 
the ceremonial propitiation of the god.6 In some parts of 
Berar the holy groves are so carefully preserved, that during 
the annual festivals held in them it is customary to gather 
and burn solemnly all dead and fallen branches and

1 J. Perham, “  Sea Dyak Religion,” 
Journal of the Straits Branch of the 
Royal Asiatic Society, No. io (Decem
ber 1882), p. 217 ; H. Ling Roth, 
The Natives of Sarawak and British 
North Borneo, i. 184.

2 B. Hagen, “  Beftriige zur Kcnnt-
niss dcr Battareligion,” Tijdschrift voor
Indische la a l-  Land- en Volkenkunde,
xxviii. 530, note.

8 W .W . Skeat,it/tf/a;' Magic,y*. 202.

4 E. Young, The Kingdom of the 
Yellow Rohe (Westminster, 1898), pp. 
192 sq.

6 J. G. Scott and J. P. Hardiman, 
Gazetteer of Upper Burma and the Shan 
States, Part I. vol. i. (Rangoon, 1900) 
pp.^18 sq.

0 Captain Macpherson, in North 
Indian Notes and Queues, ii. 112 § 
428.
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trees.1 The Larka Kols of India believe that the tops of trees 
are the abode of spirits who are disturbed by the felling of the 
trees and will take vengeance.2 The Parahiya, a Dravidian 
tribe of Mirzapur, think that evil spirits live in the sdl, ptpal> 
and mahua trees ; they make offerings to such trees and will 
not climb into their branches.3 In Travancore demons are 
supposed to reside in certain large old trees, which it would 
be sacrilegious and dangerous to hew down. A rough stone 
is generally placed at the foot of one of these trees as an 
image or emblem, and turmeric powder is rubbed on it.4 
Some of the Western tribes of British New Guinea dread 
certain female devils who inhabit large trees and are very 
dangerous. Trees supposed to be the abode of these demons 
are treated with much respect and never cut down.5 Near 
Old Calabar there is a ravine full of the densest and richest 
vegetation, whence a stream of limpid water flows purling to 
the river. The spot was considered by a late king to be 
hallowed ground, the residence of Anansa, the tutelary god 
of Old Calabar. The people had strict orders to revere the 
grove, and no branch of it might be cut.6 Among the 
Bambaras of the Upper Niger every village has its sacred 
tree, generally a tamarind, which is supposed to be the abode 
of the fetish and is carefully preserved. The fetish is con
sulted on every important occasion, and sacrifices of sheep, 
dogs, and fowls, accompanied with offerings of millet and 
fruits, are made under the sacred tree.7 In the deserts of 
Arabia a modern traveller found a great solitary acacia-tree 
which the Bedouins believed to be possessed by a jinnee. 
Shreds of cotton and horns of goats hung among the boughs 
and nails were knocked into the trunk.' An Arab strongly 
dissuaded the traveller from cutting a branch of the tree,

1 W. Crooke, Popular Religion and 
Folk-lore of Northern India (West
minster, 1896), ii. 91.

a A. Bastian, Die Volker des ostlie hen 
Asien, i. 134. The authority quoted 
by Bastian calls the people Curka 
Coles. As to the Larka Kols, see 
E. T. Dalton, Descriptive Ethnology of 
Bengal, pp. 177 sqq.

3 W. Crooke, Tribes atui Castes of
the North- Western Provinces andOudht
iv. 130.

4 S. Mateer, The Land of Charity 
(London, 1871), p. 206.

6 B. A. Hely, in Annual Report on 
British New Guinea for 1894-939 p. 
57-

6 T . J. Hutchinson, Impressions of 
Western Africa (London, 1858), pp. 
130

7 Gallieni, “  Mission dans le Haut 
Niger et k S£gou,” Bulletin de la Socilti 
de Giographie (Paris), viiime S4rie, 
». (1883) pp. 577 sq.
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assuring him that it was death to do so.1 The Yourouks, 
who inhabit the southern coasts of Asia Minor and the heights 
of Mount Taurus, have sacred trees which they never cut 
down from fear of driving away the spirits that own them.2 
The old Prussians believed that gods- inhabited tall trees, 
such as oaks, from which they gave audible answers to 
enquirers ; hence these trees were not felled, but worshipped 
as the homes of divinities. Amongst the trees thus venerated 
by them was the elder-tree.3 The • Samagitians thought 
that if any one ventured to injure certain groves, or the 
birds or beasts in them, the spirits would make his hands 
or feet crooked.4 Down to the nineteenth century the 
Esthonians stood in such awe of many trees, which they 
considered as the seat of mighty spirits, that they would 
not even pluck a flower or a berry on the ground where the 
shadow of the trees fell, much less would they dare to break 
a branch from the tree itself.5

Even where no mention is made of wood-spirits, we sacred 
may generally assume that when trees or groves are sacred groves* 
and inviolable, it is because they are believed to be cither 
inhabited or animated by sylvan deities. In Central India 
the bar tree (Ficus Indica) and the pipal {Ficus religiosa) 
are sacred, and every child learns the saying that “ it is better 
to'die a leper than pluck a leaf of a pipal, and he who can 
wound a bar will kick his little sister.” 6 In Livonia there 
is a sacred grove in which, if any man fells a tree or breaks 
a branch, he will die within the year.7 The Wotyaks have

1 Ch. M. Doughty, Travels in 
Arabia Deserta (Cambridge, 1888), i. 
365.

* Th. Bent, “  The Yourouks of Asia 
Minor,” Journal o f the Anthropological 
Institute, xx. (1891) p. 275.

8 Erasmus Stella, “  De Borussiac 
antiquitatibus,” in Simon Giynaeus’s 
Novus Orbis regionum ac insularum 
veteribus ineognitarum (Paris, 1532), 
p. 510; J. Lasicius (Lasiczki), “  De 
diis Samagitarum caeterorumque Sar- 
matarum,” in Respublica sive Status 
regni Polontaet Zituaniae, Prussiae, 
Livoniae, etc. (Leyden, 1627), pn.
299 sq, ; M. C. Hartknoch, A lt und
neues Preussen (Frankfort and Leipsiq,

1684), p. 120. Lasiczk i's woi k has been 
reprinted byW. M annhardt, in Magazin 
herausgegeben von der Uttisch - lite- 
rarischen Gesellschaftt xiv. 82 sqq. 
(Mitau, 1868).

4 Mathias Michov, in Simon Giy
naeus’s Novus Orbis regionum ac insu
larum veteribus ineognitarum (Paris, 
i 53*)> P- 457-

6 J. G. Kohl, Die deutsch-russischen 
Ostseeptovinzen (Dresden and Leipsic, 
1841), ii. 277.

0 Capt. E. C. Luard, in Census of 
Indiat iq o i, xix. (Luckntnv, 1902) 
p. 76.

7 J. Grimm, Deutsche Mythologies i. 
497 ; compaie id. ii. 540, 541.
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sacred groves. A Russian who ventured to hew a tree in 
one of them fell sick and died next day.1 The heathen 
Cheremiss of South-Eastern Russia have sacred groves, and 
woe to him who dares to fell one of the holy trees. If the 
author of the sacrilege is unknown, they take a cock or a 
goose, torture it to death and then throw it on the fire, while 
they pray to the gods to punish the sinner and cause him 
to perish like the bird.2 Near a chapel of St. Ninian, in the 
parish of Belly, there stood more than a century and a half 
ago a row of trees, “ all of equal size, thick planted for about 
the length of a butt,” which were “ looked upon by the 
superstitious papists as sacred trees, from which they reckon 
it sacrilcdge to take so much as a branch or any of .the 
fruit.” 3 So in the island of Skye some two hundred and 
fifty years ago there was a holy lake, “ surrounded by a fair 
wood, which none presumes to cut ” ; and those who ventured 
to infringe its sanctity by breaking even a twig cither 
.sickened on the spot or were visited afterwards by “ some 
signal inconvenience.” 4 Sacrifices offered at cutting down 
trees are doubtless meant to appease the wood-spirits. In 
Gilgit it is usual to sprinkle goat’s blood on a tree of any 
kind before felling it.5 The Akikuyu of British East 
Africa hold the mugutnu or mugomo tree, a species of 
fig, sacred on account of its size and fine appearance; 
hence they do not ruthlessly cut’ it down like all other 
trees which cumber a patch of ground that is to be 
cleared for tillage. Groves of this tree are sacred. In 
them no axe may be laid to any tree, no branch broken, 
no firewood gathered, no grass burnt; and wild animals 
which have taken refuge there may not be molested. In 
these sacred groves sheep and goats are sacrificed and 
prayers are offered for rain or fine weather or in behalf 
of sick children. The whole meat of the sacrifices is 
left in the grove for God \Ngat) to eat; the fat is placed 
in a cleft of the trunk or in the branches as a tit-bit for

1 Max Buch, Die Wotjaken (Stutt- 
gait, 1882), p. 124.

2 P. v. Stenin, “  Kin neuer Be it rag 
xur Ethnographie der Tscheremissen,” 
Globus, torii. (1890) p. 204.

3 J. G. Dalyell, Darker Supersti

tions of Scotland (Edinburgh, 1834), 
p. 400,

4 J. G. Dalyell, loc. cit.

5 J. Biddulph, Tf ibes of the Hindoo 
Koosh, p. 116.
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him. He lives up in the boughs but comes down to 
partake of the food.1

§ 2. Beneficent Pow ers o f  T ree-Sp irits

W hen a tree comes to be viewed, no longer as the body Transition 
o f the tree-spirit, but sim ply as its abode which it can quit ^ * ^ 0  
at pleasure, an important advance has been made in religious anthropo- 
thought. Anim ism  is passing into polytheism. In other SSty of the 
words, instead o f regarding each tree as a living and conscious woods, 
being, man now sees in it merely a lifeless, inert mass, 
tenanted for a longer or shorter time by a supernatural 
being who, as he can pass freely from tree to tree, thereby 
enjoys a certain right of possession or lordship over the 
trees, and, ceasing to be a tree-soul, becomes a forest god.
A s soon as the tree-spirit is thus in a measure disengaged 
from each particular tree, he begins to change his shape and 
assume the body of a man, in virtue of a general tendency 
of early thought to clothe all abstract spiritual beings in 
concrete human form. Hence in classical art the sylvan 
deities are depicted in human shape, their woodland character 
being denoted by a branch or some equally obvious symbol.2 
But this change of shape docs not affect the essential 
character o f the tree-spirit. The powers which he exercised 
as a tree-soul incorporate in a tree, he still continues to 
wield as a god o f trees. This I shall now attempt to prove 
in detail. I shall shew, first, that trees considered as animate 
beings are credited with the power of making the rain to fall, 
the sun to shine, flocks and herds to multiply, and women 
to bring forth easily ; and, second, that the very same powers 
are attributed to tree-gods conceived as anthropomorphic 
beings or as actually incarnate in living men.

First, then, trees or tree-spirits are believed to give rain

1 IT. R. Tate, “  Further Notes on 
the Kikuyu Tribe of British East 
Africa,"Journal of the Anthropological 
Institute, xxxiv. (1904) p. 263; id. 
“ The Native Law of the Southern 
Gikuyu of British East Africa,"Journal 
of the African So<ietyt No. 35 (Apiii 
I9IO), pp. 242 sq.

2 On the representations of Silvanus,

the Roman wood-god, see II. Jordan 
in L. Prellcr’s Romische Mythologies* i. 
393 note; A. Baumeister, Dcnkmaler 
des classischen A Iter turns, iii. 1665 sq. 
A good representation of Silvanus hear
ing a pine branch is given in the Sale 
Catalogue of H. Hoffmann, Paris, 
1888, pt. ii.
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and sunshine. W hen the missionary Jerome o f Prague was 
persuading the heathen Lithuanians to fell their sacred 
groves, a multitude o f women besought the Prince of 
Lithuania to stop him, saying that with the woods he was 
destroying the house o f god from which they had been wont 
to get rain and sunshine.1 T h e Mundaris in Assam  think 
that if a tree in the sacred grove is felled the sylvan gods 
evince their displeasure by withholding rain.2 In order to 
procure rain the inhabitants o f Monyo, a village in the 
Sagaing district o f Upper Burma, chose the largest tamarind- 
tree near the village and named it the haunt o f the spirit 
(nat) who controls the rain. Then they offered bread, coco
nuts, plantains, and fowls to the guardian spirit o f the village 
and to the spirit who gives rain, and they prayed, “ O  Lord 
nat have pity on us poor mortals, and stay not the • rain. 
Inasmuch as our offering is given ungrudgingly, let the rain 
fall day and night.” Afterwards libations were made in 
honour o f the spirit o f the tamarind-tree ; and still later 
three elderly women, dressed in fine clothes and wearing 
necklaces and earrings, sang the Rain Song.8 In Cam bodia 
each village or province has its sacred tree, the abode o f a 
spirit. If  the rains are late the people sacrifice to the tree.4 
In time o f drought the elders o f the W akam ba in E ast 
Africa assemble and take a calabash o f cider and a goat to 
a baobab-tree, where they kill the goat but do not eat it.5 
W hen Ovambo women go out to sow corn they take with 
them in the basket o f seed two green branches o f a particular 
kind of tree (Peltophorum africanum Sond.), one o f which 
they plant in the field along with the first seed sown. T h e 
branch is believed to have the power o f attracting rain ; 
hence in one o f the native dialects the tree goes by the 
name o f the “ rain-bush.” 6 T o  extort rain from the tree-

1 Aeneas Sylvius, Opera (Bale, 1571), 
p. 418 [wrongly numbered 420]; com
pare Ei asm us Stella, “ De Bonissiae 
antiquitatibus,” in Novus Orbis regio- 
num ac insularum veteribus ituognt- 
tarum, p. 510.

9 E. T. Dalton, Descriptive Ethno
logy of Bengal^. 186.

3 J. G. Scott and J. P. Hardiman, 
Gazetteer of Upper Burmak and the

Shan States, Part II. vol. iii. (Rangoon, 
1901), pp. 63 sq.

4 E. Aymonier, in Cochinchine fran- 
fatse: excursions et reconnaissances, 
No. 16 (Saigon, 1883), pp. 175 sq.

6 L. Decle, Three Years in Savage 
Africa (London, 1898), p. 489.

6 H. Schinz, Deutsch - Stidwest * 
Afnka, pp. 295 sq.
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spirit a branch is sometimes dipped in water, as we have 
seen above.1 In such cases the spirit is doubtless supposed 
to be immanent in the branch, and the water thus applied to 
the spirit produces rain by a sort of sympathetic magic, 
exactly  as we saw that in New Caledonia the rain-makers 
pour water on a skeleton, believing that the soul o f the 
deceased will convert the water into rain.2 3 There is hardly 
room to doubt that Mannhardt is right in explaining as a 
rain-charm the European custom o f drenching with water 
the trees which are cut at certain popular festivals, as mid
summer, Whitsuntide, and harvest.8

A gain, tree-spirits make the crops to grow. Am ongst Tree- 

the Mundaris every village has its sacred grove, and “ the p̂poseci 
grove deities are held responsible for the crops, and are to make 

especially honoured at all the great agricultural festivals.” 4 ^®̂ rops 
T h e negroes o f the Gold Coast arc in the habit of sacrificing 
at the foot o f certain tall trees, and they think that if one of 
these were felled all the fruits o f the earth would perish.5 
Before harvest the W abondei of East Africa sacrifice a goat 
to the spirit that lives in baobab-trees ; the blood is poured. 
into a hole at the foot o f one of the trees. If the sacrifice 
were omitted the spirit would send disease and death among 
the people.6 The Gallas dance in couples round sacred 
trees, praying for a good harvest. E very couple consists of 
a man and woman, who are linked together by a stick, o f 
which each holds one end. Under their arms they carry 
green corn or grass.7 Swedish peasants stick a leafy branch 
in each furrow o f their corn-fields, believing that this will 
ensure an abundant crop.8 The same idea comes out in the 
German and French custom o f the Harvest-May. This is a The 

large branch or a whole tree, which is ^decked with ears of 
corn, brought home on the last waggon from the harvest-

1 See above, vol. i. pp. 248,250,309.
8 Above, vol. i. p. 284.
3 W. Mannhardt, Baumkttltus (Ber

lin, 1875), PP. 158, 159, 170, 197,
214, 351, 514.

4 E. T . Dalton, Descriptive Ethno
logy of Bengal, p. 188.

6 Villault, Relation des costes ap
petites Guinie (Baris, 1669), pp. 266
sq. ; Labat, Voyage du chevalier des

Marckais en Guinbe, isles voisines, et 
d Cayenne (Paris, 1730), i. 338.

8 O. Baumann, Usambara uttd seine 
Nachbargebiete (Berlin, 1891), p. 142.

7 C. E. X . Rochet d’Hericourt, 
Voyage sur la cdte orientate de la Mcr 
Rouge dans le pays (TAdel et le royaume 
de Choa (Paris, 1841), pp. 166 sq.

8 L. Lloyd, Peasant Life in Sweden 
(London, 1870), p. 266.
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field, and fastened on the roof o f the farmhouse or o f the 
barn, where it remains for a year. Mannhardt has proved 
that this branch or tree embodies the tree-spirit conceived as 
the spirit o f vegetation in general, whose vivifying and fructi
fying influence is thus brought to bear upon the corn in 
particular. H ence in Swabia the H arvest-M ay is fastened 
amongst the last stalks o f corn left standing on the fie ld ; in 
other places it is planted on the corn-field and the last sheaf 
cut is attached to its trunk.1 T he H arvest-M ay o f Germ any 
has its counterpart in the eiresione o f ancient Greece.2 T he 
eiresione was a branch of olive or laurel, bound about with 
ribbons and hung with a variety o f fruits. This branch was 
carried in procession at a harvest festival and was fastened 
over the door of the house, where it remained for a year. 
T h e object o f preserving the Harvest-M ay or the eiresione 
for a year is that the life-giving virtue o f the bough m ay 
foster the growth of the crops throughout the year. B y  the 
end o f the year the virtue of the bough is  supposed to be 
exhausted and it is replaced by a new one. Follow ing a . 
similar train of thought some of the D yaks of Sarawak are 
careful at the rice harvest to take up the roots of a certain 
bulbous plant, which bears a beautiful crown o f white and 
fragrant flowers. These roots are preserved with the rice in 
the granary and are planted again with the seed-rice in the 
following season ; for the D yaks say that the rice will not 
grow unless a plant of this sort be in the field.8

Customs like that o f the H arvest-M ay appear to exist 
in India and Africa. A t a harvest festival o f the Lhoosai 
o f South-Eastern India the chief goes with his people into 
the forest and fells a large tree, which is then carried into 
the village and set yp in the midst. Sacrifice is offered, 
and spirits and rice are poured over the tree. T h e cerem ony 
closes with a feast and a dance, at which the unmarried men 
and girls are the only performers.4 A m on g the Bechuanas 
the hack-thorn is very sacred, and it would be a serious 
offence to cut a bough from it and carry it into the village

1 W. M annhaidt, Baumkultus, pp. in Journal of the Anthropological In-
190 sqq. stitute, xxv. (1896) p. I I I .

2 W. Mannhardt, Antike Wald- und * T . H . Lew in, Wild Races of 
Feldkulte (Berlin, 1877), pp. 212 s<jq. South-Eastern India (London, 1870),

3 II. Low , Sarawak, p. 274 ; id.9 p. 270.
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during the rainy season. But when the corn is ripe in the Customs 

ear the people go with axes, and each man brings home a 
branch o f the sacred hack-thorn, with which they repair the May in 

village cattle-yard.1 According to another authority, it is a fndl£a and 
rule with the Bcchuanas that “ neither the hook-thorn nor 
the milk-tree must be cut down while the corn is on the
grouhd, for this, they think, would prevent rain. W hen I 
was at Lattakoo, though Mr. Hamilton stood in much need 
of some milk-tree timber, he durst not supply himself till all 
the corn was gathered in.” 2 * M any tribes of South-Eastern 
A frica will not cut down timber while the corn is green, 
fearing that if they did so, the crops would be destroyed 
by blight, hail, or early frost.8 The heathen Chcrcmiss, 
in the Russian Government o f Kasan, will not fell trees, 
mow grass, or dig the ground while the corn is in bloom.4 
A gain , the fructifying power of the tree is put forth at seed
time as well as at harvest. A m ong the A ryan tribes of 
Gilgit, on the north-western frontier of India, the sacred tree 
is the C h ili, a species of cedar (Juniperus excelsd). A t  the 
beginning of w heat-sow ing the people receive from the 
rajah^ granary a quantity o f wheat, which is placed in a 
skin m ixed with sprigs o f the sacred cedar. A  large bonfire 
o f the cedar wood is lighted, and the wheat which is to be 
sown is held over the smoke. T he rest is ground and made 
into a large cake, which is baked on the same fire and given 
to the ploughman.5 * * Here the intention of fertilising the 
seed by means o f the sacred cedar is unmistakable.

In all these cases the power o f fostering the growth of Fertilising 

crops, and, in general, o f cultivated plants, is ascribed to™*]£uted 
trees. T h e ascription is not unnatural. For the tree is th e  to trees.

1 J. Mackenzie, Ten Years North of 
the Orange River (Edinburgh, 1871),
p- 385-

* J. Campbell, Travels in South
Africa, Second Journey (London, 1822), 
li. 203,

z Rev. J. Macdonald, MS. notes; 
compare id., Light in Africa, p. 210 ; 
id,, in Journal of the Anthropological 
Institute, xx. (1891) p. 140. The
Nubas will not cut shoots of the nabac
(a thorn-tree) during the rainy season
(Missions Catholiques, xiv. (1882) p. 
460). Among some of the hill-tribes 
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of the Punjaub no one is allowed to 
cut grass or any green thing with an 
iron sickle till the festival of the ripen
ing grain has been celebrated; other
wise the field-god would be angry and 
send fiost to destroy or injure the 
harvest (D. C. J. Ibbetson, Outlines of 
Panjab Ethnography, p. 121).

4 “  Ueber die Religion der heid- 
nischen Tschcremissen im Gouverne- 
ment Kasan,” Zeitschrift fu r  allgemeine 
Erdkunde, N.F. iii. (1857) p. 150.

6 J. Biddulph, Tribes of the Hindoo 
Aoosh, pp. 103 sq,

E
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largest and most powerful member of the vegetable kingdom, 
and man is familiar with it before he takes to cultivating 
corn. Hence he naturally places the feebler and, to him, 
newer plant under the dominion of the older and more 
powerful.

A gain, the tree-spirit makes the herds to m ultiply and 
blesses women with offspring. The sacred C h ili or cedar of 
G ilgit was supposed to possess this virtue in addition to 
that o f fertilising the corn. A t  the commencement of 
wheat-sowing three chosen unmarried youths, after under
going daily washing and purification for three days, used to 
start for the mountain where the cedars grew, taking with 
them wine, oil, bread, and fruit o f every kind. H aving 
found a suitable tree they sprinkled the wine and oil on it, 
while they ate the bread and fruit as a sacrificial feast. 
Then they cut off the branch and brought it to the village, 
where, amid general rejoicing, it was placed on a large 
stone beside running water. “ A  goat was then sacrificed, 
its blood poured over the cedar branch, and a wild dance 
took place, in which weapons were brandished about, and 
the head o f the slaughtered goat was borne aloft, after 
which it was set up as a mark for arrows and bullet- 
practice. E very good shot was rewarded with a gourd full 
o f wine and some of the flesh o f the goat. W hen the flesh 
was finished the bones were thrown into the stream and a 
general ablution took place, after which every man went to 
his house taking with him a spray o f the cedar. On arrival 
at his house he found the door shut in his face, and on his 
knocking for admission, his wife asked, ‘ W hat have you 
b rou gh t?’ T o  which he answered, * I f  you want children, 
I have brought them to you ; if you want food, I have 
brought i t ; if  you want cattle, I have brought them ; what
ever you want, I have it.’ T h e door was then opened and 
he entered with his cedar spray. T h e wife then took some 
of the leaves, and pouring wine and water on them placed 
them on the fire, and the rest were sprinkled with flour and 
suspended from the ceiling. She then sprinkled flour on 
her husband’s head and shoulders, and addressed him thus, 
‘ A i Shiri Bagerthum, son o f the fairies, you have come from 
fa r ! ’ S h ir i Bagerthum , * the dreadful king,’ being the form



of address to the cedar when praying for wants to be 
fulfilled. The next day the wife baked a number of cakes, 
and taking them with her, drove the family goats to the 
Chili stone. When they were collected round the stone, 
she began to pelt them with pebbles, invoking the Chili at 
the same time. According to the direction in which the 
goats ran off, omens were drawn as to the number and êx 
of the kids expected during the ensuing year. Walnuts 
and pomegranates were then placed on the Chili stone, the 
cakes were distributed and eaten, and the goats followed to 
pasture in whatever direction they showed a disposition to 
go. For five days afterwards this song was sung in all the 
houses: —

IX BENEFICENT POWERS OF TREE-SPIRITS 51

* Dread Fatty King, I  sacrifice before you,
How nobly do you stand! you have filled up my house, 
You have brought me a wife when I  had not one, 
Instead of daughters you have given me sons.
You have shown me the ways of right,
You have given me many children! ” 1

Here the driving of the goats to the stone on which the Fertilising 
cedar had been placed is clearly meant to impart to them attributed 
the fertilising influence of the cedar. In Northern India the to trees. 

Emblica officinalis is a sacred tree. On the eleventh of the 
month Phalgun (February) libations are poured at the foot 
of the tree, a red or yellow string is bound about the trunk, 
and prayers are offered to it for the fruitfulness of women, 
animals, and crops.2 * Again, in Northern India the coco-nut 
is esteemed one of the most sacred fruits, and is called 
Sriphala, or the fruit of Sri, the goddess of prosperity. It is 
the symbol of fertility, and all through Upper India is kept 
in shrines and presented by the priests to women who desire 
to become mothers.8 In the town of Qua, near Old Calabar, 
there used to grow a palm-tree which ensured conception to 
any barren woman who atq a nut from its branches.4 * * * In

1 J. Biddulph, op, cit. pp. 106 sq.
2 W. Crooke, Popular Religion and

Folk - lore of Northern India (West
minster, 1896), ii. 102. See also Sir
H. M. Elliot, Memoirs on the History.
Folk-lore, and Distribution of the Races
of the North- Western Provinces of India,
edited by J. Beames, ii. 217, whcic,

howevei, the object of the prayers is 
said to be the fruitfulness of the tree 
itself, not the fruitfulness of women, 
animals, and cattle.

3 W. Crooke, op, at. ii. 106.

4 Th. J. Hutchinson, Impressions of 
Heslein Africa, p. 128.
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Europe the May-tree or May-pole is apparently supposed to 
possess similar powers over both women and cattle. Thus 
in some parts of Germany on the first of May the peasants 
set up May-trees or May-bushes at the doors of stables 

influence and byres, one for each horse and cow; this is thought to 
of May- make the cows yield much milk.1 Of the Irish we are told 
cattle. that “ they fancy a green bough of a tree, fastened on May- 

day against the house, will produce plenty of milk that 
summer.” 2 * In Suffolk there was an old custom, observed 
in most farm-houses, that any servant who could bring in a 
branch of hawthorn in blossom on the first of May was 
entitled to a dish of cream for breakfast.8 Similarly, “ in 
parts of Cornwall, till certainly ten years ago, any child who 
brought to a dairy on May morning a piece of hawthorn in 
bloom, or a piece of fresh bracken, long enough to surround 
the earthenware bowl in which cream is kept, was given a 
bowl of cream.” 4 On May Day English milkmaids used to 
dance with garlands on their pails. One May morning long 
ago Pepys on his way to Westminster saw many of them 
dancing thus to the music of a fiddle while pretty Nel 
Gwynne, in her smock sleeves and bodice, watched them 
from the door of her lodgings in Drury-lane.5 

May-tiee However in these and similar European customs it 
bushT seems that the influence of the tree, bush, or bough is really 
protection protective rather than generative ; it does not so much fill 
witchcraft the udders °f the cows as prevent them from being drained 

dry by witches, who ride on broomsticks or pitchforks through 
the air on the Eve of May Day (the famous Walpurgis 
Night) and make great efforts to steal the milk from the 
cattle. Hence the many precautions which the prudent 
herdsman must take to guard his beasts at this season from 
the raids of these baleful creatures. For example, on May 
morning the Irish scatter primroses on the threshold, keep a

1 W . Mannhardt, Baumkultus, p. 
161 ; E. Meier, Deutsche Sagen, Sitten 
11ml Gebrauche aus Schwaben, p. 397; 
A . Peter, Volksthilmlickes aus Oster- 
retchisch-Scklesien, ii. 286.

2 W . Camden, Britannia, ed. R.
Gough (London, 1779), 659.
Camden’s authority is Good, a writer
of the sixteenth century.

3 County Folk-lore: Suffolk, collected 
and edited by Lady Eveline Cam illa 
Gurdon (London, 1893), p. 117 .

4 Mr. E . F . Benson, in a letter to 
the author dated December 15, 1892,

6 Memoirs of Samuel Pepys, Esq., 
edited by Lord Braybrooke, Second 
Edition (London, 1828), ii. 209, 
under May 1st, 1667.
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piece of red-hot iron on the hearth, or twine branches of Pre

whitethorn and mountain-ash or rowan about the door. To ^|nS"s 
save the milk they cut and peel boughs of mountain-ash witchcraft 

(rowan), and bind the twigs round the milk-pails and the £>̂ ây 
churn.1 According to a writer of the sixteenth century, 
whose description is quoted by Camden, the Irish “ account 
every woman who fetches fire on May-day a witch, nor will 
they give it to any but sick persons, and that with an 
imprecation, believing she will steal all the butter the next 
summer. On May day they kill all the hares they find 
among their cattle, supposing them the old women who 
have designs on the butter. They imagine the butter so 
stolen may be recovered if they take some of the thatch 
hanging over the door and burn it.” 2 In the north-east of 
Scotland pieces of rowan-tree and woodbine, or of rowan 
alone, used to be placed over the doors of the cow-houses on 
May Day to keep the witches from the kinc ; and a still 
better way of attaining the same object was to tie a cross of 
rowan-tree wood with a scarlet thread to each animal's tail.3 
The Highlanders of Scotland believe that on Beltane eve, 
that is the night before May Day, the witches go about in 
the shape of hares and suck the milk from the cows. To 
guard against their depredations tar was put behind the ears 
of the cattle and at the root of the tail, and the house was 
hung with rowan-tree.4 For the same reason the High
landers say that the peg of the cow-shackle and the handle 
and cross of the churn - staff should always be made of 
rowan, because that is the most potent charm against witch
craft.5 In the Isle of Man on May Day,old style, people carried 
crosses of rowan in their hats and fastened May-flowers over 
their doors as a protection against elves and witches, and for 
the same purpose they tied crosses of rowan to the tails of

1 Lady W ilde, Ancient Legends, 3 W. Gregor, Folklore o f the North -
Mystic Charms, and Superstitions of cast o f Scotland ̂  .ondon, 1881), p. 188.
Ireland (London, 1887), i. 196 sq. I f  4 J. G. Campbell, Witchcraft and 
an Irish housewife puts a ring of rowan- Second Sight in the Highlands and 
tree or quicken, as it is also called, on Islands of Scotland, p. 270, compare 
the handle of the fchuin-dash when she id., pp. 7 sqq.
is churning, no witch c£n steal h e r ' 6 J. G. Campbell, op. cit. pp. 11 sq.
butter (P. W . Joyce, Social History of In Germany also the rowan-tree is a 
Ancient Ireland (London, 1903), i. charm against witchciaft (A. W uttke,
236 sq.). Her deutsche Volksaberglaube,2 p. 106,

2 W . Camden, Joe. cit. § 145).
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the cattle. Also women washed their faces in the dew early 
on May morning in order to secure good luck, a fine com
plexion, and immunity (rom witches. Further, the break 
of day on that morning was the signal for setting the 
ling or gorsc on fire, which was done for the sake of burning 
out the witches, who are wont to take the shape of hares. 
In some places, indeed, as in the Lezayre parish, the 
practice was’ to burn gorsc in the hedge of every field to 
drive away the witches, who are still feared in the Isle of 
Man.1 In Norway and Denmark branches of rowan arc 
similarly used to protect houses and cattle-stalls against 
witches on Walpurgis Night, and there, too, it is thought 
that the churn-staff should be made of rowan.2 In Germany 
a common way of keeping witches from the cattle on 
Walpurgis Night is to chalk up three crosses on the door of 
the cowhouse.8 Branches of buckthorn stuck in the muck- 
heaps on the eve of May Day answer the same purpose.3 4 * * * In 
Silesia the precautions taken at this season against witches 
are many and various; for example, pieces of buckthorn are 
nailed crosswise over the door of the cowhouse ; pitchforks 
and harrows, turned upside down, with the prongs pointing 
outwards, are placed at the doors ; and a sod of fresh turl 
from a meadow is laid before the threshold and strewed with
marsh-marigolds. Before the witches can pass the threshold, 
they must count every blade of grass in the turf and every 
petal of the marigolds; and while they are still counting the 
day breaks and their power is gone. For the same reason 
little birch-trees are set up at the house-door, because the 
witches cannot enter the house till they have counted all 
the leaves; and before they have done the sum it is broad

1 Sir John Rhys, “ The Coligny 
Calendar,”  Proceedings of the British 
Academy, vol. iv. pp. 55 sq. of the 
offpiint.

2 A . Kuhn, Herabknnjt des Feuers2 
(Gutcrsloh, 1886), pp. 178 sq, ; W . 
Mannhardt, Germamuhe Mythen (Ber
lin, 185S), pp. 17 sq,

3 J, D, II. Temrae, Die Volkssagen
der Attmatk (Berlin, 1839), p. 85 ; E.
Sommer, Sagen, Alarchenund Gebrauche
ans Sachsen und Thuiingen (H alle,
1S46), p, 14 9 ; A. Kuhn, Sagent

Gebrauche und Marchen aus Westfalen, 
li. p. 154. § 432 , p. 155. § 4 3 6 ; A . 
Schleicher, Volkstumliches aus Sonnen- 
berg (Weimar, 1858), p. 139; A . Peter, 
Volksthumliches aus Osterreichiuh- 
Schlesicn (Troppau, 1865-67), ii. 252 5 
R. Eisel, Sagenbuch des Voigtlandes 
(Gera, 1871), p. 2 1 0 ;  Reinsbeig- 
Diiringsfeld, FeU-Kdlenderaus Boh men, 
p. 2 10 ; F  Drechslet, Sitte, Branch 
und Volksglaube in Schlesien, i. (Leipsic,
1903) p. 109.

4 A . Kuhn, Ilerabkunft des Feuersf 
p. 166.



IX BENEFICENT POWERS OF TREE-SPIRITS 55

daylight, and they must flee away with the shadows.1 On 
Walpurgis Night the Germans of Moravia put knives under 
the threshold of the cowhouse and twigs of birch at the door 
and in the muck-heap to keep the witches from the cows.2 
For the same purpose the Bohemians at this season lay 
branches of gooseberry bushes, hawthorn, and wild rose-trees 
on the thresholds of the cowhouses, because the witches are 
caught by the thorns and can get no farther.3 We now see 
why thorny trees and bushes, whether hawthorn, buckthorn, 
or what not, afford protection against witchcraft: they serve 
as prickly hedges through which the witches cannot force 
their way. But this explanation clearly docs not apply to 
the mountain-ash and the birch.

On the second of July some of the Wends used to set up influence 
an oak-tree in the middle of the village with an iron cock *on 
fastened to its top; then they danced round it, and* drove cattle 

the cattle round it to make them thrive.4 Some of the wenc&,lhe 
Esthonians believe in a mischievous spirit called Metsik, Esthon- 

who lives in the forest and has the weal of the cattle in his circisskms 
hands. Every year a new image of him is prepared. On 
an appointed day all the villagers assemble and make a 
straw man, dress him in clothes, and take him to the common 
pasture-land of the village. Here the figure is fastened to 
a high tree, round which the people dance noisily. On 
almost every day of the year prayer and sacrifice are offered 
to him that he may protect the cattle. Sometimes the 
image of Metsik is made of a corn-sheaf and fastened to 
a tall tree in the wood. The people perform strange antics 
before it to induce Metsik to guard the corn and the cattle.5 
The Circassians regard the pear - tree as the protector of 
cattle. So they cut down a young pear-tree in the forest, 
branch it, and carry it home, where it is adored as a 
divinity. Almost every house has one such pear-tree. In 
autumn, on the day of the festival, the tree is carried into 
the house with great ceremony to the sound of music and

1 P. Drechsler, op. cit. i. 109 sq. 4 W . Mannhardt, BaiuukuUttSy p.
Compare A . Peter, loc. cit. 174.

2 W . Mil Her, Beitriige zarVolkskundt 6 J. B. Ilolzmayer, “ Osiliana,”
dcr Deutschen in Mahren (Vienna and Verhandluttgen der gekhrten Estnischen
Olmiitz, 1893), p. 324. Gesellsckaft zu Dorpat, vii. No. 2

8 Reinsherg - Dilringsfeld, Pest * (Dorpat, 1872), pp. io.<y.; W. Mann- 
KaUnder aus Bohmen, p. 210. hardt, Baumkultus^ pp. 407 sq.
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amid the joyous cries of, all the inmates, who compliment it 
on its fortunate arrival. It is covered with candles, and a 
cheese is fastened to its top. Round about it they cat, drink, 
and sing. Then they bid the tree good-bye and take it 
back to the courtyard, where it remains for the rest of the 
year, set up against the wall, without receiving any mark of 
respect.1

In the Tuhoe tribe of Maoris “ the power of making 
women fruitful is ascribed to trees. These trees arc asso
ciated with the navel-strings of definite mythical ancestors, 
as indeed the navel-strings of all children used to be hung 
upon them down to quite recent times. A barren woman had 
to embrace such a tree with her arms, and she received a 
male or a female child according as she embraced the east 
or the west side.” 2 3 The common European custom of placing 
a gre£h bush on May Day before or on the house of a beloved 
maiden probably originated in the belief of the fertilising power 
of the tree-spirit.8 In some parts of Bavaria such bushes are 
set up also at the houses of newly-married pairs, and the 
practice is only omitted if the wife is near her confinement; 
for in that case they say that the husband has “ set up a May- 
bush for himself.” 4 * * * Among the South Slavonians a barren 
woman, who desires to have a child, places a new chemise 
upon a fruitful tree on the eve of St. George’s Day. Next 
morning before sunrise she examines the garment, and if she 
finds that some living creature has crept on it, she hopes 
that her wish will be fulfilled within the year. Then she

1 Potocki, Voyage dans les steps 
cTAstrakhan et du Caucase (Paris, 
1829), i. 309.

2 W . P'oy, in Archiv fur Religions- 
wissenschaftt x. (1907) p. 551. For 
details o f the evidence see W . H . 
Goldie, M .D ., “  Maori Medical Lore,” 
Transactions and Proceedings of the 
New Zealand Institute, xxxvii. (1904) 
PP- 93-95*

3 W . ?lannhardt, Baumkultus, pp.
163 sqq. T o  his authorities add for
France, A. Meyrac, Traditions, 
coutumes, llgendes et contes des
Ardennes, pp. 84 sqq. ; L. F . Sauve,
Folk-lore des Hautes- Vosges, pp. 131
sq.; Berenger - Feraud, Superstitions 
et sw vivances, v. 309 sq. • Ch.

Beauquier, Les Alois en Franche- Comte 
(Paris, 1900), pp. 69-72 ; F. Chapi- 
seau, Le Folk-lore de la Beauce et du 
Perche (Paris, 1902), ii. 1 0 9 - m  : for 
Silesia, F. Tetzncr, “ Die Tschechen 
und Mahrer in Schlesien, ’ ’ Globu r, lxxviii. 
(1900) p. 3 40 ; P . Drechsler, Sitte, 
Branch und Volksglaube in Schlesien, 
i. 112 sq.} for Moravia, W . Mtiller, 
Beitrage zur Volkskunde der Deutschen 
in Mahten, p. 2 6 ;  for Sardinia, R . 
Tennant, Sardinia and its Resources 
(Rome and London, 1885), pp. 1 8 5 ^ . 
In Brunswick the custom is observed 
at W hitsuntide (R. Andree, Braun- 
schweiger Volkskunde, p. 248).

4 Bavaria, Landes- und Volkskunde 
des Konigrevchs Bayern, i. 373.
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puts on the chemise, confident that she will- be as fruitful as 
the tree on which the garment has passed the night.1 Among 
the Kara-Kirghiz barren women roll themselves on the ground* 
under a solitary apple-tree, in order to obtain offspring.2 
Some of the hill-tribes of India have a custom of marrying 
the bride and bridegroom to two trees before they are married 
to each other. For example, among the Mundas the bride 
touches with red lead a rnahwa-tree, clasps it in her arms, 
and is tied to i t ; and the bridegroom goes through a like 
ceremony with a mango-tree.8 The intention of the custom 
may perhaps be to communicate to the newly-wedded pair 
the vigorous reproductive power of the trees.4 Lastly, the

1 F. S . Krauss, Volktglaube tind re- 
ligidser Branch der SUdslaven, p. 35.

2 W . Radloff, Proben der Volks- 
litteratar der nordlichen Turkischen 
Stdmnie, v. 2 (St. Petersburg, 1885).

3 E. T . Daiton, Descriptive Ethno
logy of Bengal, p. 1 9 4 ; a  similar

• custom is practised among the Kurmis, 
ibid., p. 319. Am ong the Mundas the 
custom seems now to have fallen into 
disuse (II. H . Risley, Tribes and 
Castes of Bengal: Ethnographic Clos- 
saty, ii. 102).

4 The explanation has been suggested 
by Mr. W . Crooke {Journal of the An
thropological Institute, xxviii. (1899) 
p. 243). There are other facts, how
ever, which point to a  different ex
planation, namely, that the practice 
is intended to avert possible evil con
sequences from bride or bridegroom. 
For example, “ the superstition re
garding a m^n’s third marriage, preva
lent in Bar&r and, I  believe in other 
parts o f India, is not despised by the 
Velam&s. A  third marriage is unlucky. 
Should a  man marry a  third wife, it 
matters not whether his former wives 
be alive or not, evil will befall either 
him or that wife. N o father would 
give his girl to a  man whose third wife 
she would be. A  man therefore, who 
has twice entered the married state 
and wishes to mate yet once again, 
cannot obtain os a third wife any one 
who has both the wit and the tongue 
to say n o ; a tree has neither, so to a 
tree he is married. I have not been 
able to discover why the tree, or rather

shrub, called in Marathi ru't and in 
Hindustani madar [Asclepias gigantea), 
is invaiiably the victim selected in 
Barar, nor do I  know whether the 
shrub is similarly favoured in other 
parts o f India. The ceremony consists 
in the binding o f a tnangal suit a round 
the selected shrub, by which the bride
groom sits, while turmeric-dyed rice 
(aksata) is thrown over both him and 
the shrub. This is the whole of the 
simple ceremony. H e has gone through 
his unlucky third maniage, and any 
lady whom he may favour after this 
will be his fourth w ife”  (Captain 
W olseley Haig, “ Notes on the 
Velama Caste in Barar,”  Journal of the 
Asiatic Society of Bengal, lxx. part iii. 
(1901) p. 28). Again, the Vcllalas of 
Southern India “  observe a curious cus
tom (derived from Brahmans) with regard 
to marriage, which is not unknown in 
other communities. A  man manying 
a second wife after the death of his 
first has to marry a plantain tiee, and 
cut it down before tying the tali, and, 
in case of a thiid marriage, a  man has 
to tie a tali Hist to the erukkan (arka : 
Ca'olropis gigantea) plant. The idea 
is that second and fourth wives do not 
prosper, and the tree and tholplant are 
accordingly made to take their places ” 
(Mr. Hemingway, quoted by E. Thur
ston, Castes and Tribes of Southernlndia, 
vii. 387). Tying the tali to the bride is 
the common Hindoo symbol of marriage, 
like giving the ring with us. As to these 
Indian mariiages to trees see further my 
Totemism and Exogamy, i. 32 sq., iv
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power of granting to women an easy delivery at child-birth 
is ascribed to trees both in Sweden and Africa. In some 
districts of Sweden there was formerly a bftrdtrad or guar
dian-tree (lime, ash, or elm) in the neighbourhood of every 
farm. No one would pluck a single leaf of the sacred tree, 
any injury to which was punished by ill-luck or sickness. 
Pregnant women used to clasp the tree in their arms in 
order to ensure an easy delivery.1 In some negro tribes of 
the Congo region pregnant women make themselves gar
ments out of the bark of a certain sacred tree, because they 
believe that this tree delivers them from the dangers that 
attend child-bearing.2 The story that Leto clasped a palm- 
tree and an olive-tree or two laurel-trees, when she was about 
to give birth to the divine twins Apollo and Artemis, per
haps points to a similar Greek belief in the efficacy of 
certain trees to facilitate delivery.3
210 sqq. ; Panjab Notes and Queries, 
ii. § 252, iii. §§ 12, 90, 562, iv. § 396 ; 
North Indian Notes and Queries, i. § 
n o ;  D. C. J. Ibbetson, Settlement 
Report of the Karnal Distfiit, p. 155 ; 
II. II. Risley, Tribes and Castes of 
Bengal, i. 531 ; Capt. E. C. Luard, 
in Census of India, 1901, vol. xix. 76 ; 
W. Crooke, Tribes and Castes of the 
North-Western Provinces and Oudh, 
ii. 363; id., Popular Religion and 
Folk-lore of Northern India (West

minster, 1896), ii. 1 15-121. I was 
formerly disposed to connect the, 
custom with totemism, but of this 
theie seems to be no sufficient evi
dence.

1 W. Mannhaidt, Baumkultus, pp. 
5J( UI-

2 Merolla, “  Voyage to Congo,” in 
Pinkerton’s Voyages and Travels, xvi. 
236 sq.

3 C. Bdttichcr, Der Baumkultus de> 
Hellenen (Berlin, 1856), pp. 3 0 ^ .
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FROM the foregoing review of the beneficent qualities com- May-trees 

monly ascribed to tree-spirits, it is easy to understand why 111 Europe 
customs like the May-tree or May-pole have prevailed so 
widely and figured so prominently in the popular festivals 
of European peasants. In spring or early summer or even 
on Midsummer Day, it was and still is in many parts of 
Europe the custom to go out to the woods, cut down a tree 
and bring it into the village, where it is set up amid general 
rejoicings ; or the people cut branches in the woods, and 
fasten them on every house. The intention of these customs 
is to bring home to the village, and to each house, the 
blessings which the tree-spirit has in its power to bestow.
Hence the custom in some places of planting a May-tree 
before every house, or of carrying the village May-tree from 
door to door, that every household may receive its share of 
the blessing. Out of the mass of evidence on this subject 
a few examples may be selected.

Sir Henry Piers, in his Description of Westmeath, writing May-trees 

in ’1682 says: “ On May-eve, every family sets up before£usheŝ n 
their door a green bush, strewed over with yellow flowers, England, 

which the meadows yield plentifully. In countries where 
timber is plentiful, they erect tall slender trees, which stand 
high, and they continue almost the whole year; so as a 
stranger would go nigh to imagine that they were all signs 
of ale-sellers, and that all houses were ale-houses” 1 In 
Northamptonshire a young tree ten or twelve feet high used 
to be planted before each house on May Day so as to appear

1 Quoted by J. Brand, Popular Antiquities, i. 246 (ed. Bohn).
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growing; flowers were thrown over it and strewn about the 
door.1 “ Among ancient customs still retained by the 
Cornish, may be reckoned that of decking their doors and 
porches on the first of May with green boughs of sycamore 
and hawthorn, and of planting trees, or rather stumps of 
trees, before their houses.” 2 In the north of England it was 
formerly the custom for young people to rise a little after 
midnight on the morning of the first of May, and go out 
with music and the blowing of horns into the woods, where 
they broke branches and adorned them with nosegays and 
crowns of flowers. This done, they returned about sunrise 
and fastened the flower-decked branches over the doors and 

May windows of their houses.8 At Abingdon in Berkshire young 
England " PeoP̂ c formerly went about in groups on May morning, 

singing a carol of which the following arc two of the 
verses:—

“  Wdve been rambling all the night,
And sometime of this day;

And now returning back again,
We bring a garland gay,

A gat land gay we bung you hire;
And at your door we stand;

It is a sprout well budded out,
The work of our Lord's hand ” 4

At the towns of Saffron Walden and Debdcn in Essex 
on the first of May little girls go about in parties from door 
to door singing a song almost identical with the above and 
carrying garlands; a doll dressed in white is usually placed 
in the middle of each garland.5 Similar customs have 
been and indeed are still observed in various parts of 
England. The garlands are generally in the form of
hoops intersecting each other at right angles. Thus on 
May morning the girls of the neighbouring villages used 
to flock into Northampton bringing their garlands, which 
they exhibited from house to house. The skeleton of

1 T. F. Thiselton Dyer, British 4 T. F. Thiselton Dyer, Popular 
Poptdai Customs (London, 1876), p. British Customs, p. 233.
354* 6 R. Chambers, Book of Days (Loo*

a W. Boilase, The Natural History don and Edinburgh, 1886), i. 578; 
of Cornwall {Oxford, 1758), p. 294. T. F. Thiselton Dyer, op, at. pp. 

3 J. Brand, op. cit, i. 212 sq. 237 sq.



the garland was formed of two hoops of osier or hazel May 

crossing each other at right angles, and so twined w ith ^ ^ J  
flowers and ribbons that no part of them could be seen. In 
the centre of the garlands were placed gaily dressed dolls, 
one, two, oi three in number according to the size of the 
garland. The whole was fixed to a staff about five feet 
long, by which it was carried. In shewing their garlands 
the children chanted some simple ditties and received in 
return pennies, which furnished forth a feast on their return 
to their homes. A merry dance round the garland con
cluded the festivity.1 At Uttoxeter groups of children carry 
garlands of flower* about the town on May Day. “ The 
garlands consist of two hoops, one passing through the 
other, which give the appearance of four half-circles, and 
they are decorated with flowers and evergreens, and 
surmounted with a bunch of flowers as a sort of crown, 
and in the centre of the hoops is a pendant orange and 
flowers.” One or more of the children carry a little pole 
or stick upright with a bunch of flowers fastened to the top.
They are themselves decorated with flowers and ribbons, 
and receive pence from the houses which they visit.2 At 
Watford in Hertfordshire, groups of children, almost entirely 
girls, go about the streets from door to door on May Day 
singing some verses, of which two agree almost verbally 
with those which, as we have seen, are sung at Abingdon in 
Berkshire. They are dressed in white, and adorned with gay 
ribbons and sashes of many hues. “ Two of the girls carry 
between them on a stick what they call ‘ the garland/ which 
in its simplest form, is made of two circular hoops, intersect
ing each other at right angles; a more elaborate form has, 
in addition, smaller semicircles inserted in the four angles 
formed by the meeting of the hoops at the top of ‘ the gar
land.* These hoops are covered with any wild-flowers in 
season, and are further ornamented with ribbons. The

1 W. Hone, Every Day Book (Lon- sung at Abingdon in Berkshire. See 
don, N.D.), ii. 6 15  sq. ; T. F. Thisel- Dyer, op. cit. pp. 255 sq. The same 
ton Dyer, British Popular Customs, verses were formerly sung on May Day 
pp. 251 sq. At Polebrook in North- at Hitchin in Hertfordshire (Hone, 
amptonshire the verses sung by the Every Day Bookt 2. 567 sq. ; Dyer, 
children on their rounds include two op. cit. pp. 240 sq.).
which are almost identical with those 2 Dyer, op. cit. p. 263.
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May
garlands in 
England.

* garland * in shape reminds me of the * Christmas * which 
used to form the centre of the Christmas decorations in 
Yorkshire some few years ago, except that the latter had a 
bunch of mistletoe inside the hoops.” 1 A similar custom i 
was observed at Bampton-in-the-Bush in Oxfordshire down 
to about the middle of the nineteenth century. The
garland consisted of two crossed hoops covered with 
moss, flowers, and ribbons. Two girls, known as the 
Lady and her Maid, bore the garland between them on a 
stick; and a boy called the Lord, who carried a stick 
dressed with ribbons and flowers, collected contributions 
from the spectators. From time to time the Lady sang a 
few lines and was then kissed by the Lord.2 At Sevenoaks 
in Kent the children carry boughs and garlands from door 
to door on May Day. The boughs consist of sticks carried 
upright with bunches of leaves and wild-flowers fastened to 
the top. The garlands are formed of two hoops interlaced 
cross-wise and covered with blue and yellow flowers from the 
woods and hedges. Sometimes the garlands are fastened to 
the end of a stick carried perpendicularly, sometimes they 
hang from the middle of a stick borne horizontally by two 
children.3 In the streets of Cambridge little girls regularly 
make their appearance every May Day with female dolls 
enclosed in hoops, which are covered with ribbons and 
flowers. These they shew to passers-by, inviting them to 
remember the May Lady by paying a small sum to her 
bearers.4 At Salisbury girls go through the streets on May 
Day in pairs, carrying between them on a stick a circular 
garland or hoop adorned with flowers and bows; they visit 
the shops asking for money. A similar custom is observed 
at Wilton a few miles from Salisbury.5 At Cawthorne in 
Yorkshire “ on the first of May the school-children came with 
hoops to beg for artificial flowers; these my mother’s maid

1 Pe cy Manning, in Folk-lore, iv. 
(*893) pp. 403 sq.

2 // , in Folk-lore, viii. (1897) p. 
308. Customs of the same sort are 
reported also from Combe, I Icadington, 
and Islip, all in Oxfordshiie (Dyer, 
Brilish Popular Customs, pp. 261 sq.). 
See below, pp. 90 sq.

3 Dyer, op, cit. p. 243. *

4 W. H. D. Rouse, in Folk-lore, iv. 
(1893) p. 53. I have witnessed the 
ceremony almost annually for many 
years. Many of the hoops have no 
doll, and ribbons or rags of coloured 
cloth are more conspicuous than 
flowers in their decoration.

6 J. P. Emslie, in Folk-lore, xi. 
(1900) p. 210.
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used to sew on to the hoops, which with ribbons and other 
decorations, were used in decking out a tall May-pole planted 
in the village.” 1 It appears that a hoop wreathed with 
rowan and marsh marigold, and bearing suspended within it 
two balls, is still carried on May Day by villagers in some 
parts of Ireland. The balls, which are sometimes covered 
with gold and silver paper, are said to have originally 
represented the sun and moon.2

In some villages of the Vosges Mountains on the first May 

Sunday of May young girls go in bands from house to house, ,n
singing a song in praise of May, in which mention is made of Germany, 
the “ bread and meal that come in May.” If money is given Greece, 
them, they fasten a green bough to the door ; if it is refused, 
they wish the family many children and no bread to feed them.3 
In the French department of Maycnnc, boys who bore the 
name of Maillotins used to go about from farm to farm on 
the first of May singing carols, for which they received 
money or a drink ; they planted a small tree or a 
branch of a tree.4 * Among the Germans of Moravia on 
the third Sunday before Easter, which goes by the 
name of Laetare Sunday, it is customary in some places 
for young girls to carry a small fir-tree about from door 
to door, while they sing songs, for which they receive 
presents. The tree is tricked out with many-coloured 
ribbons, and sometimes with flowers and dyed egg
shells, and its branches are twined together so as to 
form what is called a crown.6 In Corfu the children go 
about singing May songs on the first of May. The boys 
carry small cypresses adorned with ribbons, flowers, and the 
fruits of the season. They receive a glass of wine at each

1 Memoirs 0/ Anna M atia UWicl- 
mina Pickering, edited by her son, 
Spencer Pickering (London, 1903), 
pp. 160 sq.

2 Lady Wilde, Ancient Cures,
Charms, attd Usages of It eland (Lon
don, 1890), pp. xoi sq. At the ancient
Greek festival of the Daphnephoria or
“  Laurel-bearing ” a staff of olive-wood, 
decked with laurels, purple ribbons, 
and many-coloured flowers, was carried 
tn procession, and attached to it were
two large globes representing the sun

and moon, together with a number of 
smaller globes which stood for the 
stais. See Proclus, quoted by Photius, 
Bibliotheca, p. 321, cd. Bekkcr.

3 E. Cortet, F.ssai sur In fetes re- 
ligicuses (Paris, 1867) pp. 167 sqq.

4 Revue des traditions populairesy 
ii. (1887) p. 200.

6 W. Muller, Beit) age zur Volks- 
kttnde dtr Dcttischen in Alahren (Wien 
und Olmtitz, 1893), pp. 319 */., 3 5 5* 
359 .
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house. The girls carry nosegays. One of them is dressed 
up like an angel, with gilt wings, and scatters flowers.1

On the Thursday before Whitsunday the Russian 
villagers “ go out into the' woods, sing songs, weave gar
lands, and cut down a young birch-trec, which they dress 
up in woman’s clothes, or adorn with many-coloured shreds 
and ribbons. After that comes a feast, at the end of which 
they take the dressed-up birch-tree, carry it home to their 
village with joyful dance and song, and set it up in one of 
the houses, where it remains as an honoured guest till Whit
sunday. On the two intervening days they pay visits to 
the house where their ‘ guest * is ; but on the third day, 
Whitsunday, they take her to a stream and fling her into 
its waters,” throwing their garlands after her. “ All over 
Russia every village and every town is turned, a little before 
Whitsunday, into a sort of garden. Everywhere along ̂ the 
streets the young birch-trees stand in rows, every house and 
every room is adorned with boughs, even the engines upon 
the railway are for the time decked with green leaves.” 2 
In this Russian custom the dressing of the birch in 
woman’s clothes shews how clearly the tree is personified ; 
and the throwing it into a stream most probably a rain- 
charm. In some villages of Altmark it was formerly the 
custom for serving-men, grooms, and ^cowherds to go from 
farm to farm at Whitsuntide distributing crowns made of 
birch branches and flowers to the farmers ; these crowns 
were hung up in the houses and left till the following 
year.3

In the neighbourhood of Zabern in Alsace bands of 
people go about carrying May-trees. Amongst them is a 
man dressed in a white shirt, with his face blackened; in 
front of him is carried a large May-tree, but each member of 
the band also carries a smaller one. One of the company 
bears a huge basket in which he collects eggs, bacon, and 
so forth.4 In some parts of Sweden on the eve of May Day 
lads go about carrying each a bunch of fresh-gathered birch 
twigs, wholly or partially in leaf. With the village fiddler at

1 I  oik-lore, i. (1890) pp. 518 sqq. 8 A. Kuhn, Markischc Sagen tend
* W. R. S. Ralston, Songs o f the Mdrchen (Berlin, 1843), p. 315. 

Russian People2 (London, 1872), pp. 4 W. Mannhardt, Baumkultus% p 
234 5 162.
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their head, they make the round of the houses singing May 
songs; the burden of their songs is a prayer for fine weather, a 
plentiful harvest, and, worldly and spiritual blessings. One of 
them carries a basket in which lie collects gifts of eggs and 
the like. If they are well received they stick a leafy twig in 
the roof over the cottage door.1

But in Sweden midsummer is the season when these Mid

ceremonies arc chiefly observed. On the Eve of St. John 
(the twenty - third of June) the houses arc thoroughly poles in 
cleansed and garnished with green boughs and flowers.Sweden- 
Young fir-trees are raised at the doorway and elsewhere 
about the homestead ; and very often small umbrageous 
arbours are constructed in the garden. In Stockholm 
on this day a leaf-market is held at which thousands 
of May-poles (Maj St&ngcr), from six inches to twelve 
feet high, decorated with leaves, flowers, slips of coloured 
paper, gilt egg-shells striyig on reeds, and so on, are ex
posed for sale. Bonfires are lit on the hills, and the people 
dance round them and jump over them. But the chief event 
of the day is setting up the May-pole. This consists of a 
straight and tall spruce-pine tree, stripped of its branches.
“ At times hoops and at others pieces of wood, placed cross
wise, are attached to it at intervals ; whilst at others it is 
provided with bows, representing, so to say, a man with his 
arms akimbo. From top to bottom not only the ‘ Maj 
Stung* (May-pole) itself, but the hoops, bows, etc., are orna
mented with leaves, flowers, slips of various cloth, gilt egg
shells, etc. ; and on the top of it is a large vane, or it may 
be a flag.” The raising ®f the May-pole, the decoration of 
which is done by the village maidens, is an affair of much 
ceremony ; the people flock to it from all quarters, and dance 
round it in a great ring.2 Midsummer customs of the same 
sort used to be observed in some parts of Germany. Thus 
in the towns of the Upper Harz Mountains tall fir-trees, 
with the bark peeled off their lower trunks, were set up in 
open places and decked with flowers and eggs, which were 
painted yellow and red. Round these trees the young folk 
danced̂  by day and the old folk in the evening. Many

1 L. Lloyd, Peasant Life in Sweden, 2 L. Lloyd, op. <.//. pp. 257 stjq.
L 235-
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Village 
May-poles 
in England.

people disguised themselves, and dramatic representations 
were given, amongst others mock executions, at which the 
sufferer’s hat was knocked off instead of his head. At the 
village of Lerbach in these fir-clad mountains children would 
gather together on Midsummer Day, each with a tiny fir- 
tree, which they made to revolve from left to right in the 
direction of the sun, while they sang “ The maiden turned 
herself about,” or “ Oh, thou dear Summertime! Oh, thou 
dear Summertime! ” 1 In some parts of Bohemia also a 
May-pole or midsummer-tree is erected on St. John’s Eve. 
The lads fetch a tall fir or pine from the wood and set it up 
on a height, where the girls deck it with nosegays, garlands, 
and red ribbons. It is afterwards burned.2

It would be needless to illustrate at length the custom, 
which has prevailed in -various parts of Europe, such as 
England, France, and Germany, of setting up a village May- 
tree or May-pole on May Day/* A few examples will 
suffice. The puritanical writer Phillip Stubbes in his 
Anatomie of Abuses, first published at London in 1583, 
has described with manifest disgust how they used to bring 
in the May-pole in the days of good Queen Bess. His 
description affords us a vivid glimpse of merry England in 
the olden time. “ Against May, Whitsonday, or other time, 
all the yung men and maides, olde men and wives,'run 
gadding over night to the woods, groves, hils, and mountains, 
where they spend all the night in plesant pastimes ; and in 
the morning they return, bringing with them birch and 
branches of trees, to deck their assemblies withall. And no 
mervaile, for there is a great Lord present amongst them, as 
superintendent and Lord over their pastimes and sportes, 
namely, Sathan, prince of hel. But the cheifest jewel they 
bring from thence is their May-pole, which they bring home

1 II. Prohle, Hatzbildcr (Leipsic, 
1855), pp. 19 sq. Compare id., in 
Zcitschtift fur dents the Myt ho logic und 
Sittenkunde, i. (1853) pp. 81 sq, ; W. 
Mannhardt, German 7 sche My then, pp. 
512 tgq, ; A. Kuhn und W. Schwartz, 
Nordileutsche Sagen, Matchen und Ge~ 
brauche (Leipsic, 1848), p. 390, § 80.

2 Reinsberg-Duringsfeld, E'est-A'alen- 
dar aus Bohmen (Piague, N.D.), pp.

308 sq. A  fuller description of the 
ceremony will be given later.

3 For the evidence see J. Brand, 
Popular Antiquities, i. 234 sqq.; W. 
Hone, Every Day Book, i. 547 sqq., 
ii. 574 sqq. ; R. Chambers, Book 0} 
Days, i. 574 sqq. ; T. F. „Tbiselton 
Dyer, British Popular Customs, pp. 228 
sqq. ; W. Mannhardt, Baumkultuss 
pp. 168 sqq.



X RELICS OF TREE-WORSHIP IN EUROPE 6 7

with great veneration, as thus. They have twcntic or fortie 
yoke of oxen, every oxe having a sweet nose-gay of flouers 
placed on the tip of his homes, and these oxen drawe home 
this May-pole (this stinkyng ydol, rather.), which is covered 
all over with floures and hearbs, bound round about with 
strings, from the top to the bottome, and sometime painted 
with variable colours, with two or three hundred men, 
women and children following it with great devotion. And 
thus beeing reared up, with handkercheefs and flags hover
ing on the top, they straw the ground roundc about, binde 
green boughes about it, set up sommer haules, bowers, and 
arbors hard by it. And then fall they to daunce about it, 
like as the heathen people did at the dedication of the 
Idols, whereof this is a perfect pattern, or rather the thing 
itself. I have heard it credibly reported (and that viva 
voce) by men of great gravitic and reputation, that of fortie, 
threescore, or a hundred maides going to the wood over 
night, there have scaresly the third part of them returned 
home againe undefiled1 Of the Cornish people their 
historian Borlase says : “ From towns they make excursions, 
on May eve, into the country, cut down a tall elm, bring it 
into town with rejoicings, and having fitted a straight taper 
pole to the end of it, and painted it, erect it in the most 
publick part, and upon holidays and festivals dress it 
with garlands of flowers, or ensigns and streamers.” 2 In 
Northumberland, down apparently to near the end of the 
eighteenth century, young people of both sexes used to go 
out early on May morning to gather the flowering thorn 
and the dew off the grass, which they brought home with 
music and acclamations ; then, having dressed a pole on the 
green with garlands, they danced about it. The dew was 
considered as a great cosmetic, and preserved the face from 
wrinkles, blotches, and the traces of old age. A syllabub 
made qf warm milk from the cow, sweet cakes, and wine 
was prepared for the feast; and a kind of divination, to 
discover who should be wedded first, was practised by 
dropping a marriage-ring into the syllabub and fishing for it

1 Phillip Stubbes, The Anatomic of changes weie made.
Abuses, p. 149 (F. J. FurnivalPs 2 W. Borlase, Natural History of 
reprint). In later editions some verbal Cornwall (Oxford, 1758), p. 294.

Biinging 
in the May- 
pole.
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Village 
May-trees 
and M ay- 
poles in 
Germany.

with a ladle.1 At Padstow in Cornwall, when shipbuilding 
was a thriving industry of the port, the shipwrights used to 
erect a tall May-pole at the top of Cross Street in the middle 
of a cross inlaid with stone. The pole was gaily decorated 
with spring flowers and so forth. But the custom has long 
been abandoned. A great feature of the celebration of May 
Day at Padstow used to be the Ilobby Ilorse, that is, a man 
wearing a ferocious mask, who went dancing and singing 
before the chief houses, accompanied by a great flower- 
bedecked crowd of men and women, while the men fired 
pistols loaded with powder in all directions.2

In Swabia on the first of May a tall fir-tree used to be 
fetched into the village, where it was decked with ribbons 
and set up; then the people danced round it merrily to 
music. The tree stood on the village green the whole 
year through, until a fresh tree was brought in next May 
Day.8 In Saxony “ people were not content with bringing 
the summer symbolically (as king or queen) into the village; 
they brought the fresh green itself from the woods even into 
the houses : that is the May or Whitsuntide trees, which are 
mentioned in documents from the thirteenth century onwards. 
The fetching in of the May-tree was also a festival. The 
people went out into the woods to seek the May (majmn 
quaerere\ brought young trees, especially firs and birches, 
to the village and set them up before the doors of the 
houses or of the cattle-stalls or in the rooms. Young 
fellows erected such May-trees, as we have already said, 
before the chambers of their sweethearts. Besides these 
household Mays, a great May-tree or May-pole, which had 
also been brought in solemn procession to the village, was 
set up in the middle of the village or in the market-place of 
the town. It had been chosen by the whole community, 
who watched over it most carefully. Generally the tree was 
stripped of its branches and leaves, nothing but the crown 
being left, on which were displayed, in addition to many- 
coloured ribbons and cloths, a variety of victuals such as

1 W. Hutchinson, View of North- lore, xvi. (1905) pp. 59 sq. 
umberland (Newcastle, 17 78), ii.
Appendix, pp. 13 sq. ; Dyer, British 8 K. Meier, Deutsche Sogen, Sitten 
Popular Customs, p. 257. mid Gebrauche aus Schwaben (Stutt-

2 “  Padstow ‘ Ilobby lloss,’ ” Folk- gait, 1852), p. 396.
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sausages, cakes, and eggs. The young folk exerted them- May-poles 
selves to obtain these prizes. In the greasy poles which 
arc still to be seen at our fairs we have a relic of these old Germany 
May-poles. Not uncommonly there was a race on foot j!>̂nc0 
or on horseback to the May-tree-— a Whitsuntide pastime 
which in course of time has been divested of its goal and 
survives as a popular custom to this day in many parts of 
Germany. In the great towns of our land the custom has 
developed into sport, for our spring races are in their origin 
nothing but the old German horse-races, in which the victor 
received a prize (generally a red cloth) from the hand of a 
maiden, while the last rider was greeted with jeers and gibes 
by the assembled community.” 1 The custom of the May- 
tree is observed by the Wends of Saxony, as well as by 
the Germans. The young men of the village choose the 
slimmest and tallest tree in the wood, peel it and set it up 
on the village green. Its leafy top is decked with cloths 
and ribbons presented by the girls. Here it stands, tower
ing high above the roofs, till Ascension Day, or in many 
places till Whitsuntide. When it is being taken down, the 
young folk dance round it, and the youth who catches and 
breaks off the leafy crown of the falling tree is the hero of 
the day. Holding the green boughs aloft he is carried 
shoulder-high, with music and joyous shouts, to the ale
house, where the dance is resumed.2 At Bordeaux on the 
first of May the boys of each street used to erect in it a 
May-pole, which they adorned with garlands and a great 
crown ; and every evening during the whole of the month 
the young people of both sexes danced singing about the 
pole.3 Down to the present day May-trees decked with 
flowers and ribbons are set up on May Day in every village 
and hamlet of gay Provence. Under them the young folk 
make merry and the old folk rest.4 The Red Karens of May-poles 

Upper Burma hold a festival in April, at which the chief Karens oT 

ceremony is the erection of a post on ground set apart* for Burma.

1 E. Mogk, in R, W uttke’s Sack- traditions des provinces de France 
sische Volkskunde2 (Diestlen, I90 i),pp. (Paris and Lyons, 1846), p. 137.
309 sq. 4 Be render- Fcraud, Superstitions et

2 M. Rentsch, in R. W uttke’s op. survivances (Paris, 1896), v. 308 sq.
a t . p. 359. Compare id ., Reminiscences populates

3 A . I)e Nore, Coutumcs, mythes et de la  Provence, pp. 21 sq., 26, 27.
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Permanent 
May-poles.

the purpose in or near each village. A new post is set up 
every year; the old ones are left standing, but are not 
renewed if they fall or decay. Omens are first drawn from 
chicken bones as to which tree will be the best to fell for 
the post, which day will be the luckiest, and so on. A 
pole some twenty or thirty feet long is then hewn from the 
tree and ornamented with a rudely carved capital. On the 
lucky day all the villagers assemble and drag the pole to 
the chosen spot. When it has been set up, the people 
dance “ a rude sort of May-pole dance” to the music of 
drums and gongs. Much pork is eaten and much liquor 
drunk on this festive occasion.1

In all these cases, apparently, the custom is or was to 
bring in a new May-tree each year. However, in England 
the village May-pole seems as a rule, at least in later times, 
to have been permanent, not renewed annually.2 Villages of 
Upper Bavaria renew their May-pole once every three, four, 
or five years. It is a fir-tree fetched from the forest, and 
amid all the wreaths, flags, and inscriptions with which it is 
bedecked, an essential part is the bunch of dark green foliage 
left at the top “ as a memento that in it we have to do, not 
with a dead pole, but with a living tree from the greenwood.” 8 
We can hardly doubt that originally the practice everywhere 
was to set up a new May-tree every year. As the object of 
the custom was to bring in the fructifying spirit of vegetation, 
newly awakened in spring, the end would have been defeated 
if, instead of a living tree, green and sappy, an old withered 
one had been erected year after year or allowed to stand 
permanently. When, however, the meaning of the custom 
had been forgotten, and the May-tree was regarded simply 
as a centre for holiday merry-making, people saw n9 reason 
for felling a fresh tree every year, and preferred to let the 
same tree stand permanently, only decking it with fresh 
flowers on May Day. But even when the May-pole had thus 
become a fixture, the need of giving it the appearance of 
being a green tree, not a dead pole, was sometimes felt. 
Thus at Weverham in Cheshire “ are two May-poles, which

1 J. G. Scott and J. P. Hardiman, 2 W. Hone, Every Day Book, i. 547 
Gazetteer o f Upper Burma and the Shan sqq.; R. Chambers,Book o f Days, i. 5 71. 
States, part iy vol. i. (Rangoon, 1900) 3 Bavaria, Landes- und Volkskunde
p. 529. des Konigrcichs Bayern, i. 372.
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are decorated on this day (May Day) with all due attention 
to the ancient solemnity; the sides arc hung with garlands, 
and the top terminated by a birch or other tall slender tree 
with its leaves on ; the bark being peeled, and the stem 
spliced to the pole, so as to give the appearance of one tree 
from the summit.” So 1 Thus the renewal of the May-tree is 
like the renewal of the Harvest-May;2 3 each is intended to 
secure a fresh portion of the fertilising spirit of vegetation, 
and to preserve it throughout the year. But whereas the 
efficacy of the Harvest-May is restricted to promoting the 
growth of the crops, that of the May-tree or May-branch 
extends also, as we have seen, to women and cattle. Lastly, The May- 

it is worth noting tltat the old May-tree is sometimes burned autoTcnd 
at the end of the year. Thus in the district of Pragueof *he year 
young people break pieces of the public May-tree and place 
them behind the holy pictures in their rooms, where they 
remain till next May Day, and are then burned on the 
hearth.8 In Wiirtemberg the bushes which are set up on 
the houses on Palm Sunday are sometimes left there for a 
year and then burnt.4 The eiresione (the Harvest-May of 
Greece) was perhaps burnt at the end of the year.5

So much for the tree-spirit conceived as incorporate or Tree-spim 

immanent in the tree. We have now to shew that the tree- 
spirit is often conceived and represented as detached from ticc and 

the tree and clothed in human form, and even as embodied d
in living men or women. The evidence for this anthropo-form- 
morphic representation of the tree-spirit is largely to be 
found in the popular customs of European peasantry. These 
will be described presently, but before examining them we 
may notice an Esthonian folk-tale which illustrates the same 
train of thought very clearly. Once upon a time, so runs 
the tale, a young peasant was busy raking the hay in a

1 W. Hone, Every Day Book, ii. 597 
sq. Mr. G. W. Prothero tells me
that about the year 1875 he saw a 
permanent May - pole decked with 
flowers on May Day on the road 
between Cambridge and St. Neot’s, 
not far from the turning to Caxton. 

a See above, pp. 47 sq.
3 Reinsberg-Diiringsfeld, Fest- Calen

dar aus Bohmett, p. 217;  W. Mann- 
hardt, Baumkultus, p. 566.

* A. Birlinger, Volhihumluhes aus 
Schwaben (Freiburg im Breisgau, 1861- 
1862), ii. 74 sq. ; \V. Mannhardt, 
Baumkultus, p. 566.

6 Aristophanes, Flatus, 1054; W. 
Mannhardt, A n t ike W ald- und Feld 
kulte, pp. 222 sq.
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Esthonian 
story of a 
tree-elf.

meadow, when on the rim of the horizon a heavy thunder
cloud loomed black and angry, warning him to make 
haste with his work before the storm should break. He 
finished in time, and was wending his way homeward, when 
under a tree he espied a stranger fast asleep. “ He will be 
drenched to the skin,” thought the good-natured young 
fellow to himself, “ if I allow him to sleep on.” So he 
stepped up to the sleeper and shaking him forcibly roused 
him from his slumber. The stranger started up, and at sight 
of the thunder-cloud, which now darkened the sky, he 
blenched, fumbled in his pockets, and finding nothing in 
them wherewith to reward the friendly swain, he said, “ This 
time I am your debtor. But the time will come when I 
shall be able to repay your kindness. Remember what I 
tell you. You will enlist. You will be parted from your 
friends for years, and one day a feeling of homesickness will 
come over you in a foreign land. Then look up, and you 
will see a crooked birch-tree a few steps from you. Go to 
it, knock thrice on the trunk, and ask, ‘ Is the Crooked One 
at home ?' The rest will follow.” With thc ê words the 
stranger hastened away and was out of sight in a moment. 
The peasant also went his way, and soon forgot all about 
the matter. Well, time went by and part of the stranger’s 
prophecy came true. For the peasant turned soldier and 
served* in a cavalry regiment for years. One day, when he 
was quartered with his regiment in the north of Finland, it 
fell to his turn to tend the horses while his comrades were 
roistering in the tavern. Suddenly a great yearning for 
home, such as he had never known before, came over the 
lonely trooper; tears started to his eyes, and dear visions of 
his native land crowded on his soul. Then he bethought 
him of the sleeping stranger in the wood, and the whole 
scene came back to him as fresh as if it had happened 
yesterday. He looked up, and there, strange to tell, he was 
aware of a crooked birch-tree right in front of him. More 
in jest than in earnest he went up to it and did as the 
stranger had bidden him. Hardly had the words, “ Is the 
Crooked One at home?” passed his lips when the stranger 
himself stood before him and said, “ I am glad you have 
come. I feared you had forgotten me. You wish to be at
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home, do you not?” The trooper said yc$, he did. Then 
the Crooked One cried into the tree, “ Young folks, which 
of you is the fleetest?” A voice from the birch replied,
“ Father, I can run as fast as a moor-hen flics.” “ Well, I 
need a fleeter messenger to-day.” A second voice answered,
“ I can run like the wind.” “ I need a swifter envoy,” said 
the father. Then a third voice cried, “ I can run like the 
thought of man.” “ You are after my own heart. Fill a 
bag full of gold and take it with my friend and benefactor 
to his home.” Then he caught the soldier by the hat, crying,
“ The hat to the man, and the man to the house ! ” The 
same moment the soldier felt his hat fly from his head.
When he looked about for it, lo ! he was at home in the old 
familiar parlour wearing his old peasant clothes, and the 
great sack of money stood beside him. Yet on parade and 
at the roll-call he was never missed. When the man who 
told this story was asked, “ Who could the stranger be ? ” he 
answered, “ Who but a tree-elf?” 1

There is an instructive class of cases in which the tree- Ttco-spmt 
spirit is represented simultaneously in vegetable form and in /̂niuTan̂ 1 
human form, which are set side by side as if for the express »»siy m 
purpose of explaining each other. In these cases the human Shuman 
representative of the tree-spirit is sometimes a doll or puppet,foim* 
sometimes a living person ; but whether a puppet or a 
person, it is placed beside a tree or bough ; so that together 
the person or puppet, and the tree or bough, form a sort of 
bilingual inscription, the one being, so to speak, a translation 
of the other. Here, therefore, there is no room left for doubt 
that the spirit of the tree is actually represented in human 
form. Thus in Bohemia, on the fourth Sunday in Lent, 
young people throw a puppet called Death into the water; 
then the girls go into the wood, cut down a young tree, and 
fasten to it a puppet dressed in white clothes to look like 
a woman ; with this tree and puppet they go from house 
to house collecting gratuities and singing songs with the 
refrain:—

1 Boeder-Kreutzwald, D er Rhsten the return of the trooper to his old 
aberglattbische Gebrauche, IVeiscn mid home w.is, like that of the wai hioken 
Gewohnhetien, pp. 112 -II4 . Some veteran in Campbell’s poem, only a 
traits in this story seem to suggest that soldier’s dream.
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The Little 
May Kose.

“ We carry Death out o f the village,
We bring Summer into the village.” 1

Here, as we shall see later on, the “ Summer ” is the spirit 
of vegetation returning or reviving in spring. In some 
parts of our own country children go about asking for pence 
with some small imitations of May-poles, and with a finely- 
dressed doll which they call the Lady of the May.2 In 
these cases the tree and the puppet are obviously regarded 
as equivalent

At Thann, in Alsace, a girl called the Little May Rose, 
dressed in white, carries a small May-tree, which is gay with 
garlands and ribbons. Her companions collect gifts from 
door to door, singing a song :—

“  L ittle M ay Rose turn round th e e  times,
L et us look at you round and roun d!
Rose o f the May, come to the greenwood away,
We w ill be me} ry all.
So we go from  the May to the roses!1

In the course of the song a wish is expressed that those 
who give nothing may lose their fowls by the marten, that 
their vine may bear no clusters, their tree no nuts, their field 
no corn ; the produce of the year is supposed to depend on 
the gifts offered to these May singers.8 Here and in the 
cases mentioned above, where children go about with green 
boughs or garlands on May Day singing and collecting money, 
the meaning is that with the spirit of vegetation they bring 
plenty and good luck to the house, and they expect to be 
paid for the service. In Russian Lithuania, on the first of 
May, they used to set up a green tree before the village. 
Then the rustic swains chose the prettiest girl, crowned 
her, swathed her in birch branches and set her beside the 
May-tree, where they danced, sang, and shouted “ O M ay! 
O M ay!” 4 In Brie (Isle de France) a May-tree is set up 
in the midst of the village; its top is crowned with flowers ; 
lower down it is twined with leaves and twigs, still lower 
with huge green branches. The girls dance round it, and

1 Reinsberg-Diiringsfeld,/^/-Aj/<?tt- scribed above, p. 62. 
dar aus Bohmen> pp. 86 sqq. ; W. Mann- * W. Mannhardt, Baumkultus, p.
hardt, Baumkulitts% p. 156. 312.

3 R. Chambers, Book of Days, i. 573. 4 W. Mannhardt, Baumkultus> p.
Compare the Cambridge custom, de- 313.
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at the same time a lad wrapt in leaves and called Father i he 

May is led about.1 In the small towns of the Franken Wald Watber* 
mountains in Northern Bavaria, on the second of May, a 
Walber tree is erected before a tavern, and a man dances 
round it, enveloped in straw from head to foot in such a 
way that the ears of corn unite above his head to form a 
crown. He is called the Walber, and used to be led in 
procession through the streets, which were adorned with 
sprigs of birch.2

Amongst the Slavs of Carinthia, on St. George’s Day Green 

(the twenty-third of April), the young people deck with flowers îmhia 
and garlands a tree which has been felled on the eve of the 
festival. The tree is then carried in procession, accompanied 
with music and joyful acclamations, the chief figure in the pro
cession being the Green George, a young fellow clad from head 
to foot in green birch branches. At the close of the ceremonies 
the Green George, that is an effigy of him, is thrown into 
the water. It is the aim of the lad who acts Green George 
to step out of his leafy envelope and substitute the effigy so 
adroitly that no one shall perceive the change. In many 
places, however, the lad himself who plays the part of Green 
George is ducked in a river or pond, with the express 
intention of thus ensuring rain to make the fields and 
meadows green in summer. In some places the cattle arc 
crowned and driven from their stalls to the accompaniment 
of a song :—

“  Green George we bring,
Green George we accompany,
May he feed  our herd\ well.
I f  not, to the water with him P 3

Here we see that the same powers of making rain and 
fostering the cattle, which arc ascribed to the tree-spirit 
regarded as incorporate in the tree, are also attributed to the 
tree-spirit represented by a living man.

Among the gypsies of Transylvania and Roumania the

1 Ibid. p. 314. another form of the better known Wal*
2 Bavaria, Landes- und Volkskunde purgis. The second of May is called 

des Konigreichs Bayern, iii. 357 ; W. VValburgis Day, at least in this part of 
Mannhardt, Baumkultm, pp. 312 sq. Bavaria.
The word Walber probably comes from 3 W. Mannhaidt, Baumkultus, pp. 
Walburgis, which is doubtless only 313 sq.
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(jiecn festival of Green George is the chief celebration of spring. 
among5thr; Some them keep it on Easter Monday, others on St.
gypsies. George’s Day (the twenty-third of April). On the eve of 

the festival a young willow tree is cut down, adorned with 
garlands and leaves, and set up in the ground. Women with 
child place one of their garments under the tree, and leave 
it there over night; if next morning they find a leaf of the 
tree lying on the garment, they know that their delivery will 
be easy. Sick and old people go to the tree in the evening, 
spit on it thrice, and say, “ You will soon die, but let us live” 
Next morning the gypsies gather about the willow. The chief 
figure of the festival is Green George, a lad who is concealed 
from top to toe in green leaves and blossoms. He throws a 
few handfuls of grass to the beasts of the tribe, in order that 
they may have no lack of fodder throughout the year. Then 
he takes three iron nails, which have lain for three days and 
nights in water, and knocks them into the willow ; after 
which he pulls them out and flings them into a running 
stream to propitiate the water-spirits. Finally, a pretence is 
made of throwing Green George into the water, but in fact 
it is only a puppet made of branches and leaves which is 
ducked in the stream.1 In this version of the custom the 
powers of granting an easy delivery to women and of com
municating vital energy to the sick and old are clearly 
ascribed to the willow ; while Green George, the human 
double of the tree, bestows food on the cattle, and further 
ensures the favour of the water-spirits by putting them in 
indirect communication with the tree.

Double An example of the double representation of the spirit
tim̂ ô the veSctation by a tree and a living man is reported from 
tree-spirit Bengal. The Oraons have a festival in spring while the 
and nmn subtrees are 111 blossom, because they think that at this time 
among the the marriage of earth is celebrated and the si\ flowers are 
u ia o n s . necessary for the ceremony. On an appointed day the 

villagers go with their priest to the Sarna, the sacred grove, 
a remnant of the old s&l forest in which a goddess Sarna 
Burhi, or woman of the grove, is supposed to dwell: She is
thought to have great influence on the rain ; and the priest

1 II. von Wlislocki, Volksglattbe und religidser Branch der Zigeuner (Munster 
i. W., 1891), pp. 148 sq.
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arriving with his party at the grove sacrifices to her five 
fowls, of which a morsel is given to each person present.
Then they gather the sA\ flowers and return laden with them 
to the village. N ext day the priest visits every house, 
carrying the flowers in a wide open basket. The women of 
eacli house bring out water to wash his feet as he approaches, 
and kneeling make him an obeisance. Then he dances with 
them and places some o f the sal flowers over the door of 
the house and in the women’s hair. No sooner is this done 
than the women em pty their water-jugs over him, drenching 
him to the skin. A  feast follows, and the young people, 
with sdl (lowers in their hair, dance all night on the village 
green.1 Here, the equivalence of the flower-bearing priest to 
the goddess of the flowering tree comes out plainly. For 
she is supposed to influence the rain, and the drenching of 
the priest with water is, doubtless, like the ducking o f the 
Green George in Carinthia and elsewhere, a rain-charm.
Thus the pfiest, as if he were the tree goddess herself, goes 
from door to door dispensing rain and bestowing fruitfulness 
on each house, but especially on the women. In some parts Double 

of India the harvest-goddess Gauri, the wife of Siva, is rep re- [^ofiVe* 
sen ted both by an unmarried girl and by a bundle of the hai vest- 
wild flowering balsam plant touch-me-not (Im patiens J/.), clwnly .» 
which is tied up in* a mummy-like figure with a woman’s 
mask, dress, and ornaments. Before being removed from the an un

soil to represent the goddess the plants are worshipped. jjVyr,cl1 
The girl is also worshipped. Then the bundle of plants 
is carried and the girl who personates the goddess walks 
through the rooms of the house, while the supposed footprints 
of Gauri herself are imprinted on the floor with red paste.
On entering each room the human representative of Gauri is 
asked, “ Gauri, Gauri, whither have you come and what do 
you see ? ” and the girl makes appropriate replies. Then 
she is given a mouthful o f sweets and the mistress of the 
house says, “ Com e with golden feet and stay for ever.” The 
plant-formed effigy of Gauri is afterwards worshipped as the 
goddess herself and receives offerings of rice-cakes and pan
cakes. On the third day it is thrown into a river or tank ; 
then a handful of pebbles or sand is brought home from the 

1 E. T. Dalton, Descriptive Ethnology of Bengal, p. 261.
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summary 
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evidence

spot and thrown all over the house and the trees to bring 
good luck to the house and to protect the trees from vermin. 
A  remarkable feature o f the ceremonies is that the goddess 
Gauri is supposed to be secretly followed b y her husband 
Siva, who remains hidden under the fold o f her garm ent and 
is represented b y  a lotd, covered by a coco-nut and filled with 
rice, which is carefully measured. A fter the image of Gauri 
has been thrown into the river or tank, the rice in the 160 
representing Siva is carefully measured again, in order to see 
whether the quantity has increased or decreased, and accord
ing to the result an abundant or a scanty harvest is prog
nosticated.1 Hence it appears that the whole ritual aims at 
ensuring a plentiful crop of rice. In this case the spirit of 
vegetation thus represented in duplicate by a living girl and 
the effigy o f a woman is a harvest goddess, not a tree-spirit, 
but the principle is the same.

W ithout citing more exam ples to the same effect, wc 
m ay sum up the results o f the preceding pages in the 
words o f M annhardt: “ The customs quoted suffice to 
establish with certainty the conclusion that in these spring 
processions the spirit of vegetation is often represented both 
by the M ay-tree and in addition by a man dressed in green 
leaves or flowers or by a girl similarly adorned. It is the 
same spirit which animates the tree and is active in the 
inferior plants and which we have recognised in the M ay- 
tree and the H arvest-M ay. Quite consistently the spirit is 
also supposed to manifest his presence in the first flower 
of spring and reveals him self both in a girl representing 
a May-rose, and also, as giver of harvest, in the person of 
the W alber. The procession with this representative o f the 
divinity was supposed to produce the same beneficial effects 
on the fowls, the fruit-trees, and the crops as the presence 
of the deity himself. In other words, the mummer was 
regarded not as an image but as an actual representative 
of die spirit o f vegetation ; hence the wish expressed b y  the 
attendants on the May-rose and the M ay-tree that those who 
refuse them gifts o f eggs, bacon, and so forth, m ay have no 
share in the blessings which it is in the power of the itinerant

1 13. A. Gupte, “  Harvest Festivals in honour of Gauri and Ganesh,” Indian 
Antiquary, xxxv. (1906) p. 61.
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spirit to bestow. W e m ay conclude that these begging pro
cessions with M ay-trees or M ay-boughs from door to door 
0  bringing the M ay or the summer ’) had everywhere origin
ally a  serious and, so to speak, sacramental significance ; 
people really believed that the god o f growth was present 
unseen in the b o u g h ; by the procession he was brought to 
each house to bestow his blessing. T he names May, Father 
M ay, M ay Lady, Queen of the May, by which the anthropo
morphic spirit of vegetation is often denoted, shew that the 
idea o f the spirit o f vegetation is blent with a personifica
tion of the season at which his powers are most strikingly 
manifested.” 1

Thus far we have seen that the tree-spirit or the spirit Tree-spiiit 
o f vegetation in general is represented either in vegetable 
form alone, as by a tree, bough, or flow er; or in vegetable represented 
and human form simultaneously, as by a tree, bough, o r ^ ^ f 61*011 
flower in combination with a puppet or a living person. It 
remains to shew that the representation o f him by a tree, 
bough, or flower is sometimes entirely dropped, while the 
representation of him by a living person remains. In this 
case the representative character o f the person is generally 
marked by dressing him or her in leaves or flow ers; some
times too it is indicated by the name he or she bears.

Thus in some parts of Russia on St. George’s D ay (the Green 
twenty-third of April) a youth is dressed out, like our Jack- 10 
in-the-G reen, with leaves and flowers. The Slovenes call 
him the Green George. Holding a lighted torch in one 
hand and a pie in the other, he goes out to the corn-fields, 
followed by girls singing appropriate songs. A  circle of 
brushwood is then lighted, in the middle of which is set the 
pie. A ll who take part in the ceremony then sit down 
around'the fire and divide the pie among them.2 In this 
custom the Green George dressed in leaves and flowers is 
plainly identical with the similarly disguised Green George 
who is associated with a tree in the Carinthian, Transylvanian, 
and Roumanian customs observed on the same day. Again, 
we saw that in Russia at W hitsuntide a birch-tree is dressed

1 W. Mannhardt, Baamkultus, pp. tales, p. 345. As to Green George
315 sg. see above, pp. 75 sq.

2 W. R. S. Ralston, Russian Folk-
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The I attic 
Leaf Man

in woman’s clothes and set up in the house. C learly 
equivalent to this is the custom observed on W hit-M onday < 
by Russian girls in the district o f Pinsk. T h ey  choose the 
prettiest o f their number, envelop her in a mass o f foliage 
taken from the birch-trees and maples, and carry her about 
through the village. In a district o f L ittle Russia they take 
round a “ poplar,” represented by a girl wearing bright 
flowers in her hair.1 2 A t  W hitsuntide in Holland poor 
women used to go about begging with a little girl called 
W hitsuntide Flower ( Phixtcrblocm , perhaps a kind of iris) ; 
she was decked with flowers and sat in a waggon. In North 
Brabant she wears the flowers from which she takes her 
name and a song is s u n g :—

“  W hitsuntide Flower.,
Tin n you? set] omc lound.” 1

A ll ovei Provence on the first o f M ay pretty little girls 
are dressed in white, decked with crowns and wreaths o(̂  
roses, and set on seats or platforms strewn with flowers 
in the streets, while their companions go about begging 
coppers for the M ayos or Mayes, as they arc called, from the 
passers-by.3 In some parts o f the Ardennes on M ay D ay  
a small girl, clad in white and wearing a chaplet o f flowers 
on her head, used to go from house to house with her p lay
mates, collecting contributions and singing that it was M ay, 
the month o f M ay, the pretty month o f M ay, that the wheat 
was tall, the hawthorn in bloom, and the lark carolling in 
the sky.4

In Kuhla (Thiiringen) as soon as the trees begin to grow 
green in spring, the children assemble on a Sunday and go 
out into the woods, where they choose one o f their p lay
mates to be the Little L eaf Man. T h ey  break branches 
from the trees and twine them about the child till only his'

1 W. R. S. Ralston, Songs of the 
Ru \ ian People, p. 234.

2 W. Mannhnrdt, Baumkultus, p. 
31S ; J. (Jrimm, Deutsche Mythologies 
11. 6S7.

3 A . dc N oie, Coutumei, mythes et 
traditions des provinces de Fiance,
pp. 17 sq. ; Bcrenger-Fetaud, R im ini-

setnees populaires de la Provence, pp.i sq.
4 A. Meyrac, Traditions, couturnes, 

liqendes et contes des Ardennes (Charlc- 
ville, 1890), pp. 79-82. The girl was 
called the Trimou/ette. * A custom of 
the same general character was practised 
down to recent times in the Jura 
(Bcrengcr-Feraud, Riminisi ences popu- 
hires de la Provence, p. *18).
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shoes peep out from the leafy mantle. IIplcs are made in 
it for him to see through, and two of the children lead the 
L ittle  ‘L e a f Man that he may not stumble or fall. Singing 
and dancing they take him from house to house, asking for 
gifts o f food such as eggs, cream, sausages, and cakes.
Lastly, they sprinkle the L eaf Man with water and feast on 
the food they have collected.1 A t  Rollshausen on the Leaf-clad 

Schwalm, in Hesse, when afternoon service is over on W hit- 
Sunday, the schoolboys and schoolgirls go out into thesuntide. 

wood and there clothe a boy from head to foot in leaves so 
that nobody would know him. He is called the Little 
W hitsuntide Man. A  procession is then formed. Tw o 
boys lead their leaf-clad p layfe llow ; two others precede him 
with a b a s k e t; and two girls with another basket bring up 
the .rear. Thus they go from house to house singing 
hymns or popular songs and collecting eggs and cakes in 
the baskets. W hen they have feasted on these, they strip 
their comrade of his verdant envelope on an open place in 

*front o f the village.2 * * In some parts o f Rhenish Bavaria at 
W hitsuntide a boy or lad is swathed in the yellow blossom 
of the broom, the dark green twigs o f the firs, and other 
foliage. Thus attired he is known as the Quack and goes 
from door to door, whirling about in the dance, while an 
appropriate song is chanted and his companions levy 
contributions.8 In the Fricktal, Switzerland, at Whitsuntide 
boys go out into a wood and swathe one of their number in 
leafy boughs. He is called the Whitsuntide-lout (.P fingst- 
liim m el), and being mounted on horseback vrith a green 
branch in his hand he is led back into the village. A t the 
village-well a halt is called and the leaf-clad lout is dis
mounted and ducked in the trough. Thereby he acquires 
the right o f sprinkling water on everybody, and he exercises 
the right Specially on girls and street urchins. The urchins

1 F. A. Reimann, Deutsche Volks- 
feste itn neunzehnfen Jahrhundert (Wei
mar, 1839), pp. 159^.; W. Mannharclt, 
Baumkultus, p. 320; A. Wit7schel, 
Sagcn, Sitten und Gebraucke atis Thiu - 
ingen, p. 211.

2 W. Kolbe, Hessische Volks-Sitten
und Gebrdtulm im Lichtc der heid-

VOL. II,

nischen Vorzeit (Marburg, 1888), p. 70.
3 Bavaria, Landes- und Volkskunde 

des Konigreichs Bayern, iv. 2, pp. 359 
sq. Similaily in the Departement de 
l*Ain (France) on the first of May eight 
or ten boys unite, clothe one of their 
number in leaves, and go fiom house 
to house begging (W. Mannhardt, 
Baumkultus, p. 318).

G
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Jack-in- 
the-Green 
in Eng
land.

march before him in bands begging him to give them a 
Whitsuntide wetting.1

In England the best-known example of these leaf-clad 
mummers is the Jack-in-the-Green, a chimney-sweeper who 
walks encased in a pyramidal framework of wickerwork, 
which is covered with holly and ivy, and surmounted by a 
crown of flowers and ribbons. Thus arrayed he dances on 
May Day at the head of a troop of chimney-sweeps, who 
collect pence.2 The ceremony was witnessed at Cheltenham 
on the second of May 1892, by Dr. W. H. D. Rouse, who 
has described in detail the costume of the performers. They 
were all chimney-sweeps of the town. Jack-in-the-Green or 
the Bush-carrier was enclosed in a wooden framework on 
which leaves were fastened so as to make a thick cone about 
six feet high, topped with a crown, which consisted of two 
wooden hoops placed crosswise and covered with flowers. 
The leafy envelope was unbroken except for a single open
ing through which peered the face of the mummer. From 
time to time in their progress through the streets the per
formers halted, and three of them, dressed in red, blue, 
and yellow respectively, tripped lightly round the leaf- 
covered man to the inspiring strains of a fiddle and a tin 
whistle on which two of their comrades with blackened faces 
discoursed sweet music. The leader of the procession was a 
clown fantastically clad in a long white pinafore or blouse 
with coloured fringes and frills, and wearing on his head a 
beaver hat of the familiar pattern, the crown of which hung 
loose and was adorned with ribbons and a bird or a bundle 
of feathers. Large black rings surrounded his eyes, and a 
red dab over mouth and chin lent a pleasing variety to his 
countenance. He contributed to the public hilarity by 
flapping the yellow fringe of his blouse with quaint gestures 
and occasionally fanning himself languidly. His efforts 
were seconded by another performer, who wore a red fool's 
can, all stuck with flowers, and a white pinafore enriched 
with black human figures in front and a black gridiron-like 
pattern, crossed diagonally by a red bar, at the hack. Two

1 E. Hoffmann-Krayer, “  Fruchtbar- 2 W. Mannhardt, Baumkultus, p. 
keitsriten im schweizerischen Volks- 322; W. Hone, Every-Day Book, i. 
brauch,” Sehweizerisches Archiv fiir  583 sqq. • T. F. Thiselton Dyer, 
Volkskunde, xi. (1907) p. 252. British Po/ular Customs, pp. 230 sq.
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boys in white pinafores, with similar figures, or stars, on the 
breast, and a fish on the back, completed the company. 
Formerly there used to be a man in woman’s clothes, who 
personated the clown’s wife.1 In some parts also of France 
a young fellow is encased in a wicker framework covered 
with leaves and is led about.2 In Frickthal, in the Swiss 
canton of Aargau, a similar frame of basketwork is called 
the Whitsuntide Basket. As soon as the trees begin to bud, TheWhit- 

a spot is chosen in the wood, and here the village lads make Bâ kefin 
the frame with all secrecy, lest others should forestall them. Switzer- 

Leafy branches are twined round two hoops, one of which land* 
rests on the shoulders of the wearer, the other encircles his 
calves; holes are made for his eyes and mouth; and a large 
nosegay crowns the whole. In this guise he appears suddenly 
in the village at the hour of vespers, preceded by three boys 
blowing on horns made of willow bark. The great object 
of his supporters is to set up the Whitsuntide Basket on 
the village well, and to keep it and him there, despite the 
efforts of the lads from neighbouring villages, who seek to 
carry off the Whitsuntide Basket and set it up on their own 
well.8 In the neighbourhood of Ertingen (Wurtemberg) a 
masker of the same sort, known as the Lazy Man (Latzm ann), The Lazy 
goes about the village on Midsummer D ay; he is hidden 
under a great pyramidal or conical frame of wickerwork, berg, 

ten or twelve feet high, which is completely covered with 
sprigs of fir. He has a bell which he rings as he goes, and 
he is attended by a suite of persons drtessed up in character 
— a footman, a colonel, a butcher, an angel, the devil, the 
doctor, and sô on. They march in Indian file and halt before 
every house, where each of them speaks in character, except 
the Lazy Man, who says nothing. With what they get by 
begging from door to door they hold a feast.4

In the class of cases of which the foregoing are specimens 
it is obvious that the leaf-clad person who is led about is

1 W. II. D. Rouse, “  May-Day in 
Cheltenham,” Folk-lore, iv. (1893) 
pp. So-53. On May Day 1891 I saw 
a Jack-in-the-Green in the streets of 
Cambridge.

2 W. Mannhardt, Baumkultus, p.
323.

3 W. Mannhardt, Baumkultus, p. 
323 ; II. Herzog, Schwei&erische Volks• 

feste, Sitten und Gebrauche (Aarau,
1884), pp. 248 sq.

4 A. Birlingcr, Volksthiimliches aus 
Schwaben, ii. 114 sq,; W. Mannhardt, 
Baumkultus, p. 325.
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equivalent to the May-tree, May-bough, or May-doll, which is 
carried from house to house by children begging. Both are 
representatives of the beneficent spirit of vegetation, whose 
visit to the house is recompensed by a present of money or 
food.

Often the leaf-clad person who represents the spirit of 
vegetation is known as the king or the queen ; thus, for 
example, he or she is called the May King, Whitsuntide 
Kiog, Queen of May, and so on. These titles, as Mann- 
hard t observes, imply that the spirit incorporate in vegeta
tion is a ruler, whose creative power extends far and wide.1

In a village near Salzwedcl a May-tree is set up at 
Whitsuntide and the boys race to i t ; he who reaches it first 
is king; a garland of flowers is put round his neck and in 
his hand he carries a May-bush, with which, as the pro
cession moves along, he sweeps away the dew. At each 
house they sing a song, wishing the inmates good luck, 
referring to the “ black cow in the stall milking white milk, 
black hen on the nest laying white eggs,” and begging a gift 
of eggs, bacon, and so on.2 At the village of Ellgoth in 
Silesia a ceremony called the King's Race is observed at 
Whitsuntide. A pole with a cloth tied to it is set up in a 
meadow, and the young men ride past it on horseback, each 
trying to snatch away the cloth as he gallops by. The one 
who succeeds in carrying it off and dipping it in the neigh
bouring Oder is proclaimed King.3 Here the pole is clearly 
a substitute for a May-tree. In some villages of Brunswick 
at Whitsuntide a May King is completely enveloped in a May- 
bush. In some parts of Thiiringen also they have a May 
King at Whitsuntide, but he is dressed up rather differently. 
A frame of wood is made in which a man can stand ; it is 
completely covered with birch boughs and is surmounted 
by a crown of birch and flowers, in which a bell is fastened. 
This frame is placed in tl>e wood and the May King gets 
into it. The rest go out and look for him, and when they 
have found him they lead him back into the village to the 
magistrate, the clergyman, and others, who have to guess

1 W . Mannhardt, Baumkidtus, pp. p. 380.
3*4  sq. 3 F. Tctzner, “  Die Tscliechen und

54 A. Kuhn und W. Schwartz, Nord- Mahrer in Schlesion,” Globus, lxviii 
deutsche Sagen^larchenund Gtbraucht) (1900) p. 340.
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who is in the verdurous frame. If they' guess wrong, the The May 

May King rings his bell by shaking his head, and a forfeit Klug# 
of beer or the like must be paid by the unsuccessful guesser.1 
At Wahrstedt in Brunswick the boys at Whitsuntide choose 
by lot a king and a high-steward (fiistje-mcier). The latter 
is completely concealed in a May-bush, wears a wooden 
crown wreathed with flowers, and carries a wooden sword.
The king, on the other hand, is only distinguished by a 
nosegay in his cap, and a reed, with a red ribbon tied to it, 
in his hand. They beg for eggs from house to house, 
threatening that, where none arc given, none will be laid 
by the hens throughout the year. In this custom the high- 
steward appears, for some reason, to have usurped the 
insignia of the king.2 3 At Hildesheim, in Hanover, five or 
six young fellows go about on the afternoon of Whit- 
Monday cracking long whips in measured time and collecting 
eggs from the houses. The chief person of the band is the 
Leaf King, a lad swathed so completely in birchen twigs The Lea! 
that nothing of him can be seen but his feet. A huge head- Klng‘ 
dress of birchen twigs adds to his apparent stature. In his 
hand he carries a long crook, with which he tries to catch 
stray dogs and children.8 In some parts of Bohemia on 
Whit-Monday the young fellows disguise themselves in tall 
caps of birch bark adorned with flowers. One of them is 
dressed as a king and dragged on a sledge to the village 
green, and if on the way they pass a pool the sledge is 
always overturned into it. Arrived at the green they gather 
round the king; the crier jumps on a stone or climbs up 
a tree and recites lampoons about each house and its 
inmates. Afterwards the disguises of bark are stripped 
off and they go about the village in holiday attire, carrying 
a May-tree and begging. Cakes, eggs, and corn are some
times given them.4 At Grossvargula, near Langensalza, in 
the eighteenth century a Grass King used to be led about The Grass 

in procession at Whitsuntide. He was encased in a pyramid Kms’

1 A. Kuhn und W. Schwartz, op. cit. Schwanke und Gebrauche aus Stadt
pp. 383 sq. ; W. Mannhardt, Baum- und Stift Hildesheimy Zweite Auflage 
kultusy p. 342.- (Hildesheim, 1889), pp. 180 sq.

2 R. Andree, Braunschweiger Volks- 4 Reinsberg-Diiringsfeld, Fcst-Kahn- 
kunde (Brunswick, 1896), pp. 249 sq. dar aus Bohmen, pp. 260 sq. ; W.

3 K. Seifart, Sagen, Marchen, Mannhardt, Baumkullus, pp. 342 sq.
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of poplar branches, the top of which was adorned with a 
royal crown of branches and flowers. He rode on horseback 
with the leafy pyramid over him, so that its lower end 
touched the ground, and an opening was left in it only for 
his face. Surrounded by a cavalcade of young fellows, he 
rode in procession to the town hall, the parsonage, and so on, 
where they all got a drink of beer. Then under the seven 
lindens of the neighbouring Sommerberg, the Grass King 
was stripped of his green casing; the crown was handed to 
the Mayor, and the branches were stuck in the flax fields in 
order to make the flax grow tall.1 In this last trait the 
fertilising influence ascribed to the representative of the tree- 
spirit comes out clearly. In the neighbourhood of Pilsen 
(Bohemia) a conical hut of green branches, without any door, 
is erected at Whitsuntide in the midst of the village. To 
this hut rides a troop of village lads with a king at their 
head. He wears a sword at his side and a sugar-loaf hat of 
rushes on his head. In his train are a judge, a crier, and a 
personage called the Frog-flayer or Hangman. This last is 
a sort of ragged merryandrew, wearing a rusty old sword and 
bestriding a sorry hack. On reaching the hut the crier 
dismounts and goes round it looking for a door. Finding 
none, he says, “ Ah, this is perhaps an enchanted castle; 
the witches creep through the leaves and need no door.” 
At last he draws his sword and hews his way into the hut, 
where there is a chair, on which he seats himself and pro
ceeds to criticise in rhyme the girls, farmers, and farm- 
servants of the neighbourhood. When this is over, the 
Frog-flayer steps forward and, after exhibiting a cage with 
frogs in it, sets up a gallows on which he hangs the frogs in 
a row.2 In the neighbourhood of Plas the ceremony differs 
in some points. The king and his soldiers are completely 
clad in bark, adorned with flowers and ribbons ; they all 
carry swords and ride horses, which are gay with green 
branches and flowers. While the village dames and girls 
are being criticised at the arbour, a frog is secretly pinched 
and poked by the crier till it quacks. Sentence of death is

1 F. A. Reimann, Deutsche Volks- und Gebraucke aus ThUringen (Vienna, 
feste im neumeknten Jakrhundcrt, pp. 1878), p. 203.
157-159 5 W. Mannhardt, Baumkultus, 2 Reinsberg-Dtiringsfeld, Fest-Kalen
PP* 347 5l ' 5 A. Witzschel, Sagen, Bitten dar aus Bohmeny pp. 253 sqq.
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passed on the frog by the king; the hangman beheads it 
and flings the bleeding body among the spectators. Lastly, 
the king is driven from the hut and pursued by the soldiers.1 
The pinching and beheading of the frog are doubtless, as 
Mannhardt observes,2 * a rain-charm. We have seen that 
some Indians of the Orinoco beat frogs for the express 
purpose of producing rain, and that killing a frog is a 
European rain-charm.8

Often the spirit of vegetation in spring is represented May. 

by a queen instead *Qf a king. In the neighbourhood of 
Libchowic (Bohemia), on the fourth Sunday in Lent, girls suntide 

dressed in white and wearing the first spring flowers, as ûcens* 
violets and daisies, in their hair, lead about the village a girl 
who is called the Queen and is crowned with flowers. During 
the procession, which is conducted with great solemnity, 
none of the girls may stand still, but must keep whirling 
round continually and singing. In every house the Queen 
announces the arrival of spring and wishes the inmates good 
luck and blessings, for which she receives presents.4 In 
German Hungary the girls choose the prettiest girl to be 
their Whitsuntide Queen, fasten a towering wreath on her 
brow, and carry her singing through the streets. At every 
house they stop, sing old ballads, and receive presents.5 In 
the south-east of Ireland on May Day the prettiest girl used 
to be chosen Queen of the district for twelve months. She 
was crowned with wild flowers; feasting, dancing, and rustic 
sports followed, and were closed by a grand procession in 
the evening. During her year of office she presided over 
rural gatherings of young people at dances and merry
makings. If she married before next May Day, her* 
authority was at an end, but her successor was not elected 
till that day came round.6 The May Queen is common in 
France7 and familiar in England. Thus at the adjoining

1 Reinsberg-Dliringsfeld, Fest-/Calen
dar aus Bohmen, p. 262 5 W. Mann
hardt, Baumkultusy pp. 353 sq,

2 BaumkultuSy p. 355.
8 Above, vol. i. pp. 292, 293.
4 Reinsberg-Diiringsfeld, lest- Fakr,

dar aus Bohmen, p. 93; W. Mann
hardt, BaumkultuSy p. 344.

6 W. Mannhardt, BaumkuHuSy pp.

343 sq-
6 T. F. Thiselton Dyer, British 

Popular Customs, pp. 270 sq.
7 W. Mannhardt, Baumkultusy pp.

344 sqq.; E. Cortet,FJtes rehgiewes, pp. 
160 sqq.; D. Monnier, Traditions popu
lates compares y pp. 282 sqq.; Berengcr- 
F£raud, Reminiscences populaires de la 
Provence, pp. 17 sq.; Ch. Beauquier,
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Thc-M ay villages of Cherrington and Stourton in south Warwickshire, 
Warwick Queen May *s represented on May Day by a 
shire. small girl dressed in white and wearing a wreath of flowers 

on her head. An older girl wheels the Queen in what is 
called a mail-cart, that is, a child’s perambulator on two 
wheels. Another girl carries a money-box. Four boys bear 
the May-pole, a conical framework formed of a high tripod 
with a central shaft. The whole structure is encased in a 
series of five hoops, which rise one above the other, diminish
ing in size from bottom to top with the tapering of the cone. 
The hoops, as well as the tripod and the central shaft, are 
all covered with whatever flowers happen to be in bloom, 
such as marsh-marigolds, primroses, or blue-bells. To the 
top of the central shaft is fastened a bunch of the flower 
called crown-impcrial, if it is in season. The lowest hoop is 
crossed by two bars at right angles to each other, and the
projecting ends of the bars serve as handles, by which the
four boys carry the May-pole. Each of the bearers has a 
garland of flowers slung over his shoulder. Thus the children 
go from house to house, singing their songs and receiving 
money, which goes to provide a treat for them in the after
noon.1

,Spirit of Again the spirit of vegetation is sometimes represented
represented̂  a king anc* clueen> a l°rd an(* kady, or a bridegroom
simuitane- and bride. Here again the parallelism holds between the 
SSng and& anthropomorphic and the vegetable representation of the 
Queen or tree-spirit, for vwc have seen above that trees are sometimes 
groomTand married to each other.2 At Halford in south Warwick- 
Bride. shire the children go from house to house on May Day, 

‘walking two and two in procession and headed by a King 
and Queen. Two boys carry a May-pole some six or seven 
feet high, which is covered with flowers and greenery. 
Fastened to it near the top are two cross-bars at right angles 
to each other. These are also decked with flowers, and from
I.cs Mots en Tranche- Comti (Paris, herself has spent much o f her life there. 
1900), pp. 65-69. In Franche-Comt6 I conjecture that the conical flower- 
she seems to be generally known as bedecked structure may once have been 
VipoustCi “ the spouse.”  borne by a mummer concealed within

1 From information given me by it. Compare the customs described 
Mabel Bailey, in the service o f Miss A . above, pp. 82 sq.
W yse of Halford. M y informant's
father is a native of Stourton, and she 2 Above, pp. 24 sqq.



the ends of the bars hang hoops similarly adorned. At the 
houses the children sing May songs and receive money, 
which is used to provide tea for them at the school- 
house in the afternoon.1 In a Bohemian village near Whitsun- 

Koniggratz on Whit-Monday the children play the king’s 
game, at which a king and queen march about under a 
canopy, the queen wearing a garland, and the youngest girl 
carrying two wreaths on a plate behind them. They are 
attended by boys and girls called groomsmen and brides
maids, and they go from house to house collecting gifts.2 
A regular feature in the popular celebration of Whitsuntide 
in Silesia used to be, and to some extent still is, the contest 
for the kingship. This contest took various forms, but the 
mark or goal was generally the May-tree or May-pole. 
Sometimes the youth who succeeded in climbing the smooth 
pole and bringing down the prize was proclaimed the Whit
suntide King and his sweetheart the Whitsuntide Bride. 
Afterwards the king, carrying the May-bush, repaired with 
the rest of the company to the ale-house, where a dance and 
a feast ended the merry-making. Often the young farmers 
and labourers raced on horseback to the May-pole, which 
was adorned with flowers, ribbons, and a crown. lie who 
first reached the pole was the Whitsuntide King, and the 
rest had to obey his orders for that day. The worst rider 
became the clown. At the May-tree all dismounted and 
hoisted the king on their shoulders. He nimbly swarmed 
up the pole and brought down the May-bush and the crown, 
which had been fastened to the top. Meantime the clown 
hurried to the ale-house and proceeded to bolt thirty rolls of 
bread and to swig four quart bottles of brandy with the utmost 
possible despatch. He was followed by the king, who bore the 
May-bush and crown at the head of the company. If on their 
arrival the clown had already disposed of the rolls and the 
brandy, and greeted the king with a speech and a glass of beer, 
his score was paid by the king; otherwise he had to settle it 
himself. After church time the stately procession wound 
through the village. At the head of it rode the king, decked

1 From information given me by dar aus Boh men, pp. 265 sq.; W.
Miss A . W yse o f Halford. Mannhardt, Baumkultuj, p. 422.

2 Reinsberg-DUringsfcld, Fat-Kalen-
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«
with flowers and carrying the May-bush. Next came the 
clown with his clothes turned inside out, a great flaxen beard 
on his chin, and the Whitsuntide crown on his head. Two 
riders disguised as guards followed. The procession drew 
up before every farmyard; the two guards dismounted, shut 
the clown into the house, and claimed a contribution from 
the housewife to buy soap with which to wash the clown’s 
beard. Custom allowed them to carry off any victuals which 
were not under lock and key. Last of all they came to the 
house in which the king’s sweetheart lived. She was greeted 
as Whitsuntide Queen and rec^ved suitable presents— to 
wit, a many-coloured sash, a cloth, and an apron. The king 
got as a prize, a vest, a neckcloth, and so forth, and had the 
right of setting up the May-bush or Whitsuntide-tree before 
his master’s yard, where it remained as an honourable token 
till the same day next year. % Finally the procession took 
its way to the tavern, where the king and queen opened 
the dance. Sometimes the Whitsuntide King and Queen" 
succeeded to office in a different way. A man of straw, as 
large as life and crowned with a red cap, was conveyed in a 
cart, between two men armed and disguised as guards, to a 
place where a mock court was waiting to try him. A great 
crowd followed the cart. After a formal trial the straw man 
was condemned to death and fastened to a stake on the 
execution ground. The young men with bandaged eyes 
tried to stab him with a spear. He who succeeded became 
king and his sweetheart queen. The straw man was known 
as the Goliath.1 Near Grenoble, in France, a king and 
queen are chosen on the first of May and are set on a 
throne for all to see.2 At IJeadington, near Oxford, children 
used to carry garland  ̂ from door to door on May Day. 
Each garland was borne by two girls, and they were followed 
by a lord and lady— a boy and girl linked together by a 
white handkerchief, of which each held an end, and dressed 
with ribbons, sashes, and flowers. At each door they sang 
a verse:—

1 P. Drechsler, Si£tet Branch und com paries (Paris, 1854), p. 30 4; E. 
Volksglaube in Schlesien, i. (Leipsic, Cortet, Fetes religteuses, p. 161 ; W . 
1903) pp. 125-129. Mannhardt, Baumkultus, p. 423.

a X). Monnier, Traditions populaires
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“  Gentlemen and ladies,
We wish you happy May;  

We come to shew you a garland, 
Because it is May-day.”

On receiving money the lord put his arm about his 
lady’s waist and kissed her.1 At Fleuricrs in Switzerland 
on the seventh of May 1843 a May-bridegroom {JEpoux de 
Mai) and his bride were escorted in a procession of over two 
hundred children, some of whom carried green branches of 
beech. A number of May Fools were entrusted with the 
delicate duty of going round with the hat. The proceeds of 
their tact and industry furnished a banquet in the evening, and 
the day ended with a children’s ball.2 In some Saxon villages 
at Whitsuntide a lad and a lass used to disguise themselves and 
hide in the bushes or high grass outside the village. Then 
the whole village went out with music “ to seek the bridal , 
pair.” When they found the couple they all gathered round 
them, the music struck up, and the bridal pair was led 
merrily to the village. In the evening they danced. In 
some places the bridal pair was called the prince and the 
princess.3

In a parish of Denmark it used to be the custom at whitsun- 
Whitsuntide to dress up a little girl as the Whitsun-bridc tlde Bride',g  groom and
(pinse-bruden) and a little boy as her groom. She was Unde in 
decked in all the finery of a grown-up bride, and wore a Denmark- 
crown of the freshest flowers of spring on her head. Her 
groom was as gay as flowers, ribbons, and knots could make 
him. The other children adorned themselves as best they 
could with the yellow flowers of the trollius and caltha.
Then they went in great state from farmhouse to farmhouse, 
two little girls walking at the head of the procession as 
bridesmaids, and six or eight outriders galloping ahead 
on hobby-horses to announce their coming. Contributions

1 J. Brand, Popular Antiquities, i. 
2^3 sq.; W . Mannhardt, Baumhultus, 
p. 424. W c have seen (p. 62) that 
a custom o f the same sort used to be 
observed at Bampton-in-the-Bush in 
Oxfordshire.

* E . Hoflmann-Krayer, “ Fruchtbar- 
keitsriten ira schweizerischen Volks-

brauch,” Schweizerisches AuAtv fur 
Volkskunde, xi. (1907) pp. 257 sq.

8 E. Sommer, Sagen, Marchcn und 
Gebrduche aus Sachsen und Thurin- 
gen (Halle, 1843), PP* J5 r */• » W. 
Mannhardt, Baumhultus, pp. 431 sq. 
The custom is now obsolete (E. Mogk, 
in R . W uttke’s Sdchsische Volkskunde,a 
Dresden, 1901, p. 309).
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of eggs, butter, loaves, cream, coffee, sugar, and tallow- 
candles were received and conveyed away in baskets. 
When they had made the round of the farms, some of 
the farmers* wives helped to arrange the wedding feast, 
and the children danced merrily in clogs on the stamped 
clay floor till the sun rose and the birds began to sing.

. All this is now a thing of the past. Only the old folks
still remember the little Whitsun-bride and her mimic 
pomp.1

Mid- We have seen that in Sweden the ceremonies associated
Brkie-er elsewhere with May Day or Whitsuntide commonly take
groom and place at Midsummer.2 Accordingly we find that in some
Sweden parts of the Swedish province of Blekinge they still choose a
and Midsummer’s Bride, to whom the “ church coronet ** is occa-
Norway. sionally lent. The girl selects for herself a Bridegroom, and 

a collection is made for the pair, who for the time being are 
looked on as man and wife. The other youths also choose 
each his bride.3 A similar ceremony seems to be still kept 
up in Norway, for a correspondent writes to me as follows in 
reference to the Danish custom of the Whitsun-bfide: “ It 
may interest you to know that on June 23,1893, 1 witnessed 
at Ullensvang, Hardanger, Norway, a ceremony almost 
exactly the same as that described in your book. Wild 
flowers are scarce there, and the bride wore the usual metal 
crown, the attendants for the most part wearing the pretty 
Hardanger costume. The dancing took place in an un
lighted barn, as the farmer was afraid of fire. There were 
plenty of boys at the dance, but so far as I can remember, 
none in the procession. The custom is clearly dying out, 
and the somewhat reluctant bridegroom was the subject of 
a good deal of chaff from his fellows.**4 In Sardinia the 
Midsummer couples are known as the Sweethearts of St. 
John, and their association with the growth of plants is 
clearly brought out by the pots of sprouting grain which 
form a principal part of the ceremony.5

In the neighbourhood of Briangon (Dauphin6) on May

1 H . F. Feilberg, in Folk-lore, vi. 4 M r. W . C . Crofts, in a letter to me
( 1S95) PP* ! 94 dated February 3, 1901, 9 Northwich

2 See above, p. 65. Terrace, Cheltenham.
3 L. Lloyd, Peasant Life in Sweden, 6 For details see A don is > Allis,

p. 257. Osiris, Second Edition, pp. 202 so.
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Day the lads wrap up in green leaves a young fellow whose Forsaken

sweetheart has deserted him or married another. He lies Bnde"groom or
down on the ground and feigns to be asleep. Then a girl Bride of 

who likes him, and would marry him, comes and wakes him, whUsun- 
and raising him up offers him her arm and a flag. So they tide, 
go to the alehouse, where the pair lead off the dancing. But 
they must marry within the year, or they are treated as old 
bachelor and old maid, and are debarred the company of the 
young folk. The lad is called the bridegroom of the month 
of May (le fiand du mois de May), In the alehouse he puts 
off his garment of leaves, out of which, mixed with flowers, 
his partner in the dance makes a nosegay, and wears it at 
her breast next day, when he leads her again to the alehouse.1 
Like this is a Russian custom observed in the district of 
Nerechta on the Thursday before Whitsunday. The girls 
go out into a birch-wood, wind a girdle or band round a 
stately birch, twist its lower branches into a wreath, and kiss 
each other in pairs through the wreath. The girls who kiss 
through the wreath call each other gossips. Then one of 
the girls steps forward, and mimicking a drunken man, flings 
herself on the ground, rolls on the grass, and feigns to fall 
fast asleep. Another girl wakens the pretended sleeper and 
kisses him ; then the whole bevy trips singing through the 
wood to twine garlands, which they throw into the water.
In the fate of the garlands floating on the stream they read 
their own.2 * Here the part of the sleeper was probably at 
one time played by a lad. In these French and Russian 
customs we have a forsaken bridegroom, in the following a 
forsaken bride. On Shrove Tuesday the Slovenes of Ober- 
krain drag a straw puppet with joyous cries up and down 
the village ; then they throw it into the water or burn it, and 
from the height 6f the flames they judge of the abundance of 
the next harvest. The noisy crew is followed by a female 
masker, who drags a great board by a string and gives out 
that she is a forsaken bride.8

Viewed in the light of what has gone before, the 
awakening of the forsaken sleeper in these ceremonies prob-

1 This custom was told to W. Mann- 2 W. Mannhardt, Baumkultus, pp.
hardt by a French prisoner in the war 434 sq.
o f 1870-71 {Baumkultus, p. 434)* 3 p. 435.



94 RELICS OF TREE-WORSHIP IN EUROPE chap.

St. Bride 
in Scotland 
and the 
Isle of 
Man.

ably represents the revival of vegetation in spring. But it 
is not easy to assign their respective parts to the forsaken 
bridegroom and to the girl who wakes him from his slumber. 
Is the sleeper the leafless forest or the bare earth of winter ? 
Is the girl who wakens him the fresh verdure or the genial 
sunshine of spring ? It is hardly possible, on the evidence 
before us, to answer these questions. The Oraons of Bengal, 
it may be remembered, celebrate the marriage of earth in the 
springtime, when the sdl-tree is in blossom.1 But from this 
wc can hardly argue that in the European ceremonies the 
sleeping bridegroom is “ the dreaming earth ” and the girl 
the spring blossoms.

In the Highlands of Scotland the revival of vegetation 
in spring used to be graphically represented on St. Bride’s 
Day, the first of February. Thus in the Hebrides “ the 
mistress and servants of each family take a sheaf of oats, and 
dress it up in women’s apparel, put it in a large basket, and 
lay a wooden club by it, and this they call Briid’s bed; and 
then the mistress and servants cry three times, ‘ Briid is 
come, Briid is welcome/ This they do just before going to 
bed, and when they rise in the morning they look among 
the ashes, expecting to see the impression of Briid’s club 
there ; which if they do, they reckon it a true presage of a 
good crop and prosperous year, and the contrary they take 
as an ill omen/’ 2 * * * * * The same custom is -described by another 
witness thus: “ Upon the night before Candlemas it is usual 
to make a bed with corn and hay, over which some blankets 
are laid, in a part of the house, near the door. When it is 
ready, a person goes out and repeats three times, . . . 
* Bridget, Bridget, come in ; thy bed is ready/ One or more 
candles are left burning near it all night/’ 8 Similarly in the

1 See above, pp. 76 sq.
2 M. Martin, Description of the

Western Islands of Scotland (London,
^ 73 [1703]), p. 119; id. in Pinker-
ton’s Vô  ages and Travels, iii. 613 ; 
W. Mannhardt, Baumkultus, p. 436. 
According to Martin, the ceremony 
took place on Candlemas Day, the 
second of February. But this seems
to be a mistake. See J. G. Camp
bell, Witchcraft and Second Sight
in the Highlands and Islands o f Scot

land, pp. 247 sq. The Rev. James 
Macdonald, of Reay in Caithness, was 
assured by old people that the sheaf 
used in making Biiid’s bed was the 
last sheaf cut at harvest (J. Macdonald, 
Religion and Myth% p. 141). Later on 
we shall see that the last sheaf is often 
regarded as embodying the spirit of the 
corn, and special care is therefore taken 
of it.

3 John Ramsay of Ochtertyre, Scot
land and Scotsmen in the Eighteenth
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Isle of Man “ on the eve of the first of February, a festival 
was formerly kept, called, in the Manks language, L a d  l  
Breeshey, in honour of the Irish lady who went over to the 
Isle of Man to receive the veil from St. Maughold. The 
custom was to gather a bundle of green rushes, and standing 
with them in the hand on the threshold of the door, to invite 
the holy Saint Bridget to come and lodge with them that 
night. In the Manks language, the invitation ran thus:—
4 Brede, Brede, tar g ys w y thie tar dyn thie ayms noght.
Fos/iit je e  yn dorrys da B rede, as Ihig da Brede e heet staigh/
In English: * Bridget, Bridget, come to my house, come to 
my house to-night. Open the door for Bridget, and let 
Bridget come in/ After these worlds were repeated, the 
rushes were strewn on the floor by way of a carpet or bed 
for St. Bridget. A custom very similar to this was also 
observed in some of the Out-Isles of the ancient kingdom of 
Man/'1 In these Manx and Highland ceremonies it is 
obvious that St. Bride, or St. Bridget, is an old heathen 
goddess of fertility, disguised in a threadbare Christian cloak. 
Probably she is no other than the Celtic goddess Brigit, who 
will meet us again later on.2

Often the marriage of the spirit of vegetation in spring, May Bride 

though not directly represented, is implied by naming the 
human representative of the spirit, “ the Bride,” and dressing Bride, 

her in wedding attire. Thus in some villages of Altmark at 
Whitsuntide, w4hilc the boys go about carrying a May-tree 
or leading a boy enveloped in leaves and flowers, the girls 
lead about the May Bride, a girl dressed as a bride with a 
great nosegay in her hair. They go from house to house, 
the May Bride singing a song in which she asks for a 
present, and tells the inmates of each house that if they 
give her something they will themselves have something ,the
Century, edited by Alex. Allardyce 
(Edinburgh, 18S8), ii. 447. At Ballina- 
sloe in County Galway it is customaiy 
to fasten a cross of twisted corn in the 
roof of the cottages on Candlemas Day. 
The cross is fastened by means of a knife 
stuck through a potato, and remains in 
its place for months, if not for a year. 
This custom (of which I was itifoinswd 
by Miss Nina Hill m a letter dated 
May 5, 1898) may be connected with

the Highland one described in the 
text.

1 J. Train, Hntm ical and Statistical 
At count of the Isle of Man (Douglas, 
Isle of Man, 1845), ii. 116.

2 See below, pp. 240 sqq. Brigit is 
the true original form of the name, which 
has been corrupted into Breed, Bride, 
and Bridget. See Douglas Hyde, A 
lateraly History of Ireland (London, 
1899). P- S3, note 2.
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The Whit- 
suntidc 
Bride and 
May Bride.

whole year through ; but if they give her nothing they will 
themselves have nothing.1 In some parts of Westphalia 
two girls lead a flower-crowned girl called the Whitsuntide 
Bride from door to door, singing a song in which they ask 
for eggs.2 * At Waggum in Brunswick, when service is over 
on Whitsunday, the village girls assemble, dressed in white 
or bright colours, decked with flowers, and wearing chaplets 
of spring flowers in their hair. One of them represents the 
May Bride, and carries a crown of flowers on a staff as a 
sign of her dignity. As usual the children go about from 
cottage to cottage singing and begging for eggs, sausages, 
cakes, or money. In other parts of Brunswick it is a boy 
clothed all in birch leaves who personates the May Bride.8 
In Bresse in the month of May a girl called la Marine is 
tricked out with ribbons and nosegays and is led about by a 
gallant. She is preceded by a lad carrying a green May- 
tree, and appropriate verses arc sung.4

1 A. ICuhn, MarUsche Sagen and 
Marchen,pp. 3 1 8 ^ . ; W. Mannhaidt, 
Baumkaltas, p. 437.

2 W. Mannliardt, Batnnkultus, p.
438-

s R. Anilree, Butnnnhw eiger Volts- 
kunde (Biunswick, 1896), p. 248.

4 1). Monnicr, Traditions populaires 
computes, pp. 283 <y. ; E. Coitct, Fites 
religieases, pp. 162^. ; W.Mannhaidt, 
Baumkultus, pp. 439 sq.



C H A P T E R  XI

TIIE INFLUENCE OF THE SEXES ON VEGETATION

From the preceding examination of the spring and summer The
festivals of Europe we may infer that our rude forefathers
personified the powers of vegetation as male and female, and and Queen
attempted, on the principle of homoeopathic or imitative ^tended to

magic, to quicken the growth of trees and plants by repre- promote 
7. ’ , . c ,1 1 f  the growthsenting the marriage o f the sylvan deities in the persons o f 0f Vegeu

a King and Queen of May, a Whitsun Bridegroom and
Bride, and so forth. Such representations were accordingly p̂ thic
no mere symbolic or allegorical dramas, pastoral plays,nag,c
designed to amuse or instruct a rustic audience. They were
charms intended to make the woods to grow green, the fresh
grass to sprout, the corn to shoot, and the flowers to blow.
And it was natural to suppose that the more closely the
mock marriage of the leaf-clad or flower-decked mummers
aped the real marriage of the woodland sprites, the more
effective would be the charm. Accordingly we may assume
with a high degree of probability that the profligacy
which notoriously attended these ceremonies1 was at one
time not an accidental excess but an essential part of the
rites, and that in the opinion of those who performed them
the marriage of trees and plants could not be fertile without
the real union of the human sexes. At the present day it
might perhaps be vain to look in civilised Europe for
customs of this sort observed for the explicit purpose of
promoting the growth of vegetation. But ruder races in
other parts of the world have consciously employed the
intercourse of the ~cxc3 as a means to ensure the fruitfulness

vol, n
See above, p. 67, and below, p. 104. 
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of the earth; and some rites which are still, or were till 
lately, kept up in Europe can be reasonably explained only 
as stunted relics of a similar practice. The following facts 
will make this plain.

intercourse For four days before they committed the seed to the earth
of the sexes pipHes of Central America kept apart from their wivespractised r  tr r
in order to “ in order that on the night before planting they might indulge
crops grow ^eir passions to the fullest extent; certain persons are even 

said to have been appointed to perform the sexual act at the 
very moment when the first seeds were deposited in the 
ground.” The use of their wives at that time was indeed 
enjoined upon the people by the priests as a religious duty, 
in default of which it was not lawful to sow the seed.1 The 
only possible explanation of this custom seems to be that 
the Indians confused the process by which human beings re
produce their kind with the process by which plants discharge 
the same function, and fancied that by resorting to the former 
they were simultaneously forwarding the latter. In the 
month of December, when the alligator pears begin to ripen, 
the Indians of Peru used to hold a festival called Acatay mita 
in order to make the fruit grow mellow. The festival lasted 
five days and nights, and was preceded by a fast of five.days 
during which they ate neither salt nor pepper and refrained 
from their wives. At the festival men and boys assembled 
stark naked in an open space among the orchards, and ran 
from there to a distant hill. Any woman whom they over
took on the way they violated.2 * * * * * In some parts of Java, at 
the season when the bloom will soon be on the rice, the 
husbandman and his wife visit their fields by night and there 
engage in sexual'intercourse for the purpose of promoting 
the growth of the crop.8 In the Leti, Sarmata, and some 
other groups of islands which lie between the western end of 
New Guinea and the northern part of Australia, the heathen 
population regard the sun as the male vprinciple by whom

1 Brasscur de Bourbourg, Histoire den, 18S9), p. 47.
des nations civilisdes du M exique et de 3 P. J. de Arriaga, Extirpacion de
V A mdt ique Centrals (Paris,1857-1859), la idolatria del P in t (Lima, 1621), pp.
ii. 565; H. H. Bancroft, Native Races 36 sg.
o f the Pacific States, ii. 719 sq.t iii, 3 G. A, Wilken, “  Het animisme Hj
507 ; O. Stoll, D ie Ethnologic der de volken van den Indischen Archipel,
Indianerstdmme von Guatemala (Ley- D e Indische Gids, June 1884, p. 958.
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the earth or female principle is fertilised. They call him 
Upu-lera or Mr. Sun, and represent him under the form 
of a lamp made of coco-nut leaves, which may be seen 
hanging everywhere in their houses and in the sacred fig-tree. 
Under the tree lies a large flat stone, which serves as a 
sacrificial table. On it the heads of slain foes were and are 
still placed in some of the islands. Once a year, at the 
beginning of the rainy season, Mr. Sun comes down into the 
holy fig-tree to fertilise the earth, and to facilitate his descent 
a ladder with seven rungs is considerately placed at his dis
posal. It is set up under the tree and is adorned with carved 
figures of the birds whose shrill clarion heralds the approach 
of the sun in the East. On this occasion pigs and dogs are 
sacrificed in profusion ; men and women alike indulge in a 
saturnalia; and the mystic union of the sun and the earth is 
dramatically represented in public, amid song and dance, by 
the real union of the sexes under the tree. The object of 
the festival, we are told, is to procure rain, plenty of food 
and drink, abundance of cattle and children and riches from 
Grandfather Sun. They pray that he may make every she- 
goat to cast two or three young, the people to multiply, the 
dead pigs to be replaced by living pigs, the empty rice- 
baskets to be filled, and so on. And to induce him to grant 
their requests they offer him pork and rice and liquor, and 
invite him to fall to. In the Babar Islands a special flag is 
hoisted at this festival as a symbol of the creative energy 
of the sun ; it is of white cotton, about nine feet high, and 
consists of the figure of a man in an appropriate attitude.1

1 J. G. F. Riedel, D e sluik - en 
kroeskatige rassen tusschen Seiches en 
Papua, pp. 337, 372-375, 410 sq .; 
G. W. W. C. Baion van Hoe veil, in 
Tijdschrift voor Indiuhe Taal- Land en 
Volkenkunde, xxxiii. (1890) pp. 204 

sq., 206 sq. ; id., in Internationales 
Archiv fu r  Ethnographic, viii. (1895) 
p. 134; J. A. Jacobsen, Reisen in die 
Inselwelt des Banda-Meeres (Berlin, 
1896), pp. 123, 125 ; J. H. de Vries, 
“ Reis door eenige eilandgroepen der 
Residentie Amboina,” Tijdschrift van 
het konink. Nederlondtch Aardrijks- 
tundig Genootschap, Tweede Serie, xvii. 
(1900) pp. 594, 612, 615 sq. The

name of the festival is variously given 
as pot Ike, porlka, porka, and purka. 
In the island of Timbr the marriage of 
the Sun-god with Mother Earth is” 
deemed the source of all fertility and 
giowth. See J. S. G. Gram berg, 
“  Eene maand in de Binnenlanden van 
Timur,” Vethandelingen van het Bata- 
viaasch Genootschap van Kunsten en 
Wetensc happen, xxxvi. 206 sq. ; H. 
Sondervan, “ Timor en de Timor- 
eezen,” Tijdschrift van het Nederlandsch 
Aardrijkskundtg Genootschap, Tweede 
Serie, dl. v. (1888), Afdeeling meer 
uitgebreide artikelen, p. 397.
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Among the Tangkhuls of Manipur, before the rice is sown 
and when it is reaped, the boys and girls have a tug-of-war 
with a tough rope of twisted creeper. Great jars of beer are 
set ready, and the strictness of their ordinary morality is 
broken by a night of unbridled licence.1 It would be unjust 
to treat these orgies as a mere outburst of unbridled passion; 
no doubt they arc deliberately and solemnly organised as 
essential to the fertility of the earth and the welfare of man. 

intercourse The same means which are thus adopted to stimulate the 
practised m growth of the crops are naturally employed to ensure the 
ordmo fruitfulness of trees. The work known as The Agriculture 
bear fruit of the Nabataeans contained apparently a direction that the 

grafting of a tree upon another tree of a different sort should 
be done by a damsel, who at the very moment of inserting 
the graft in the bough should herself be subjected to treat
ment which can only be regarded as a direct copy of the 
operation she was performing on the tree.2 * * * * * In some parts 
of Amboyna, when the state of the clove plantation indicates 
that the crop is likely to be scanty, the men go naked to the 
plantations by night, and there seek to fertilise the trees 
precisely as they would impregnate women, while at the same 
time they call out for " More cloves ! ” This is supposed to 
make the trees bear fruit more abundantly.8 In Java when 
a palm tree is to be tapped for wine, the man who proposes 
to relieve the tree of its superfluous juices deems it necessary 
to approach the palm in the character of a lover and a 
husband, as well as of a son. , When he comes upon a 
palm which he thinks suitable, he will not begin cutting at 
the trunk until he has intimated as delicately as he can the 
reasons which lead him to perform that surgical operation, and

1 T. C. Hodson, “  The Native 
Tribes of Manipur,” Journal of the 
Antluopologual Imtitute, xxxi. (1901) 
P. 307.

2 Maimonides, translated by D.
Chwolsohn, Die Ssaburund derSsabis-
musn ii. 475. It is not quite clear
whether the direction, which Maimo
nides here attributes to the heathen of
Harran, is taken by him from the 
beginning of The Agncul/ute of the
Nabataeans, which he had referred to

a few lines before. The first part of 
that work appears to be lost, though 
othei part* of it exist in manuscript at 
Paris, Oxford, and elsewhere. See D. 
Chwolsohn, op. cit, i. 697 sqq. The 
book is an early Mohammedan for
gery j but the superstitions it describes 
may very well be genuine. See A. 
von Gutschmid, Kleine Schriftm% ii.
568-713.

3 G. W. W. C. Baron van Hoevell, 
Ambon en meer bepaaldeltjk de Oeliasers 
(Dordrecht, 1875), pp. 62 sq.
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the ardent affection which he cherishes for the tree. For 
this purpose he holds a dialogue with the palm, in which he 
naturally speaks in the character of the tree as well as in his 
own. “ O mother endang-reni ! " he begins, “ for the sake of 
you I have let myself be drenched by the rain and scorched 
by the sun ; long have I sought you ! Now at last have I 
found you. How ardently have I longed for you ! Often 
before have you given me the breast. Yet I still thirst. 
Therefore now I ask for four potfuls more.” “ Well, fair 
youth,” replies the tree, “ I have always been here. What 
is the reason that you have sought me ? ” “ The reason I
have sought you is that I have heard you suffer from in
continentia urinae.” “ So I do,” says the tree. “ Will you marry 
me ? ” says the man. “ That I will,” says the tree, “ but first 
you must plight your troth and recite the usual confession of 
faith.” On that the man takes a rattan leaf and wraps it 
round the palm as a pledge of betrothal, after which he says 
the creed : “ There is no God but Allah, and Mohammed is 
his prophet.” The maidenly and orthodox scruples of the 
tree having thus been satisfied, he embraces it as his bride. 
At first he attaches only a small dish to the trunk to receive 
the juices which exude from the cut in the bark ; a large dish 
might frighten the tree. In fastening the dish to the palm 
he says, “ Bok-endang-reni! your child is languishing away 
for thirst. He asks you for a drink.” The tree replies, 
“ Let him slake his thirst! Mother’s breasts are full to over
flowing.” 1 We have already seen that in some parts of 
Northern India a mock marriage between two actors is 
performed in honour of a newly-planted orchard,2 * no doubt 
for the purpose of making it bear fruit. In the Nicobar 
Islands a pregnant woman is taken into the gardens in 
order to impart the blessing of fertility to the plants.8

The Baganda of Central Africa believe so strongly in

1 J. Kreemer, *4 * * * Tiang-der&s,” Mede-
deelingen van wege het Nederlandsche
Zendelinggcnootschap, xxvi. (1882), pp.
128-132. This and the preceding
custom have been already quoted by
G. A. Wilken(“ Het animisme bij >cle
volken van den Indischen Aichipel,” 
De Indische Gids, June 1884, pp. 962
sq. ; and Handleiding voor de vorgelij-

kende Volhenkunde van Nederlandsch- 
Itidie (Leyden, 1893), P« 55°)*

* Above, p. 26.
3 W. Svoboda, “  Die Bewohncr des 

Nikobaren-Archipels,” Internationales 
Archiv fu r  Ethnographiet v. (1892) pp. 
193 sq. For other examples of a fruit
ful woman making trees fruitful, see 
above, vol. i. pp. 140 sq.
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in Uganda the intimate relation between the intercourse of the sexes 
twiMwef anc* *ke fertility of the ground that among them a barren 
supposed wife is generally sent away because she is supposed to pre- 
thefertlllse vent her husband's* garden from bearing fruit. On the 
plantains contrary, a couple who have given proof of extraordinary 

fertility by becoming the parents of twins are believed by 
the Baganda to be endowed with a corresponding power of 
increasing the fruitfulness of the plantain-trees, which furnish 
them with their staple food. Some little time after the 
birth of the twins a ceremony is performed, the object of 
which clearly is to transmit the reproductive virtue of the 
parents to the plantains. The mother lies down on her 
back in the thick grass near the house and places a flower of 
the plantain between her legs ; then her husband comes and 
knocks the flower away with his genital member. Further, 
the parents go through the country, performing dances in 
the gardens of favoured friends, apparently for the purpose 
of causing the plantain-trees to bear fruit more abundantly. 
The same belief in the fertilising power of such parents prob
ably explains why in Uganda the father of twins is inviolable 
and may go into anybody’s garden and take the produce at 
will. To distinguish him from the common herd his hair is 
cut in a special way, and he wears little bells at his ankles 
which tinkle as he walks. His sacred character is further 
manifested by a rule which he must observe after the round 
of visits has been paid, and the dances in the gardens are 
over. He has to remain at home until the next time that 
the army goes forth to battle, and in the interval he may 
neither dress his hair nor cut his finger-nails. When war 
has been proclaimed, his whole body is shaved and his nails 
cut. The clipped hair and nails he ties up in a ball, which 
he takes with him to the war, along with the bark cloth 
which he wore at the dances. When he has killed a foe, he 
crams the ball into the dead man's mouth, ties the bark- 
cloth round his n&k, and leaves them there on the battle
field.1 Apparently the ceremony is intended to rid him of

1 J. Roscoe, *• Further Notes on the p. 266) may in like manner have been 
Manners and Customs of the Baganda,” intended to promote the growth of 

Journal of the Anthropological Institute  ̂ beans through the fertilising influence
xxxii. (1902) pp. 32-35, 38, 80. The of the patents of twins. On the con- 
Peruvian custom described above (vol. i. trary among the Bassari of Togo, in
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the peculiar sanctity or state of taboo which he contracted 
by the birth of twins, and to facilitate his return to ordinary 
life. For, to the mind of the savage, as we shall sec later 
on, sanctity has its dangers and inconveniences, and the 
sacred man may often be glad to divest himself of it by 
stripping himself of those separable parts of his person— the 
hair and nails— to which the holy contagion is apt to cling.

In various parts of Europe customs have prevailed both Relics of 

at spring and harvest which are clearly based on the same t̂oms in 
crude notion that the relation of the human sexes to each Europe, 

other can be so used as to quicken the growth of plants.
For example, in the Ukraine on St. George's Day (the 
twenty-third of April) the priest in his robes, attended by 
his acolytes, goes out to the fields of the village, where the 
crops are beginning to shew green above the ground, and 
blesses them. After that the young married people lie 
down in couples on the sown fields and roll several times 
over on them, in the belief that this will promote the growth 
of the crops. In some parts of Russia the priest himself is 
rolled by women over the spt outing crop, and that without 
regard to the mud and holes which he may encounter in his 
beneficent progress. If the shepherd resists or remonstrates, 
his flock murmurs, “ Little Father, you do not really wish 
us well, you do not wish us to have corn, although you 
do wish to live on our corn.” 1 In England it seems to 
have been customary for young couples to roll down a 
slope together on May Day ; on Greenwich-hill the custom 
was practised at Easter and Whitsuntide,2 as it was till 
lately practised near Dublin on Whitmonday.8 When 
we consider how closely these seasons, especially May Day 
and Whitsuntide, are associated with ceremonies for the 
revival of plant life in spring, we shall scarcely doubt 
that the custom of rolling in couples at such times had 
originally the same significance which it still has in Russia ;
Western Africa, women who have given (Berlin, 1899)? p. 510. 
biith to twins may not goneai the farm 1 W. Mannhardt, Baumkullusy pp. 
at the seasons of sowing and reaping, 480 sq. ; id., Mythologische Forschun- 
lest they should destroy the crop. gen (Strasburg, 1884), p. 341.
Only after the birth of another child 2 J. Rianti, Popular Antiquities 
does custom allow them to share again 3 My informant is Prof. W. Ridgeway, 
the labour of the fields. See H. The place was a field at the head of the 
Klose, Togo unter deutsclmr Flagge Darglc vale, near Enniskerry.
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Relics of a and when further we compare this particular custom with 
promoting Practlcc °f representing the vernal powers of vegetation 
the growth by a bridal pair, and remember the traditions which even in 
byltheCr°PS our own country attach to May Day,1 we shall probably do 
intercourse no injustice to our forefathers if we conclude that they once 
sexes6 * 8 celebrated the return of spring with grosser rites, of which 

the customs I have referred to are only a stunted survival. 
Indeed, these rites in their grossest form arc said to be still 
observed in various parts of Holland at Whitsuntide.2 In 
some parts of Germany at harvest the men and women, who 
have reaped the corn, roll together on the field.3 This 
again is probably a mitigation of an older and ruder custom 
designed to impart fertility to the fields by methods like 
those resorted to by the Pipiles of Central America long ago 
and by the cultivators of rice in Java at the present time. 
In Poso, when the rice-crop is not thriving, the farmer’s wife 
sets bowls of rice and betel in various parts of the field ; then 
she lies down, draws her petticoat over her head, and pre
tends to fall asleep. But one of her children thereupon 
mimics the crowing of a cock, and at the sound she gets up, 
“ because a new day has dawned.” The intention of this 
ceremony, which the natives could not or would not explain 
to the Dutch missionary who reports it, may be to place the 
woman at the disposal of the god of the field. We are 
expressly told that there is a special god of the rice-fields 
named Puwe-wai, and that the ceremony in question is 
performed in his hono *ur.4

Continence To the student who cares to track the devious course of 
morderto the human mind in its gropings after truth, it is of some 
make the interest to observe that the same theoretical belief in the 
giow. sympathetic influence of the sexes on vegetation, which has

1 See above, p. 67.

2 G. W. W. C. Baron van Hoe veil, 
in Internationales Archiv fUr Ethno
graphic  ̂viii. (1895) p. 134 note. The
custom seems to go by the name of
dauwtroppen or “ dew-treading.” As
districts or places in which the practice
is still kept up the writer names South
Holland, Dordrecht, and Rotterdam.

8 L. Strackerjan, Aberglaube und 
Sagen aus dem Ilerzogthum Oldenburg

(Oldenburg, 1867), ii. p. 78, § 361 5 
W. Mannhardt, Baum kultus, p. 481 ; 
id ., MythologischeForschungen, p. 340. 
Compare Th. Siebs, “ Das Saterland,” 
Zeitschnft ftir  Volkskuude, iii. (1893) 
p. 277.

4 A. C. Kruijt, “  Een en ander 
aangaande het geestelijk en maatschap- 
pelijk leven van den Poso - Alfoer,*' 
Mededeelingen van wege ket Neder* 
landscke Zendelinggenootschap, xxxix. 
(1895) P* I3̂ > xl. (1896) pp. l6sq.
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led some peoples to indulge their passions as a means of 
fertilising the earth, has led others to seek the same end by 
directly opposite means. From the moment that they sowed 
the maize till the time that they reaped it, the Indians of 
Nicaragua lived chastely, keeping apart from their wives and 
sleeping in a separate place. They ate no salt, and drank 
neither cocoa nor chicha, the fermented liquor made from 
maize; in short the season was for them, as the Spanish 
historians observes, a time of abstinence.1 To this day some 
of the Indian tribes of Central America practise continence 
for the purpose of thereby promoting the growth of the crops. 
Thus we arc told that before sowing the maize the Kekchi 
Indians sleep apart from their wives, and eat no flesh for five 
days, while among the Lanquineros and Cajaboneros the 
period of abstinence from these carnal pleasures extends to 
thirteen days.2 * So amongst some of the Germans of Tran
sylvania it is a rule that no man may sleep with his wife 
during the whole of the time that he is engaged in sowing 
his fields.8 The same rule is observed at Kalotaszeg in 
Hungary; the people think that if the custom were not 
observed the corn would be mildewed.4 Similarly a Central 
Australian headman of the Kaitish tribe strictly abstains 
from marital relations with his wife all the time that he is 
performing magical ceremonies to make the grass grow; 
for he believes that a breach of this rule would prevent 
the grass seed from sprouting properly.5 * * In some of the 
Melanesian islands, when the yam vines are being trained, 
the men sleep near the gardens and never approach their 
wives ; should they enter the garden after breaking this 
rule of continence the fruits of the garden would be

1 G. F. Oviedo y Valdes, Histoire
du Nicaragua (published in Ternaux- 
Compans* Voyages, relations et
mimoires originaux, etc.), Paris, 1840, 
pp. 228 sq. ; A. de Hcriera, General 
History o f the Vast Continent and 
Islands called America (Stevens’s trans
lation, London, 1725-26), iii. 298.

2 C. Sapper, “ Die Gebrauche und
religiosen Anschauungen der Kekchi-
Indianer,” Internationales Archiv fur
Ethnographie% viii. (1895) p. 203.
Abstinence from women for several
days is also practised before the sowing

of beans and of chilis, but only by 
Indians who do a large business in 
these commodities [ibid, p. 205).

3 A. Heinricht Agrarische Sitten und 
Gebuiuche unter den Sachsen Sieben- 
burgens (Ileimannstadt, 1880), p. 7.

4 R. Temesvary, Volksbrauche und 
Aberglauben in der Geburtshilfe und 
der Pflege der Neugebomen in Ungam 
(Leipsic, 1900), p. 16.

6 Spencer and Gillen, Notthem 
Tubes of Central Australia, p. 293. 
See above, vol. i. p. 88.



io6 INFLUENCE OF SEXES ON VEGETATION chap.

Continence 
practised in 
order to 
make the 
crops 
grow.

spoilt1 In the Motu tribe of New Guinea, when rain 
has fallen plentifully and there is promise of a good crop 
of bananas, one of the chief men becomes holy or taboo, 
and must live apart from his wife and eat only certain 
kinds of food. He bids the young men beat the drum and 
dance, “ in order that by so doing there may be a large 
harvest. If the dancing is not given, there will be an end 
to the good growth; but if it is continued, all will go well. 
People come in from other villages to assist, and will dance 
all night/*2 In the Mekeo district of British New Guinea, 
when a taboo has been put on the coco-nuts and areca-nuts 
to promote their growth, some fourteen or fifteen men act as 
watchmen to enforce the taboo. Every evening they go 
round the village armed with clubs and wearing masks or so 
covered with leaves that nobody would know them. All the 
time they are in office they may not chew betel nor drink 
coco-nut water, lest the arcca-nuts (which are eaten with 
betel) and the coco-nuts should fail. Moreover, they may 
not live with their wives ; indeed, they may not even look at 
a woman, and if they pass one they must keep their eyes on 
the ground.8 Among the Kabuis of Manipur, before the rice 
is sown and when it is reaped, the strictest chastity has to be 
observed, especially by the religious head of the village, who, 
besides always taking the omens on behalf of the villagers, 
is the first to sow and the first to reap.4 Some of the 
tribes of Assam believe that so long as the crops remain 
ungarnered, the slightest incontinence might ruin &U.6 In the 
incense-growing region of Arabia in antiquity there were three 
families charged with the special care of the incense-trees. 
They were called sacred, and at the time when they cut the 
trees or gathered the incense they were forbidden to pollute 
themselves with women or with the contact of the dead ;

1 R H. Codrington, The Melanes
ians, p. 134.

J. Chalmers, Pioneering in New 
Guinea (London, 1887), P- 181. The 
word which I have taken to mean 
“  holy or taboo ” is helaga, Mr. 
Chalmers does not translate or explain 
it. Dr. C. G. Seligmann says that the 
word “  conveys something of the idea 
of ‘ sacred,* ‘ set apart,* * charged with

virtue*” (The Melanesians of British 
New Guinea, p. 101, note 2).

3 A. C. Haddon, Head - hunters 
(London, 1901), pp. 270-272, 275 sq.

4 T.C. Ilodson, “  The Native Tribes 
of Manipur ''Journal of the Anthropo
logical Institute, xxxi. (1901) p. 307.

6 T. C. Hodson, ** The genna 
amongst the Tribes of Assam,"Journal 
of the Anthropological Institute, xxxvi. 
(1906) p. 94.



the observance of these rules of ceremonial purity was be
lieved to increase the supply of incense.1 Apparently the 
incense itself was deemed holy, for on being gathered it was 
deposited in the sanctuary of the Sun, where the merchants 
inspected and purchased it.2 3 With ancient Greek husband
men it was a maxim that olives should always be planted 
and gathered by pure boys and virgins ; the uncommon
fruitfulness of the olive-trees at Anazarbus in Cilicia was
attributed to their being tended by young and innocent 
children. In default of such workers, the olive-gatherer had 
to swear that he had been faithful to his own wife; for his 
fidelity was believed to ensure an abundant crop of fruit the 
following year.8

Again, the sympathetic relation supposed to exist illicit love 

between the commerce of the sexes and the fertility of the *0 wight* 
earth manifests itself in the belief that illicit love tends, fruits

directly or indirectly, to mar that fertility and to blight the earth. 
crops.4 Such a belief prevails, for example, among the 
Karens of Burma. They imagine that adultery or forni
cation has a powerful influence to injure the harvest Hence 
if the crops have been bad for a year or two, and no rain 
falls, the villagers set down the dearth to secret sins of this 
kind, and say that the God of heaven and earth is angry 
with them on that account; and they all unite in making 
an offering to appease him. Further, whenever adultery or 
fornication is detected, the elders decide that the sinners 
must buy a hog and kill it. Then the woman takes one 
foot of the hog, and the man takes another, and they scrape 
out furrows in the ground with each foot, and fill the 
furrows with the blood of the hog. Next they scratch the 
ground with their hahds and pray: “ God of heaven and 
earth, God of the mountains and hills, I have destroyed the 
productiveness of the country. Do not be angry with me, 
do not hate me ; but have mercy on me, and compassionate 
me. Now I repair the mountains, now I heal the hills, and

1 Pliny, Nat. Hist. xii. 54; Solinus, Geoponica, ix. 3. 5 sg.
xxxiii. 6 sg.9 p. 166, ed. Th. Mommsen 4 With what follows compare 
(first edition). Psyche's Task, chapter iv. pp. 31

2 Theophrastus, Ihsto/. ytutit. ix. sgg.t where I have adduced the same 
♦ 4. 5 sg. evidence to some extent in the same

3 Palladius, De re rusticat i. 6. 14 ; words.
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Illicit love 
supposed 
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the fruits of 
the earth.

Dyak 
belief that 
lewdness 
may cause 
bad
weather 
and spoil 
the crops.

the streams and the lands. May there be no failure of 
crops, may there be no unsuccessful labours, or unfortunate 
efforts in my country. Let them be dissipated to the foot 
of the horizon. Make thy paddy fruitful, thy rice abundant 
Make the vegetables to flourish. If we cultivate but little, 
still grant that we may obtain a little/’ After each has 
prayed thus, they return to the house and say they have 
repaired the earth.1 The Battas of Sumatra think that if 
an unmarried woman is big with child, it is necessary to give 
her in marriage at once, even to a man of lower rank ; for 
otherwise the people will be infested by tigers, and the 
crops in the field will not yield an abundant return. The 
crime of incest, in their opinion, would blast the whole 
harvest if the wrong were not speedily repaired. Epidemics 
and other calamities that affect the whole people are almost 
always traced by them to incest, by which is to be under
stood any marriage* that conflicts with their customs.2

Similar views are held by various tribes of Borneo. Thus 
when the rain pours down steadily day after day and week 
after week, and the crops are rotting in the fields, the Dyaks 
of Borneo come to the conclusion that some one has been 
indulging in fleshly lusts; so the elders lay their heads 
together and adjudicate on all cases of incest and bigamy, 
and purify the earth with the blood of pigs, which appears 
to possess in a high degree the valuable property of atoning 
for moral guilt. For three days the villages are tabooed 
and all labour discontinued ; the inhabitants remain at home, 
and no strangers are admitted. Not long ago the offenders, 
whose lewdness had thus brought the whole country into 
danger, would have been punished with death or at least 
slavery. A Dyak may not marry his first cousin unless he 
first performs a special ceremony called bergaput to avert 
evil consequences from the land. The couple repair to

1 F. Mason, “ On dwellings, works Sumatfa,” Tijdschrift van het Neder-
of art, laws, etc., of the Karens,” landsck Aardrijkskundig Genootschap, 

Journal o f the Asiatic Society of Tweede Serie, dl. iii. Afdeeling, meer 
Bengal xxxvii, (1868) Fart ii. pp. uitgebreide artikelen, No. 3 (1886), 
147 ty. Compare A. R. M'Mahon, pp. 5 14 ^ . ; M. Joustra, “  Het leven, 
The Karens of the Golden Chersonese de zeden en gewoonten der Balaks,” 
(London, 1876), pp. 334 sq. Mededeelingen van wege het Neder-

2 J. B. Neumann, “  Het Pane- en landsche Zefidelinggenootschapt xlvi. 
Bila - stroomgebied op het eiland (1902) p .4 11.
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the water-side, fill a small pitchei with their personal 
ornaments, and sink it in the river; or instead of a jar they 
fling a chopper and a plate into the water. A pig is then 
sacrificed on the bank, and its carcase, drained of blood, is 
thrown in after the jar. Next the pair are pushed into 
the water by their friends and ordered to bathe together.
Lastly, a joint of bamboo is filled with pig’s blood, and the 
couple perambulate the country and the villages round 
about, sprinkling the blood on the ground. After that they 
arc free to marry. This is done, we are told, for the sake of 
the whole country, in order that the rice may not be blasted.1 
The Bahaus or Kayans, a tribe in the interior of Borneo, Kayan 

believe that adultery is punished by the spirits, who visit the adultery 01 
whole tribe with failure of the crops and othci misfortunes, fornication 

Hence in order to avert these calamities from the innocent h|^s|he 
members of the tribe, the two culprits, with all their posses
sions, are put in quarantine on a gravel bank in the middle 
of the river ; then in order thoroughly to disinfect them, pigs 
and fowls are killed, and with the blood priestesses smear the 
property of the guilty pair. Finally the two are set on a 
raft, with sixteen eggs, and allowed to drift down the 
stream. They may save themselves by swimming ashore, 
but this is perhaps a mitigation of an older sentence of 
death by drowning. Young people shower long grass- 
stalks, which stand for spears, at the shamefaced and 
dripping couple.2 The Blu-u Kayans of the same region 
similarly imagine that an intrigue between an unmarried 
pair is punished by the spirits with failure of the harvest, 
of the fishing, and of the hunt. Hence the delinquents

1 H. Ling Roth, “ Low’s natives of 
Borneo T Journal of the Anthropological 
Institute, xxi. (1892) pp. 1 1 3 ^ , 133, 
xxii. (1893) p 24; id, Natives oj 
Sarawak and British North Borneo, 
i. 401. Compare Rev. J. Ptiham,
“ Petara, or Sea Dyak Gods, ”Journal oj 
the Straits Branch of the Ro\ a l Asiatic 
Society, No. 8, December 1881, p. 150, 
H. Ling Roth, Natives of Sarawak and 
British North Borneo, 1. 180. Accord
ing to Archdeacon Perham, “ Every 
district traversed by an '•dn’^rei is 
believed to be accursed of the gods until 
the proper sacrifice has been offered.”

In respectable Dyak families, when an 
unmarried gnl is found with child and 
the father is unknown, they.sacrifice a 
pig and sprinkle the doors with its 
blood to wash away the sin (Spenser St. 
John, Life in the Forests of the Ear 
East,2 1. 64). In Ceiam a person 
convicted of unchastity has to expiate 
his guilt by smearing every house in the 
village with the blood of a pig and a 
fowl. See A. Bastian, Indonesien, i. 
(Berlin, 1884) p. 144.

2 A. W. Nieuwenhuis, Quer durch 
Borneo (Leyden, 1904-1907), i. 367.
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have to appease the wrath of the spirits by sacrificing a pig 
and some rice.1

Among the Macassars and Bugineese of Southern Celebes 
incest is a capital crime. “ In the Bugineese language 
this misdeed is called sApa-tAna, which, literally translated, 
signifies that the ground (t&nd) which has been polluted with 
the blood of such a person must above all be shunned (sApa). 
When we remember how afraid of evil spirits a native is in 
passing even a spot that has been stained with innocent 
blood, we can easily conceive what passes in his mind at the 
thought of the blood of one who has been guilty of such a 
crime. When the rivers dry up and the supply of fish runs 
short, when the harvest and the produce of the gardens mis
carry, when edible fruits fail, and especially when sickness 
is rife among the cattle and horses, as well as when civil 
strife breaks out and the country ŝuffers from any other 
widespread calamity, the native generally thinks that earth 
and air have been sullied with the blood of persons who 
have committed incest. The blood of such people should 
naturally not be shed. Hence the punishment usually 
inflicted on them is that of drowning. They are tied up 
in a sack and thrown into the sea. Yet they get with them 
on their journey to eternity the necessary provisions, con
sisting of a bag of rice, salt, dried fish, coco-nuts and so on, 
not forgetting three quids of betel.” 2 Among the Tomori 
of Central Celebes a person guilty of incest is throttled ; no 
drop of his blood may fall on the ground, for if it did, the 
rice would never grow again. The union of uncle and niece 
is regarded by these people as incest, but it can be expiated 
by an offering. A garment of the man and one of the 
woman are laid on a copper vessel; the blood of a sacrificed 
animal, .either a goat or a fowl, is allowed to drip on the 
garments, and then the vessel with its contents is suffered

1 A. W, Nicuwenhuis, Quer durch The similar Roman penalty for parri- 
Bc 'tteo/n. 99; id., In Centraal Borneo cide [Digest, xlviii. 9. 9; Valerius
(Leyden, 1900), ii. 278. Maximus, i. 1. 13 ; J. E. B. Mayor's

2 B, F, Matthes, “  Over de Ada's of note on Juvenal Sat. viii. 214) may 
gewoonten der Makassaren en Boeg* have been adopted for a similar reason, 
ineezen,” Verslagen en Mededeelingen But in that case the scourging which 
der koninklijke Akademie van We ten- preceded the drowning can hardly have 
sehappen̂  Afdeeling Letterkunde, Derde been originally a part of the punish- 
Reeks, II. (Amsterdam, 1885) p. 182. ment.
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to float down the river.1 Among the Tolalaki, another tribe 
of Central Celebes, persons who have defiled themselves with 
incest are shut up in a basket and drowned. No drop of 
their blood may be spilt on the ground, for that would hinder 
the earth from ever bearing fruit again.2 * * * * When it rains in 
torrents, the Galelareese of Halmahera say that brother and 
sister, or father and daughter, or in short some near relations 
are having illicit relations with each other, and that every 
human being must be informed of it, for then only will the 
rain cease to descend. The superstition has repeatedly caused 
blood relations to be accused, rightfully or wrongfully, of in
cest. The people also regard other alarming natural pheno
mena, for instance a violent earthquake or the eruption of a 
volcano, as consequences of crimes of the same sort. Persons 
charged with such offences are brought to Ternate ; it is 
said that formerly they were often drowned on the way 

'or, on being haled thither, were condemned to be thrown 
into the volcano.8

In some parts of Africa, also, it is believed that breaches Breaches 

of sexual morality disturb the course of nature, particularly 
by blighting the fruits of the earth. Thus the negroes of supposed 
Loango suppose that the intercourse of a man with an raî andso 
immature girl is punished by God with drought and c o n - blight 

sequent famine, until the culprits atone for their sin b y 0fthe 

dancing naked before the king and an assembly of the people, ^ jjain 
who throw hot gravel and bits of glass at the pair. For 
example, in the year 1898, it was discovered that a long 
drought was caused by the misconduct of three girls, who 
were with child before they had passed through what is 
•called the paint-house, that is, before they had been painted 
red and secluded for a time in token that they had attained 
to the age of puberty. The people were very angry and

1 A. C. Kruijt, “ Eenige ethno- 
grafische aanteekeningen omtrent de 
Toboengkoe en de Tomori,” MededeeU 
ingen van wege het Nederlandsche Zen- 
dclinggenootschap, xliv. (1900) p. 
235-

2 A. C. Kruijt, “ Van Posso naar
Mori,” Mededeelingen van wege het
Nederlandsche Zendelinggenootschap,
xliv. (190Q) p. 162.

2 M. J. van Baarda, “ Fabelen,

Verhalcn en Overleveringen der 
Gaielareezen,” Bijdrageti tot de Tdal- 
Land- en Volketikunde van Neder- 
landsch- Indie, xlv. (1895) p. 514. 
In the Banggai Archipelago, to the 
east of Celebes, earthquakes are ex
plained as punishments Inflicted by 
evil spirits for indulgence in illicit love 
(F. S. A. de Clercq, Bijdragen tot de 
Kennis der Residentie Ternate (Leyden, 
1890), p. 132).
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Breaches tried to punish or even kill the girls.1 Amongst the Bavili 
morality Loango, it is believed that if a man breaks the marriage 
supposed law by marrying a woman of his mother's clan, God will in 
rain!amisolike manner punish the crime by withholding the rains in 
th drifts f ^ eir ûe season*2 Similar notions of the blighting influence 
the earth m of sexual crime appear to be entertained by the Nandi of 
Africa. British East Africa, for amongst them a girl who has been 

gotten with child by a warrior, may never look inside of a 
granary for fear of spoiling the corn.3 Among the Basutos 
likewise “ while the corn is exposed to view, all defiled persons 
are carefully kept from it. If the aid of a man in this state 
is necessary for carrying home the harvest, he remains, at 
some distance while the sacks arc filled, and only approaches 
to place them upon the draught oxen. He withdraws as 
soon as the load is deposited at the dwelling, and under no 
pretext can he assist in pouring the corn into the baskets 
in which it is preserved/14 The nature of the defilement * 
which thus disqualifies a man for handling the corn is not 
mentioned, but probably it would include unchastity. We 
may conjecture that it was for a similar reason that the Basoga 
of Central Africa used to punish severely the seduction of a 
virgin. “ If a man was convicted of such a crime, and the 
woman's guilt was discovered, he and she were sent at night 
time to Kaluba's village, where they were tied to a tree. This 
tall spreading incense-tree was thought to be under the protec
tion of a spirit called Kakua Kambuzi. Next morning the 
erring couple were discovered by people in the surrounding 
plantations, who released them. They were then allowed to 
settle near the tree of the protecting spirit/' This practice 
of tying the culprits to a sacred tree may have been thought 
to atone for their crime and so to ensure the fertility of the 
earth which they had imperilled. The notion perhaps was 
to deliver the criminals into the power of the offended tree- 
spirit ; if they were found alive in the morning, it was a sign 
that he had pardoned them. “ Curiously enough, the Basoga

1 O. Dapper, Description de TAfrique 8 A. C. Hollis, The Nandi, their
(Amsterdam, 1686), p. 326; R. E. Language and Folk-lore {Oxford, 1909),
Dennett, At the Back of the Black p. 76.
Man's Mind (London, 1906), pp. 53,
67-71. 4 Rev. E. Casalis, The Basutos

2 R. E. Dennett, op. cit. p. 52. (London, j86i), p. 252.
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also held in great abhorrence anything like incest amongst 
domestic animals— that is to say, they greatly disapproved 
of intercourse between a bull calf and its mother-cow, or 
between a bull and a cow that were known to be brother 
and sister. If this occurred, the bull and cow were sent by 
night to a fetish tree and tied there. The next morning 
the chief of the district appropriated the animals and turned 
them to his own use.” 1 Following out the same train of incest of 
thought, the Toradjas of Central Celebes ingeniously employ employed 
the incest of animals as a rain-charm. For they believe th at as a rain- 

the anger of the gods at incest or bestiality manifests itself Africa.m 
in .the form of violent storms, heavy rain, or long drought. 
Accordingly they think that it is always in their power to 
enrage the gods by committing incest and so to procure 
rain when it is needed. However, they abstain from per
petrating the crime among themselves, first, because it 
would be necessary to put the culprits to death, and second, 
because the storms thus raised would be so furious that 
they would do more harm than good. But they fancy that the 
incest, real or simulated, of animals is a lighter offence, which 
by discomposing, without exasperating, the higher powers 
will disturb the balance of nature just enough to improve 
the weather. A ceremony of this sort was witnessed by a 
missionary. Rain was wanted, and the headman of the 
village had to see that it fell. He took his measures 
accordingly. Attended by a crowd he carried a cock and 
a little sow to the river. Here the animals were killed, laid 
side by side in an intimate embrace, and wrapped tightly up 
in a piece of cotton. Then the headman engaged in prayer.
“ O gods above and gods below,” said he, “ if you have pity 
on us, and will that we eat food this year, give rain. If you 
will not give rain, well we have here buried a cock and a 
sow in an intimate embrace.” By which he meant to say,
“ Be angry at this abomination which we have committed, 
and manifest your anger in storms.” 2

These examples suffice to prove that among many savage 
races breaches of the marriage laws are thought to blast the

1 Sir Hairy Johnston, The Uganda regen verdrijven bij de ToradjVs van 
Protectorate (London, 1902), ii. 718 Midden Celebes,’* Tijdschnft voor Irt̂

dische Taal- Land- en Volkcnkundet
2 A. C. Kruijt, “ Regen lokken en xliv. (1901) p. 4.
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fruits of the earth through excessive rain or excessive drought. 
Similar notions of the disastrous effects of sexual crimes may 
be detected among some of the civilised races of antiquity, 
who seem not to have limited the supposed sterilising influ
ence of such offences to the fruits of the earth, but to have 
extended it also to women and cattle.1 Thus among the 
Hebrews we read how Job, passionately protesting his 
innocence before God, declares that he is no adulterer; 
u For that,” says he, “ were an heinous crime ; yea, it were an 
iniquity to be punished by the judges: for it is a fire that 
consumeth unto Destruction, and would root out all mine 
increase.” 2 * In this passage the Hebrew word translated 
“ increase ” commonly means “ the produce of the earth ; ” 8 
and if we give the word its usuâ  sense hero, then Job affirms 
adultery to be destructive of the fruits of the ground, which 
is just what many savages still believe. This interpretation 
of his words is strongly confirmed by two narratives in 
Genesis, where we read how Sarah, Abraham’s wife, was 
taken into his harem by a king who did not know her to be 
the wife of the patriarch, and how thereafter God visited the 
king and his household with great plagues, especially by 
closing up the wombs of the king’s wives and his maid
servants, so that they bore no children. It was not till the 
king had discovered and confessed his sin, and Abraham had 
prayed God to forgive him, that the king’s women again 
became fruitful.4 These narratives seem to imply that 
adultery, even when it is committed in ignorance, is a cause 
of plague and especially of sterility among women. Again, 
in Leviticus, after a long list of sexual crimes, we read:5 * * 
“ Defile not ye yourselves in any of these things : for in all 
these the nations are defiled which I cast out from before 
you: and the land is defiled: therefore I do visit the

1 Probably a similar extension of the 
superstition to animal life occurs also 
among savages, though the authorities
I have consulted do not mention it. A
trace, however, of such an extension
appears in a belief entertained by the
Ivhasis of Assam, that if a man defies
tribal custom by marrying a woman of
his own clan, the women of the tribe
will die in childbed and the people will

suffer from other calamities. See 
Colonel P. R. T. Gurdon, The Khans 
(London, 1907), pp. 94, 123.

2 Job xxxi. n  sq. (Revised Version).
3 ntenn. See Hebrew and English 

Lexicon} by F. Brown, S. R. Driver, 
and Ch. A. Briggs (Oxford, 1906), p. 
100.

4 Genesis xii. 10-20, xx. 1-18.
6 Leviticus xviii. 24 iq.
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iniquity thereof upon it, and the land vomiteth out her 
inhabitants” This passage appears to imply that the land 
itself was somehow physically tainted by sexual transgressions 
so that it could no longer support the inhabitants.

It would seem that the ancient Greeks and Romans Blighting 

entertained similar notions as to the wasting effect of incest, attributed 

According to Sophocles the land of Thebes suffered from to incest 

blight, from pestilence, and from the sterility both of women ancient 

and of cattle under the reign of Oedipus, who had unwittingly Greeks and 
slain his father and wedded his mother, and the Delphic 
oracle declared that the only way to restore the prosperity 
of the counti-y was to banish the sinner from it, as if 
his mere presence withered plants, animals, and women.1 
No doubt the poet and his fearers set down these public 
calamities In great part to the guilt of parricide, which 
rested on Oedipus; but they can hardly have failed to 
lay much also of the'evil at the door of his incest* with his 
mother. Again, in ancient Italy, under the Emperor Claudius, 
a Roman noble was accused of incest with his sister. He 
committed suicide, his sister was banished, and the emperor 
ordered that certain ancient ceremonies traditionally derived 
from the laws of King Servius Tullius should be performed, 
and that expiation should be made by the pontiffs at the 
sacred grove of Diana,2 probably the famous Arician grove, 
which has furnished the starting-point of our enquiry.
As Diana appears to have been a goddess of fertility in 
general and, of the fruitfulness of women in particular, the 
atonement made at her sanctuary for incest may perhaps be 
accepted as evidence that the Romans, like other peoples, 
attributed to sexual immorality a tendency to blast the fruits 
both of the earth and of the womb. This inference is 
strengthened by a precept laid down by grave Roman writers 
that bakers, cooks, and butlers ought to be strictly chaste 
and continent, because it was most important that food and 
cups should be handled either by persons under the age of 
puberty, or at all events by persons who indulged very 
sparingly in sexual intercourse; for which reason if a baker, 
a cook, or a butler broke this rule of continence it was his 
bounden duty to wash in a river or other running water
1 Sophocles, Oedipus Tyrannus, 22 sqq.t 95 sqq. 2 Tacitus, Annals, xii. 4 and 8.
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before he applied himself again to his professional duties. 
But for all such duties the services of a boy or of a virgin 
were preferred.1 The Celts of ancient Ireland similarly 
believed that incest blighted the fruits of the earth. Accord
ing to legend Munster was afflicted in the third century 
of our era with a failure of the crops and other mis
fortunes. When the nobles enquired into the matter, 
they were told that these calamities were the result of 
an incest which the king had committed with his sister. 
In order to put an end to the evil they demanded of the 
king his two sons, the fruit of his unholy union, that they 
might consume them with fire and cast their ashes into 
the running stream. However, one of the sons, Core 
by name, is said to have been purged of his inherited 
taint by being sent out of Ireland to an island, where a 
Druid purified him every morning, by putting him on the 
back of a white cow with red ears, and pouring water 
over him, till one day the cow jumped into the sea and 
became a rock, no doubt taking the sin of Core’s father 
away with her. After that the boy was brought back to 
Erin.2

Thus the belief that incest or sexual crime in general 
has power to blast the fruits of the earth is widespread and 
probably goes back to a very remote antiquity ; it may long 
have preceded the rise of agriculture. We may conjecture 
that in its origin the belief was magical rather than religious; 
in other words, that the blight was at first supposed to be 
a direct consequence of the act itself rather than a punish
ment inflicted on the criminal by gods or spirits. Conceived 
as an unnatural union of the sexes, incest might be thought 
to subvert the regular processes of reproduction, and so to 
prevent the earth from yielding its fruits and to hinder 
animals and men from propagating their kinds. At a later 
time the anger of spiritual beings would naturally be invoked 
ii, order to give a religious sanction to the old taboo. If this

1 Columella, Dere rustha, xii. 2 sg.t translated by J. O’ Mahony (New York,
appealing to the authority of M. Ambi- 1857), pp. 337 sg.; P. W. Joyce, 
vius, Maenas Licinius, and C. Matius. Social History of Ancient Ireland 
See on this subject below, p. 205. (London, 1903), ii. 512 sq. ; J. Rhys,

Celtic Heathendom (London and Edin*
2 G. Keating, History of Ireland, burgh, 1888), pp. 308 sg.

116 INFLUENCE OF SEXES ON VEGETATION chap.
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was so, it is possible that something of the horror which 
incest has excited among most, though by no means all, 
races of men, sprang from this ancient superstition and has 
been transmitted as an instinct in many nations long after 
the imaginary ground of it had been forgotten. Certainly 
a course of conduct which was supposed to endanger or 
destroy the general supply of food and therefore to strike 
a blow at the very life of the whole people, could not but 
present itself to the savage imagination as a crime of the 
blackest «dyc, fraught with the most fatal consequences to 
the public weal. How far such a superstition may in the 
beginning have operated to prevent the union of near kin, 
in other words, to institute the system of prohibited degrees 
which still prevails among the great majority of mankind, 
both savage and civilised, is a question which deserves to be 
considered by the historians of marriage.1

If we ask why it is that similar beliefs should logically Expiana- 

lead, among different peoples, to such opposite modes of*“ ^?^hc 
conduct as strict chastity and more or less open debauchery, contradic- 

thc reason, as it presents itself to the p̂rimitive mind, is 
perhaps not very far to seek. If rude man identifies him- customs 

self, in a manner, with nature; if he fails to distinguish the 
impulses and processes in himself from the methods which 
nature adopts to ensure the reproduction of plants and 
animals, he may leap to one of two conclusions. Either 
he may infer that by yielding to his appetites he will 
thereby assist in the multiplication of plants and animals; 
or he may imagine that the vigour which he refuses to 
expend in reproducing his own kind, will form as it 
were a store of energy whereby other creatures, whether 
vegetable or animal, will somehow benefit in propagating 
their species. Thus from the same crude philosophy, the 
same primitive notions of nature and life, the savage may 
derive by different channels a rule either of profligacy or 
of asceticism.

To readers bred in a religion which is saturated with indirect 

the ascetic idealism of the East, the explanation which I 
have given of the rule of continence observed under certain these 

circumstances by rude or savage peoples may seem far-fetched
1 Compare Totemism and Exogamy, iv. 153 sqq. customs.
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The ascetic and improbable. They may think that moral purity, which 
chastity *s so ^Htimately associated in their minds with the observance 
not under- of such a rule, furnishes a sufficient explanation of i t ; they 
the°favage. may hold with Milton1 that chastity in itself is a noble 

virtue, and that the restraint which it imposes on one of 
the strongest impulses of our animal nature marks out those 
who can submit to it as men raised above the common herd, 
and therefore worthy to receive the seal of the divine appro
bation. However natural this mode of thought may seem 
to us, it is utterly foreign and indeed incomprehensible to 
the savage. If he resists on occasion the sexual instinct, it 
is from no high idealism, no ethereal aspiration after moral 
purity, but for the sake of some ulterior yet perfectly definite 
and concrete object, to gain which he is prepared to sacrifice 
the immediate gratification of his senses. That this is or 
may be so, the examples I have cited are amply sufficient 
to prove. They shew that where the instinct of self-pre
servation, which manifests itself chiefly in the search for food, 
conflicts or appears to conflict with the instinct which con
duces to the propagation of the species, the former instinct, 
as the primary and more fundamental, is capable of over
mastering the latter. In short, the savage is willing to 
restrain his sexual propensity for the sake of food. Another 
object for the sake of which he consents to exercise the same 
self-restraint is victory in war. Not only the warrior in the 
field but his friends at home will often bridle their sensual 
appetites from a belief that by so doing they will the more

1 “  Next (for hear me out now, 
readers) that I may tell ye whither my 
younger feet wandered; I betook me 
among those lofty fables and romances 
which recount in solemn cantos the 
deeds of knighthood founded by our 
victorious kings, and from hence had 
in renown over all Christendom. There 
I read it in the oath of every knight 
that he should defend to the utmost 
expense of his best blood, or of his 
life, if it so befell him, the honour and 
chastity of virgin or matron; from 
whence even then I learned what a 
noble virtue chastity sure must be, to 
the defence of which so many worthies, 
by such a dear adventure of themselves, 
had sworn; and if I found in the story

afterward any of them by word or deed 
breaking that oath, I judged it the 
same fault of the poet as that which is 
attributed to Homer, to have written 
indecent things of the gods. Only 
this my mind gave me, that every free 
and gentle spirit, without that oath, 
ought to be born a knight, nor needed 
to expect the gilt spur or the laying of 
a sword upon his shoulder to stir him 
up both by his counsel and his arm, to 
secure and protect the weakness of any 
attempted chastity ” (Milton, “  Apology 
for Smectymnuus,” Complete Collection 
of the Historical, Political\ and Mis
cellaneous Works of fohn Milton (Lon
don, 1738), vol. i. p. h i ).
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easily overcome their enemies.1 The fallacy of such a belief, 
like the belief that the chastity of the sower conduces to the 
growth of the seed, is plain enough to us ; yet perhaps the 
self-restraint which these and the like beliefs, vain and false 
as they are, have imposed on mankind, has not been without 
its utility in bracing and strengthening the breed. For strength 
of character in the race as in the individual consists mainly 
in the power of sacrificing the present to the future, of dis
regarding the immediate temptations of ephemeral pleasure 
for more distant and lasting sources of satisfaction. The 
more the power is exercised the higher and stronger becomes 
the character; till the height of heroism is reached in men 
who renounce the pleasures of life and even life itself for 
the sake of keeping or winning for others, perhaps in distant 
ages, the blessings of freedom and truth.

1 For examples of chastity obsened by the warrior** themselves in the field 
at home by the fncndj, of the absent will be given m the second part of this
warriors, see above, vol. i. pp. 128, 131, work. Meanwhile see 'lhe Golden
133. Examples of chastity observed Bough* i. 328, notea.
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C H A P T E R  X II

T I I E  S A C R E D  M A R R IA G E

§ I . D iana as a Goddess o f Fet tiliiy

I n the last chapter we saw that according to a widespread 
belief, which is not without a foundation in fact, plants repro
duce their kinds through the sexual union o f male and female 
elements,and that on the principle of homoeopathic or imitative 
magic this reproduction can be stimulated by the real or 
m ock marriage o f men and women, who masquerade for the 
time being as spirits o f vegetation. Such magical dramas have 
played a great part in the popular festivals o f Europe, and 
based as they are on a very crude conception o f natural law, 
it is clear that they must have been handed down from a 
remote antiquity. W e shall hardly, therefore, err in assuming 
fhat they date from a time when the forefathers o f the civilised 
nations o f Europe were still barbarians, herding their cattle ^  
and cultivating patches o f corn in the clearings o f the vast ▼  
forests, which then covered the greater part o f the continent, 
from the Mediterranean to the A rctic Ocean. But if these 
old spells and enchantments for the growth o f leaves and 
blossoms, o f grass and flowers and fruit, have lingered down to 
our own time in the shape of pastoral plays and popular m erry
makings, is it not reasonable to suppose that they survived in 
less attenuated forms some two thousand years ago am ong 
the civilised peoples o f antiquity ? Or, to put it otherwise, 
is it not likely that in certain festivals o f the ancients we 
m ay be able to detect* the equivalents o f our M ay D ay, 
W hitsuntide, and Midsummer celebrations, with this difference,

120
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that in those days the ceremonies had not yet dwindled into 
mere shows and pageants, but were still religious or magical 
rites, in which the actors consciously supported the high 
parts o f gods and goddesses ? Now in the first chapter of 
this book we found reason to believe that the priest who 
bore the title o f K in g  of the W ood at Nemi had for his 
mate the goddess o f the grove, Diana herself. M ay not he 
and she, as K in g  and Queen of the Wood, have been 
serious counterparts o f the merry mummers who play the K in g  
and Queen o f May, the Whitsuntide Bridegroom and Bride 
in modern Europe? and m ay not their union have been 
yearly celebrated in a theogamy or divine marriage ? Such 
dramatic weddings of gods and goddesses, as we shall sec 
presently, were carried out as solemn religious rites in many 
parts o f the ancient w orld ; hence there is no intrinsic 
im probability in the supposition that the sacred grove at 
Jfemi m ay have been the scene of an annual ceremony of 
this sort. Direct evidence that it was so there is none, but 
analogy pleads in favour of the view, as I shall now 
endeavour to shew.

D iana was essentially a goddess of the woodlands, as Diana a 

Ceres was a goddess o f the corn and Bacchus a god o f the 
vine.1 Her sanctuaries were commonly in groves, indeed woodlands 

every grove was sacred to her,2 and she is often associated 
with the forest god Silvanus in dedications.8 W e must not Sanctity of 

forget that to the ancients the sanctity of a holy grove was ia 
very real and might not be violated with impunity. For antiquity, 

exam ple, in A ttica  there was a sanctuary o f Erithasean 
Apollo, and it was enacted by law that any person caught in 
the act of cutting trees in it, or carrying away timber, fire
wood, or fallen leaves, should be punished with fifty stripes, 
if he was a slave, or with a fine of fifty drachms, if he was a 
freeman. T he culprit was denounced by the priest to the king, 
that is, to the sacred official or minister o f state who bore the

1 Speaking of the one God who 2 Servius on Virgil, Georg, iii. 
reveals himself in many forms and 3 3 2 : “  Navis ut diximus, et otnnis
under many names, Augustine says : quercus Jovi est consecrata, et omttis
“  Ipse in adhere sit Jupiter, ip±e in lucus Dianae.” 
aere Juno, ipse in mare Neplunus . . .  3 W. H . Roscher, Lexikon dergriech.
Liber in vineis, Ceres in prumentist utid rom. Mythologies i. 1005 ; H.
Diana in silvisg etc. {De avitate Dei, Dessau, Inscriptions Latinae seleciaef 
iv. 11). Nos. 3266-326$.
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royal title.1 Sim ilarly it was the duty o f the sacred men at 
Andania, in Messenia, to scourge slaves and fine freemen 
who cut wood in the grove of the Great Goddesses.2 In 
Crete it was forbidden, under pain of curses and fines, to 
fell timber, sow corn, and herd or fold flocks within the 
precinct o f D ictacan Zeus.3 In Italy like customs prevailed. 
Near Spoletium there was a sacred grove from which 
nothing m ight be taken, and in which no wood m ight be 
cut except just so much as was needed for the annual 
sacrifice. A n y  person who knowingly violated the sanctity 
o f the grove had to expiate his offence b y  sacrificing an ox 
to Jupiter, and to pay besides a fine of three hundred pence.4 
In his treatise on farming Cato directs that before thinning 
a grove the Rom an husbandman should offer a pig as an 
expiatory sacrifice to the god or goddess o f the place, and 
should entreat his t>r her favour for himself, his children, and 
his household.8 The F ratres A m a les  or Brethren o f the 
Tilled  Fields were a Roman college o f twelve priests, who 
performed public religious rites for the purpose o f m aking 
the crops to grow, and they wote wreaths of ears o f corn as 
a badge of their office.6 Their sacrifices were offered in the 
grove o f the goddess Dia, situated five miles down the Tiber 
from Rome. So  hallowed was this grove, which is known 
to have included laurels and holly-oaks, that expiatory 
sacrifices o f sows and lambs had to be offered when a rotten 
bough fell to the ground, or when an old tree was laid low 
by a storm or dragged down by a load o f snow on its 
branches. A nd  still more elaborate expiation had to be 
made with the slaughter o f sows, sheep, and bulls when any 
o f the sacred trees were struck by lightning and it was 
necessary to dig them up by the roots, split them, burn 
them, and plant others in their room.7 A t  the annual

1 Dittenberger, Sylloge inscriptionum 
Graecamm,2 No. 56 8 ; Ch. Michel, 
RecuAl d'inscriptions grecques, No. 
6 8 6 ; E . S. Roberts, Introduction to 
Greek Epigraphy, ii., No. 139.

2 Dittenberger, op. at. No. 653, 
lines 79 sqq. ; Ch. M ichel, op, cit., 
No. 694. A s to the grove see 
Pausanias, iv. 33. 4 sq.

3 Dittenberger, op. cit., No. 929,

lines 80 sqq. Compare id. No. 5 6 9 ; 
Pausanias, ii. 28. 7.

4 II. Dessau, Inscriptiones Latinae 
selectae, No. 4 9 11 .

6 Cato, De agri cultures, 1 39.
0 Varro, De lingua Latina, v. 85, 

ed. C. O . M tlller; Pliny, Nat. Hist. 
xviii. 6.

7 G . Henzen, Acta Fratmm Arvo- 
Hum (Berlin, 1874), pp. 13 6 -14 3 ; H .
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festival o f the Parilia, which was intended to ensure the 
welfare o f the flocks and herds, Roman shepherds prayed to 
be forgiven if they had entered a hallowed grove, or sat 
down under a sacred tree, or lopped a holy bough in order 
to feed a sick sheep on the leaves.1

Nor was this sense o f the indwelling divinity o f the Sense of 

woods confined to the simple rustics who, tending their 
flocks in the chequered shade, felt the presence of spirits in shared by 

the solemn stillness o f the forest, heard their voices in the Roman 
sough o f the wind among the branches, and saw their writers, 

handiwork in the fresh green o f spring and the fading gold 
o f autumn. The feeling was shared by the most cultivated 
minds in the greatest age of Roman civilisation. Pliny says 
that “ the woods were formerly the temples of the deities, 
and even now simple country folk dedicate a tall tree to a 
god with the ritual of the olden time ; and we adore sacred 
groves and the very silence that reigns in them not less 
devoutly than images that gleam with gold and ivory.” 2 
Sim ilarly Seneca writes : “ If you come upon a grove o f old 
trees that have shot up above the common height and shut . 
out the sight of the sky by the gloom o f their matted 
boughs, you feel there is a spirit in the place, so lofty is the 
wood, so lone the spot, so wondrous the thick unbroken 
shade.” 3

Thus the ancients, like many other people in various The break- 

, parts of the world, were deeply impressed with the sanctity Golden*10 
o f holy groves, and regarded even the cutting o f a bough in Bough a 

them as a sacrilege which called for expiation. I f therefore solemn sig* 

a candidate for the priesthood of Diana at Nemi had to nificance, 

break a branch of a certain tree in the sacred grove before piece of 
he could fight the K in g of the Wood, we may be sure that bravad°- 
the act was a rite o f solemn significance, and that to treat it 
as a mere piece o f bravado, a challenge to the priest to come 
on and defend his domain, would be to commit the commonest 
o f all errors in dealing with the past, that, namely, o f inter-

Dessau, Inscriptiones Latinae selectae, 
ii., Nos. 5042, 5043, 5045, 5046, 
5048.

1 Ovid, Fasti, iv. 749-755.

2 Pliny, Nat, Hist. xii. 3.

3 Seneca, Epist, iv. 12. 3. See 
further L . Preller, Romisehe Mytho
logies i. 108 sqq. For evidence o f the 
poets he refeis to ViigiJ, Georg, iii. 
332 sqq. ; Tibullus, i. I. 1 1 ; Ovid, 
si mores, iii. 1. 1 sq.
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preting the customs o f other races and other generations by 
reference to modern European standards. In order to 
understand an alien religion the first essential is to divest 
ourselves, as well as we can, o f our own familiar preposses
sions, and to place ourselves at the point o f view of those 
whose faith and practice we are studying. T o  do this at all 
is d ifficu lt; to do it com pletely is perhaps im possible; yet 
the attem pt must be made if the enquiry is to progress 
instead of returning on itself in a vicious circle.

Diana not But whatever her origin m ay have been, D iana was not 
goddess always a mere goddess of trees. L ike her Greek sister
of trees, Artemis, she appears to have developed into a personifica-
Artemis! a ^on ° f  the teem ing life o f nature, both animal and vegetable, 
personifi- A s mistress o f the greenwood she would naturally be thought 
the teem- to own the beasts, whether wild or tame, that ranged through 
nature °f ^  lurking for their prey in its gloom y depths, munching the 
both * fresh leaves and shoots am ong the boughs, or cropping the 
ve t̂obie d herbage in the open glades and dells. Thus she might come 
a  deity of t°  kc the patron goddess both of hunters and herdsmen,1 just 
the woods as Silvanus was the god not only o f woods, but o f cattle.2 
the p a tr o l  Sim ilarly in Finland the wild beasts o f the forest were regarded
of the as the herds of the woodland God T apio and of his stately
beasts in . 1 ^
the woods, and beautiful wife. No man might slay one of these animals
both game without the gracious permission of their divine owners.
and cattle. __ , , °  t , f . . , ,

Hence the hunter prayed to the sylvan deities, and vowed 
rich offerings to them if they would drive the gam e across 
his path. A nd cattle also seem to have enjoyed the protec
tion of those spirits o f the woods, both when they were in 
their stalls and while they strayed in the forest.8 So in the 
belief of Russian peasants the spirit Lcschiy rules both the 
wood and all the creatures in it. The bear is to him what 
the dog is to man ; and the migrations o f the squirrels, the 
field-mice, and other denizens o f the woods are carried out in 
obedience to his behests. Success in the chase depends on 
his favour, and to assure himself of the spirit’s help the

1 On Diana as a huntress see II. 8 Virgil, Aen,% viii. 6oo sq.% with
Dessau, Inscriptiones Latinae selectae9 Scivius’s note.
Nos. 3257-3266. F or indications o f
her care for domestic cattle see L ivy, 3 * * * M . A . Castren, Vorlestmgen iiber
i. 45 5 Plutarch, Quaestioncs Romanae, die finnische Mythologie (St. Peters-
4 ;  and above, vol. i. p. 7. burg, 1853), pp. 92-99.
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huntsman lays an offering, generally of bread and salt, on 
the trunk o f a tree in the forest. In W hite Russia every 
herdsman must present a cow to Lcschiy in summer, and in 
the Government o f Archangel some herdsmen have won his 
favour so far that he even feeds and tends their herds for 
them.1 Sim ilarly the forest-god of the Lapps ruled over all 
the beasts o f the fo rest; they were viewed as his herds, and 
good or bad luck in hunting depended on his will.2 So, too, 
the Sam agitians deemed the birds and beasts o f the woods 
sacred, doubtless because they were under the protection of 
the sylvan god.3 Before the G ay os of Sumatra hunt deer, 
wild goats, or wild pigs with hounds in the woods, they 
deem it necessary to obtain the leave o f the unseen Lord 
o f the forest. This is done according to a; prescribed form 
by a man who has special skill in woodcraft. He lays down 
a quid o f betel before a stake which is cut in a particular 
w ay to represent the Lord of the W ood, and having done 
so he prays to the spirit to signify his consent or refusal.4

W e have seen that at Diana’s festival it was customary The 

to crown hunting dogs, to leave wild beasts in peace, and to 
perform a purificatory ceremony for the benefit o f youngdogson 
people.5 Some light is thrown on the meaning o f these 
customs by a passage in Arrian’s treatise on hunting. H e probably a 
tells us that a good hound is a boon conferred by one of the 
gods upon the huntsman, who ought to testify his gratitude mony to 

by sacrificing to the Huntress Artemis. Further, Arrian thcm fr0m 
goes on to s a y : “ It is right that after a successful chase a 
man should sacrifice and dedicate the first-fruits of his bag killed 

to the goddess, in order to purify both the hounds and the same’ the 
hunters, in accordance with old custom and usage.” H e tells of the 

us that the Celts were wont to form a treasury for the goddess goddcss- 
Artem is, into which they paid a fine o f two obols for every 
hare they killed, a drachm for every fox, and four drachms 
for every roe. Once a year, on the birthday of Artemis,

1 P. v. Stenin, “ tiber den Geister- Asiana atque Europca,”  in Novus Orbis 
glauben in Russland,”  Globus, Ivii. region tun ac insularutn veteribus in•
(1890), p. 283. fognitarum, p. 457.

2 J. Abercromby, The Pro- and 4 C. Snouck Hurgronje, I  let Gajd-
Proto-historic Finns (London, 1898), landen zijne Beivoners (Batavia, 1903),
>• 161. [>P- 351, 359;

* Mathias M ichov, “  De Sarmalia s Sec vol. i. p. 14.
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The crown- they opened the treasury, and with the accumulated fines 
ing^ogs'a purchased a sacrificial victim, it might be a sheep, a goat, or 
form of a Calf. H aving slain the animal and offered her share to the
Uon.fCa Huntress Artemis, they feasted, both men and dogs ; and

they crowned the dogs on that day “ in order to signify,” 
says Arrian, “ that the festival was for their benefit” 1 T he 
Celts to whom Arrian, a native of Bithynia, here refers were 
probably the Galatians of A sia  Minor ; but doubtless the 
custom he describes was imported by these barbarians, along 
with their native to n gu e2 and the worship of the oak,8 from 
their old home in Central or Northern Europe. T h e Celtic 
divinity whom Arrian identifies with Artemis m ay well have 
been really akin both to her and to the Italian Diana. W e 
know from other sources that the Celts revered a woodland 
goddess o f this t y p e ; thus Arduinna, goddess o f the forest 
o f the Ardennes, was represented, like Artem is and Diana, 
with a bow and quiver.4 In any case the custom described 
by Arrian is good evidence o f a belief that the wild beasts 
belong to the goddess o f the wilds, who must be compensated 
for their destruction ; and, taken with what he says o f the 
need of purifying the hounds after a successful chase, the 
Celtic practice o f crowning them at the annual festival of 
Artem is m ay have been meant to purge them o f the stain 
they had contracted by killing the creatures o f the goddess. 
T he same explanation would naturally apply to the same 
custom observed by the Italians at the festival of Diana.

Cattle But why, it m ay be asked, should crowns or garlands
crowned to cleanse dogs from the taint o f bloodshed ? A n  answer to
protect °
them from this question is indicated by the reason which the South 
witchciaft. Slavonian peasant assigns for crowning the horns o f his cows 

with wreaths o f flowers on St. George's D ay, the twenty- 
third o f April. H e docs it in order to guard the cattle 
against w itch craft; cows that have no crowns are regarded

1 Arrian, Cynegeiitusi 33 sq. PcUrologia Latina y vol. xxvi. col.
2 The Galatians retained their Celtic 357).

speech as late as the fourth century of 3 See below, p. 363.
our era, for Jerome says that in his day 4 H . Dessau, Inscription's Latinac
their language hardly differed from selectae, N o. 4 6 3 3 ; Ihm , in Pauly- 
that o f the Treveri, a Celtic tribe on W issowa’s Real-Encyclopddie der classic 
the Moselle, whose name survives in schen Altcrtumswisscnschafty ii. 6 t6 , 
Treves. See Jerome, Commcntar. in s.v. “  Arduinna ”  ; compare id. i. 
Epist. ad Galatas, lib. ii. praef. (Migne’s 104, s.v. “  A bnoba.**
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as given over to the.witches. In the evening the chaplets 
are fastened to the door o f the cattle-stall, and remain there 
throughout the year. A  herdsman who fails to crown his 
beasts is scolded and sometimes beaten by his master.1 T he 
German and French custom of crowning cattle on Midsummer 
D a y 2 * probably springs from the same motive. For on M id
summer Eve, just as on W alpurgis Night, witches are very 
busy holding their nocturnal assemblies and trying to steal 
the milk and butter from the cows. T o  guard against them 
some people at this season lay besoms crosswise before the 
doors o f the stalls. Others make fast the doors and stop up 
the chinks, lest the witches should creep through them on 
their return from the revels. In Swabia all the church bells 
used to be kept ringing from nine at night till break o f day 
on Midsummer morning to drive aw ay the infernal rout from 
honest folk’s houses. South Slavonian peasants are up 
betimes that morning, gather the dew from the grass, and 
wash the cows with i t ; that saves their milk from the 
hellish charms of the witches.8

Now when we observe that garlands o f flowers, like Similarly 

hawthorn and other green boughs,4 * * * avail to ward off the jjj* ^own' 
unseen powers of mischief, we m ay conjecture that the hunting 

practice o f crowning dogs at the festival o f a huntressdofiS may
1 F. S. Krauss, Volhglaube u?id 

religioner Branch der Sudslaven 
(Munster i. W ., 1890), p. 125.

2 J. II. Schmitz, Sii ten undB1 due he, 
f.ieder, Spriichworter und Falhsel 
des Eifler Volkes (Treves, 1856-1858),
i. 42 sq, ; A . Kuhn und W . Schwartz, 
Norddeutsche Sagen, March en und
Gebrduche, pp. 393 sq. ; Ch. Ueau- 
quier, Les Alois en Tranche- Comtl 
(Paris, 1900), p. 90. In Sweden and 
parts o f Germany cattle are crowned 
on the day in spring when they are 
first driven out to pasture, which is
sometimes at Whitsuntide (A. Kuhn, 
Die Herabkunft des Fetters, 2 pp. 163 
sq.; L . L loyd, Peasant Life in Sweden, 
pp. 246 sq., A . Kuhn, Markische 
Sagen und Marc hen, pp. 315 sq.,
327 sq.; r. Drechsler, Sitte, Brauch
und Volksglaube in Schlesien, i. 1 23). 
Amongst the Romans cattle were 
crowned at the Ambarvalia (Tibullus,
ii. 1. 7 s q Ovid, Fasti, i. 6 6 3 ); and

asses and mill-stones were crowned at 
Vesta’s festival on the ninth o f June 
(Propertius, v. 1. 21 ; Ovid, Fasti, vi. 
311 sq.). The original motive of all 
these customs n uy have been the one 
indicated in the text. Perhaps the 
same explanation might be found to 
apply to certain other cases o f wearing 
wreaths or crowns.

3 Tettau und Temme, Die Volkssagen 
Ostpreussens, Lit than ens und West- 
preussens, pp. 263 sq. ; A . Kuhn und 
W . Schwartz, Norddeutsche Sagen, 
Mdrchcn und Gebrduche, p. 3 9 2 ; 
Reinsberg - Diiringsfeld, Das festliche 

Jahr, p. 181 ; id., Calendrier beige, 
i. 423 sq.; A . Uirlinger, Volksthum- 
liches am Schwaben, i. p. 278, § 437 ; 
R . Eisel, Sagenbuch des Voigtlandes, 
p. 2 1 0 ; F . J. Wiedemann, Aus dem 
inn even und ausseren I  eben der Ehs/ent 
p. 363 ; F. S. Krauss, Volksglaube und 
religioser Brauch der Sudslaven, p. 128.

4 See above, pp. 52-55.
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goddess was intended to preserve the hounds from the 
angry and dangerous spirits o f the wild beasts which they 
had killed in the course o f  the year. Fantastical as this 
explanation m ay sound to us, it is perfectly in accordance 
with the ideas o f the savage, who, as we shall see later on, 
resorts to a multitude o f curious expedients for disarming 
the wrath o f the animals whose life he has been obliged to 
take. Thus conceived, the custom in question m ight still 
be termed a purification ; but its original purpose, like that 
o f many other purificatory rites, would be not so much to 
cleanse moral guilt, as to raise a physical barrier against the 
assaults of m alignant and mischievous spirits.1

But Diana was not merely a patroness of wild beasts, a 
mistress of woods and hills, o f lonely glades and sounding 
rivers ; conceived as the moon, and especially, it would seem, 
as the yellow harvest moon, she filled the farmer’s grange 
with goodly fruits, and heard the prayers o f women in 
travail.2 * In her sacred grove at Nemi, as we have seen, she 
was especially worshipped as a goddess o f childbirth, who 
bestowed offspring on men and women.8 Thus Diana, like 
the Greek Artemis, with whom she was constantly identified, 
m ay be described as a goddess o f nature in general and of 
fertility in particular.4 W e need not wonder, therefore, 
that in her sanctuary on the Aventine she was represented 
by an image copied from the many-breasted idol o f the 
Ephesian Artem is, with all its crowded emblems o f exuberant 
fecundity.5 * * Hence too we can understand w hy an ancient

1 In Nepaul a festival known as 
Khichd Pilja is held, at which worship 
is offered to dogs, and garlands o f 
flowers are placed round the necks of 
every dog in the country (W . Crooke, 
Popular Religion and Folk-lore of 
Northern India, Westminster, 1896, 
ii. 221). But as the custom is appar
ently not limited to hunting dogs, the 
explanation suggested above would 
hardly apply.

2 Catullus, xxxiv. 9 -2 0 ; Cicero,
De notura deorum, ii. 26. 68 sq.;
Varro, De lingua Latina, v. 68 sq.
It deserves to be remembered that
Diana’s day was the thirteenth of
August, 'which in general would be
the time when the splendid harvest

moon was at the full. Indian women 
in Peru used to pray to the moon to 
grant them an easy deliv# y. See P. 
J. de Arriaga, Extirpacion de la 
idolatria del Piru (Lim a, 1621), 
p. 32.

9 See above, vol. i. p. 12.

4 In like manner the G teeks con
ceived o f  the goddess Earth as the 
mother not only of com  but o f  cattle 
and o f human offspring. See the 
Homeric Hymn to Earth (No. 30).

6 Strabo, iv. 1. 4 and 5, pp. 
179 sq. T he image on the Aventine 
was copied from that at Marseilles, 
which in turn was copied from the one 
at Ephesus.
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Roman law, attributed to K in g  Tullius Hostilius, prescribed 
that, when incest had been committed, an expiatory sacrifice 
should be offered by the pontiffs in the grove of Diana.1 
For we know that the crime o f incest is commonly supposed 
to cause a dearth ; 2 hence it would be meet that atonement 
for the offence should be made to the goddess of fertility.

Now on the principle that the goddess of fertility must As a god- 

herself be fertile, it behoved Diana to have a male partner, fertility 
Her mate, if the testimony of Servius may be trusted, was DUina had 
that Virbius who had his representative, or perhaps rather be fertile, 

his embodiment, in the K in g  o f the W ood at Nemi.3 T h e atadfor 
aim of their union would be to promote the fruitfulness o f purpose 

the earth, o f animals, and of mankind ; and it might natur- a 
ally be thought that this object would be more surely partner, 

attained if the sacred nuptials were celebrated every year, 
the parts o f the divine bride and bridegroom being played 
either by their images or by living persons. No ancient 
writer mentions that this was done in the grove at Nemi ; 
but our knowledge o f the Arician ritual is so scanty that the 
want of information on this head can hardly count as a fatal 
objection to the theory. T h at theory, in the absence of 
direct evidence, must necessarily be based on the analogy of 
similar customs practised elsewhere. Some modern examples 
of such customs, more or less degenerate, were described in 
the last chapter. Here we shall consider their ancient 
counterparts.

§ 2 . Th<> Marriage of the Gods

A t  Babylon the imposing sanctuary of Bel rose like a Marriages 

pyramid fb o v e  the city in a series of eight towers or stories, 
planted one on the top o f the other. On the highest tower, Babylonia 

reached by an ascent which wound about all the rest, there "̂syria. 
stood a spacious temple, and in the temple a great bed, 
m agnificently draped and cushioned, with a golden table 
beside it. In the temple no image was to be seen, and no 
human being passed the night there, save a single woman, 
whom, according to the Chaldean priests, the god chose

1 Tacitus, Annals, xii. 8. T he incest, might result in some public 
Romans feared that the marriage o f calamity (Tacitus, Annals, xii. 5).

. Claudius with his paternal cousin 2 See above, pp. 107 sqq.
Agrippina, which they regarded as 8 See above, vol. i. pp. 20 sq., 40.
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from among all the women of Babylon. They said that the 
deity himself came into the temple at night and slept in the 
great bed; and the woman, as a consort of the god, might 
have no intercourse with mortal man.1 As Bel at Babylon 
was identified with Marduk, the chief god of tfie city,2 the 
woman who thus shared his bed was doubtless one of the 
“ wives of Marduk ” mentioned in the code of Hammurabi.3 
At Calah, which was for some time the capital of Assyria 
before it was displaced by Nineveh,4 the marriage of the god 
Nabu appears to have been annually celebrated on the third of 
the month Iyyar or Airu, which corresponded to May. For 
on that day his bed was consecrated in the city, and the god 
entered his bedchamber, to return to his place on the 
following day. The ceremonies attending the consecration * 
of the couch are minutely described in a liturgical text. 
After the appropriate offerings had been presented, the 
officiating priestess purified the feet of the divine image with 
a sprig of reed and a vessel of oil, approached the bed thrice, 
kissed the feet of the image, then retired and sat down. 
After that she burned cedar wood dipped in wine, set before 
the image the heart of a sheep wrapped in a cloth, and 
offered libations. Aromatic woods were consecrated and 
burnt, more libations and offerings were made, tables were 
spread for various divinities, and the ceremony ended with a 
prayer for the King. The god also went in procession to a 
grove, riding in a chariot beside his charioteer.5

At Thebes in Egypt a woman slept in the temple of 
Ammon as the consort of the god, and, like the human wife 
of Bel at Babylon, she was said to have no commerce with

1 Herodotus, i. 181 sq.
2 M. Jastrow, Religion of Babylonia 

dud Assyria, pp. 117 sq. ; L. W. 
King, Babylonian Mythology and 
Religion, pp. 18, 21.

3 H. Winckler, Die Gesetse Ham-
murabts2 (Leipsic, 1903), p, 31 
§ *82. The expression is translated 
“  votary of Marduk ” by Mr C. II. W. 
Johns {Babylonian and Assyrian Laws, 
Contract*,and Letters, Edinburgh, 1904, 
p. 60). “  The votary of Marduk is
the god’s wife vowed to per
petual chastity, and is therefore dis
tinct from the devotees of Istar. Like

the ordinary courtesan, these formed a 
separate class and enjoyed special 
privileges” (S. A. Cook, The Laws of 
Moses and the Code of Hammurabi, 
London, 1903, p. 148).

4 M. Jastrow, op. cit. pp. 42 sq%

6 C. Johnston in Journal of the 
American Oriental Society, xviii. First 
Half (1897), pp. 153-155; R. F. 
Harper, Assyrian and Babylonian 
Literature (New York, 1901), p. 249. 
For the equivalence of Iyyar or Airu 
with May see Encyclopaedia Biblica% 
s.v. “ Months,” iii. coll. 3193 sq,
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a man.1 In Egyptian texts she is often mentioned as “ the 
divine consort,” and usually she was no less a personage 
than the Queen of Egypt herself. For, according to the 
Egyptians, their monarchs were actually begotten by the 
god Ammon, who assumed for the time being the form of 
the reigning king, and in that disguise had intercourse with 
the queen. The divine procreation is carved and painted in 
great detail on the walls of two of the oldest temples in 
Egypt, those of Deir el Bahari and Luxor; and the inscrip
tions attached to the paintings leave no doubt as to the 
meaning of the scenes. The pictures at Deir cl Bahari, 
which represent the begetting and birth of Queen Hatshop- 
sitou, are the more ancient, and have been reproduced with 
but little change at Luxor, where they represent the beget
ting and birth of King Amenophis III. The nativity is 
depicted in about fifteen scenes, which may be grouped in 
three acts : first, the carnal union of the god w ith the queen ; 
second, the birth; and third, the recognition of the infant 
by the gods. The marriage of Ammon with the queen is 
announced by a prologue in heaven ; Ammon summons his 
assessors, the gods of Heliopolis, reveals to them the future 
birth of a new Pharaoh, a royal princess, and requests them 
to make ready the fluid of life and of strength, of which they 
arc masters. Then the god is seen approaching the queen’s 
bedchamber ; in front of him marches Thoth, with a roll 
of papyrus in his hand, who, to prevent mistakes, recites the 
official names of the queen, the spouse of the reigning king 
(Thothmes I. at Deir el Bahari, Thothmes IV. at Luxor), 
the fairest of women. Then Thoth withdraws behind Ammon, 
lifting his arm behind the god in order to renew his vital 
fluid at this critical moment Next, according to the inscrip
tion, the mystery of incarnation takes place. Ammon lays 
aside his godhead and becomes flesh in the likeness of the 
king, the human spouse of the queen. The consummation 
of the divine union follows immediately. On a bed of state 
the god and the queen appear seated opposite each other, 
with their legs crossed. The queen receives from her hus
band the symbols of life and strength, while two goddesses, 
Neit and Selkit, the patronesses of matrimony, support the

1 Herodotus, i. 182.
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Marriage feet of the couple and guard them from harm. The text 
Ammon°to encloses the scene sets forth clearly the reality of this
the Queen mystic union of the human with the divine. “ Thus saith 
of Egypt. A m m on_Ra> king 0f  ^ e gods, lord of Karnak, he who rules 

over Thebes, when he took the form of this male, the King 
of Upper and Nether Egypt, Thothmes I. (or Thothmes IV.), 
giver of life. He found the queen then when she lay in the 
glory of her palace. She awoke at the fragrance of the god, 
and marvelled at it. Straightway his Majesty went to
wards her, took possession of her, placed his heart in her, 
and shewed himself to her in his divine form. And upon 
his coming she was uplifted at the sight of his beauty, the 
love of the god ran through all her limbs, and the smell of 
the god and his breath were full of the perfumes of Pounit. 
And thus saith the royal spouse, the royal mother Ahmasi 
(or Moutcmouaa), in presence of the majesty of this glorious 
god, Ammon, lord of Karnak, lord of Thebes, ‘ Twice great 
are thy souls! It is noble to behold thy countenance when 
thou joinest thyself to my majesty in all grace! Thy dew 

.impregnates all my limbs/ Then, when the majesty of the 
god had accomplished all his desire with her, Ammon, the 
lord of the two lands, said to her: * She who is joined to 
Ammon, the first of the nobles, verily, such shall be the name 
of the daughter who shall open thy womb, since such is the 
course of the words that came forth from thy mouth. She 
shall reign in righteousness in all the earth, for my soul is 
hers, my heart is hers, my will is hers, my crown is hers, 
truly, that she may rule over the two lands, that she may 
guide the souls of all living/ ”

Nativity of After the begetting of the divine child— for we must 
Egyptian6 rcmem êr that the kings and queens of Egypt were regarded 
kings as divinities in their lifetime— another series of scenes repre- 
onPtheCnted sen*s the fashioning of its body and its birth. The god 
monu- Khnoumou, who in the beginning of time moulded gods
ments. an(j men on ^  poster’s wheel, is seen seated at his wheel

modelling the future king or queen and their doubles— those 
spiritual duplicates or external souls which were believed 
to hover invisible about both men and gods all through life. 
In front of Khnoumou kneels Hiqit, the frog-headed goddess, 
“ the great magician ” ; she is holding out to the newly-

• t



XII THE, MARRIAGE OF THE GODS *33

created figures the symbol of life, the crux ansata 9, in order 
that they may breathe and live. Another scene represents 
the birth. At Deir el Bahari the queen has already been 
delivered, and is presenting her daughter to several goddesses, 
who have acted the part of midwives. At Luxor the double 
of the royal infant is born first; the goddesses who serve as 
nurses have him in their arms, and the midwives arc pre
paring to receive the real child. Behind the queen are the 
goddesses who watch over childbirth, led by Isis and Neph- 
thys ; and all around the spirits of the East, the West, the 
North, and the South are presenting the symbol of life or 
uttering acclamations. In a corner the giotesque god Bcs 
and the female hippopotamus Api keep off all evil influence 
and every malignant spirit.

We shall probably not err in assuming, with some These 
eminent authorities, that the ceremonies of the nativity of [fô prob 
the Pharaohs, thus emblazoned on the walls of Egyptian *biy 
temples, were copied from the life; in other words, that the f^fthe 
carved and painted scenes represent a real drama, which l,fe» 
was acted by masked men and women whenever a queen 
of Egypt was brought to bed. “ Here, as everywhere else 
in Egypt,” says Professor Maspcro, “ sculptor and painter 
did nothing but faithfully imitate reality. Theory required 
that the assimilation of the kings to the gods should be 
complete, so that every act of the royal life was, as it were, 
a tracing of the corresponding act of the divine life. From 
the moment that the king was Ammon, he wore the costume 
and badges of Ammon— the tall hat with the long plumes, 
the cross of life, the greyhound-headed sceptre— and thus 
arrayed he presented himself in the queen’s bedchamber to 
consummate the marriage. The assistants also assumed the 
costume and appearance of the divinities whom they incar
nated ; the men put on masks of jackals, hawks, and 
crocodiles, while the women donned masks of cows or frogs, 
according as they played the parts of Anubis, Khnoumou,
Sovkou, Hathor, or Hiqit; and I am disposed to believe 
that the doubles of the new-born child were represented by 
as many puppets as were required by the ceremonies.
Some of the rites were complicated, and must have tired 
excessively the mother and child who underwent them ; but
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Human 
wives of 
Ammon in 
the decline 
of Egypt.

they are nothing to those that have been observed in similar 
circumstances in other lands. In general, we are bound to 
hold that all the pictures traced on the walls of the temples,  ̂
in which the person of the king is concerned, correspond 
to a real action in which disguised personages played the 
part of gods.” 1

In the decline of Egypt from the eleventh century 
onward, the wives of Ammon at Thebes were called
on to play a conspicuous part in the government of 
the country. The strong grip of the Pharaohs was
relaxed and under their feeble successors the empire
crumbled away into a number of petty independent 
states. In this dissolution of the central authority the 
crafty high priests of Ammon at Thebes contrived to
usurp regal powers and to reign far and wide in the name 
of the deity, veiling their rescripts under the guise of oracles 
of the god, who, with the help of a little jugglery, com
placently signified his assent to their wishes by nodding 
his head or even by speech. But curiously enough under 
this pretended theocracy the nominal ruler was not the 
priest himself, but his wife, the earthly consort of Ammon. 
Thus Thebes became for a time a ghostly principality 
governed ostensibly by a dynasty of female popes. Their 
office was hereditary, passing by rights from mother to 
daughter. But probably the entail was often broken by 
the policy or ambition of the men who stood behind the 
scenes and worked the religious puppet-show by hidden 
wires to the awe and astonishment of the gaping vulgar. 
Certainly we know that on one occasion King Psammetichus 
First foisted his own daughter into the Holy See by dedi
cating her to Ammon under a hypocritical profession of 
gratitude for favours bestowed on him by the deity. And 
the female pope had to submit to the dictation with the

1 G. Maspero, in Journal des Sav
ants, annee 1899, pp. 401-406 ; A. 
Morei, Du caractlre religieux de la 
royautt Pharaonique (Paris, 1902), pp. 
48-73; A. Wiedemann, Herodots 
zweites Buck (Leipsic, 1890), pp. 268 
sq. M. Moret shares the view of 
Prof. Maspero that the pictures, or 
rather painted reliefs, were copied from

masquerades in which the king and 
other men and women figured as gods 
and goddesses. As to the Egyptian 
doctrine of the spiritual double or ex
ternal soul (ATa), see A. Wiedemann, 
The Ancient Egyptian Doctrine of the 
Immortality of the Soul (London, 1895), 
pp. 10 sqq.
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best grace she could assume, protesting her affection for 
the adopted daughter who had ousted her own daughter 
from the throne.1

At a later period, when Egypt lay under the heel of Human 
Rome, the character of “ the divine consort ” of Ammon ^ Ammon 
at Thebes had greatly changed. For at the beginning of m Roman 
our era the custom was to appoint a young and beautifult,mes* 
girl, the scion of one of the noblest houses, to serve 
Ammon as his concubine. The Greeks called these 
maidens Pallades, apparently after their own virgin goddess 
Pallas; but the conduct of the girls was by no means 
maidenly, for they led the loosest of lives till puberty. Then 
they were mourned over and given in marriage.2 Their 
graves were shown near Thebes.3 The reason why their 
services ended at puberty may have been that as concubines 
of the god they might not bear children to mortal fathers; 
hence it was deemed prudent to terminate their relations 
with the divinity before they were of an age to become 
mothers. It was an Egyptian doctrine that a mortal woman 
could conceive by a god, but that a goddess could not con
ceive by a mortal man.4 The certainty of maternity and 
the uncertainty of paternity suggest an obvious and prob
ably sufficient ground for this theological distinction.

Apollo was said to spend the winter months at Patara Apollo and 
in Lycia and the summer months in the island of Delos, and p{feJ ’̂at 
accordingly he gave oracles for one half of the year in the Patara. 
one place, and for the other half in the other.5 So long as 
he tarried at Patara, his prophetess was shut up with him 
in the temple every night.5 At Ephesus there was a college The 
of sacred men called Essenes or King Bees who held office Artemis at 
for a year, during which they had to observe strict chastity Ephesus, 
and other rules of ceremonial purity.7 How many of them

1 A. Erman, Die agyptische Kelt- pp. 350 sq., 357 sq. ; C. P. Tiele, 
gion (Berlin, 1905, pp. 75, 165 sq. ; Gesdiichte dtt Religion im A Iter turn, 
compare id., Ag)pten und agyptisches i. (C.otha, 1896) p. 66.
Lebett im Altertum, pp. 400 sq. As 2 Strabo, xvii. I. 46, p. 816. 
to the ghostly rule of the high priests 8 Diodorus Siculus, Bibliotheca>1. 47.
of Ammon at Thebes see further G. 4 Plutarch, Quaettiones covviviates,
Maspero, Histoire ancienne des peuples viii. 1. 6 sq.; id., Numa, 4.
de POrient classique, les premieres 6 Servius on Virgil, Aen. iv. 143.
rnllies des peuples (Pans, 1897), pp. Compare'Horace, Odes, iii. 62 sqq.
559 W-J J« H. Breasted, A History of 0 Herodotus, i. 182.
the Ancient Egyptians (London, 1908), 7 Pausanias, viii. 13. 1. As to the
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The there were at a time we do not know, but there must have 
Artemis at *Decn several> for in Ephesian inscriptions they are regularly 
Ephesus, referred to in the plural. They cannot have been bound to 

lifelong celibacy, for in one of the inscriptions an Essen 
mentions his wife.1 Possibly they were deemed the anntial 
husbands of Artemis, the great many-breasted goddess of 
fertility at Ephesus, whose association with the bee Is 
vouched for by the figures of bees which appear commonly 
both on her statues and on the coins of Ephesus.2 If this 
conjecture is right, the King Bees and their bee-goddess 
Artemis at Ephesus would be closely parallel to the King of 
the Wood and his woodland-goddess Diana at Nemi, as these 
latter are interpreted by me. The rule of chastity imposed 
on the King Bees during their year of office would be easily 
explicable on this hypothesis. As the temporary husbands 
of the goddess they would be expected for the time being to 
have no intercourse with mortal women, just as the human 
wives of Bel and Ammon were supposed to have no 
commerce with mortal men.

Marriage At Athens the god of the vine, Dionysus, was annually 
to?henySUS mari*icd to the Queen, and it appears that the consummation 
Queen at of the divine union, as well as the espousals, was enacted at 
Athens. t ê ceremony; but whether the part of the god was played 

by a man or an image we do not know. Attic law required 
that the Queen should be a burgess and should never have 
known any man but her husband. She had to offer certain

meaning of the title Essen see Calli* 
machus, Hymn to Zeus, 16 ; Hesychius, 
Suidas, and Etymologic um Magnum, 
s.v. “̂ acrijv. The ancients mistook 
the Queen bee for a male, and hence 
spoke of King bees. See Aristotle, 
Hi*tor. animal. v. 21 sq., ix. 40, pp. 
553, 623 sqq., ed. Bekker; id., De 
animalium generatione, iii. 10, p. 760, 
ed. Bekker; Aelian, Nat. animal, i. 
10, v. 10 sq. ; Virgil, Georg, iv. 21, 
68; W. Walter-Tornow, De apium 
melli*que apud veteres significatione 
(Berlin, 1894), pp. 30 sqq. The 
Essenes or King Bees are not to be 
confounded with the nominal kings 
{Basileis) of Ephesus, who probably 
held office for life. See above, vol. i.
p. 47.

1 J. T. Wood, Discoveries at Ep hesus,
Inscriptions pom the Temple of Diana, 
pp. 2, 14; Inscriptions from the
Augusteiim, p. 4 ; Inscriptions from 
the City and Suburbs, p. 38.

2 See B. V. Head, Coins of Ephesus 
(London, 1880), and above, vol. i. pp. 
3 7 sq. Modern writers sometimes assert 
that the priestesses of the Ephesian 
Artemis were called Bees. Certain 
other Greek priestesses were un
doubtedly called Bees, and it seems 
not improbable that the priestesses of 
the Ephesian Artemis bore the same 
title and represented the goddess in 
her character of a bee. But no ancient 
writer, so far as I know, affirms it. See 
my note on Pausanias, viii. 13. 1.
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secret sacrifices on behalf of the state, and was permitted to 
see what no foreign woman might ever behold, and to enter 
where no other Athenian might set foot. She was assisted 
in the discharge of her solemn functions by fourteen sacred 
women, one for each of the altars of Dionysus. The old 
Dionysiac festival was held on the twelfth day of the month 
Anthesterion, corresponding roughly to our February, at 
the ancient sanctuary of Dionysus in the Marshes, which 
was never opened throughout the year save on that one 
day. At this festival the Queen exacted an oath of 
purity and chastity from the fourteen sacred women at the 
altar. Possibly her marriage was celebrated on the same 
day, though of that we have no positive evidence, and we 
learn from Aristotle that the ceremony took place, not 
at the sanctuary in the marshes, but in the old official 
residence of the King, known as the Cattle-stall, which stood 
near the Prytaneum or Town-hall on the north-eastern slope 
of the Acropolis.1 But whatever the date of the wedding, 
its object can hardly have been any other than that of 
ensuring the fertility of the vines and other fruit-trees, of 
which Dionysus was the god. Thus both in form and in 
meaning the ceremony would answer to the nuptials of the 
King and Queen of May. Again, the story, dear to poets

1 Demosthenes, Contra Neaer. 73- 
78, pp. 1369-1371 ; Aristotle, Con
stitution of Athens, iii. 5 ; Ilesychius, 
S.7JV. A lovvctov ydfios and yepapal ; 

Etymologicum Magnum, s.v. yepaipai;
Pollux, viii. 108; K. F. Hermann, 
Gottesdimstliche Alterthumer,2 § 32. 15, 
§ 58. II sqq. ; Aug. Mommsen, Feste 
der Stadt Athen irn Altertum (Leipsic, 
1898), pp. 391 sqq. From Demos
thenes, l.c., compared with Thucydides, 
ii. 15, it seems certain that the oath 
was administered by the Queen at the 
time and place mentioned in the text. 
Formerly it was assumed that her 
marriage to Dionysus was celebrated 
at the same place and time; but the 
assumption as to the place was dis
proved by the discovery of Aristotle’s 
Constitution of Athens, and with it the 
assumption as to the tiim. falls to the 
ground. As the Greek months were 
commonly named after the festivals

which were held in them, it is tempting 
to conjecture that the sacred marriage 
took place in the Marriage Month 
{Game!ion), answering to our January. 
But more probably that month was 
named after the sacred marriage of 
Zeus and Hera, which was celebrated 
at Athens and elsewhere. Sec below, 
p. 143. This is the view of W. H. 
Roscher {Juno utui Ihra, p. 73, n. 
217) and Aug. Mommsen (Feste der 
Stadt A theft, p. 383), From the name 
Cattle-stall, applied to the scene of the 
marriage, Miss J. E. Hanison in
geniously conjectured that in the rite 
Dionysus may have been represented 
as a bull (Prolegomena to the Study of 
Greek Religion, p. 537). The con
jecture was anticipated by Prof. U. 
von Wilamowitz-Moellendorff, Art's- 
tote/es und Athen (Berlin, 1893), ii. 
42. Dionysus was often conceived by 
the Greeks in the form of a bull.
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and artists, of the forsaken and sleeping Ariadne, waked and 
wedded by Dionysus, resembles so closely the little drama 
acted by French peasants of the Alps on May Day,1 that, 
considering the character of Dionysus as a god of vegeta
tion, we can hardly help regarding it as the reflection of a 
spring ceremony like the French one. In point of fact the 
marriage of Dionysus and Ariadne was believed by Preller 
to have been acted every spring in Crete.2 His evidence, 
indeed, is inconclusive, but the view itself is probable. If I 
am right in comparing the two, the chief difference between 
the French and the Greek ceremonies appears to have been 
that in the former the sleeper was a forsaken bridegroom, in 
the latter a forsaken bride; and the group of stars in the 
sky, in which fancy saw Ariadne’s wedding crown,3 may have 
been only a translation to heaven of the garland worn by 
the Greek girl who played the Queen of May.

If at Athens, and probably elsewhere, the vine-god was 
married to a queen in order that the vines might be loaded 
with clusters of grapes, there is reason to think that a 
marriage of a different kind, intended to make the fields 
wave with yellow corn, was annually celebrated not many 
miles off, beyond the low hills that bound the plain of 
Athens on the west. In the great mysteries solemnised at 
Eleusis in the month of September the union of the sky- 
god Zeus with the corn-goddess Dcmeter appears to have 
been represented by the union of the hierophant with the 
priestess of Dcmeter, who acted the parts of god and 
goddess. But their intercourse was only dramatic or 
symbolical, for the hierophant had temporarily deprived 
himself of his virility by an application of hemlock. The 
torches having been extinguished, the pair descended into a 
murky place, while the throng of worshippers awaited in 
anxious suspense the result of the mystic congress, on which 
they believed their own salvation to depend. After a time 
the hierophant reappeared, and in a blaze of light silently 
exhibited to the assembly a reaped ear of corn, the fruit of 
the divine marriage. Then in a loud voice he proclaimed,

1 Above, pp. 92 sq, his Griechische Mythologies eri, C.
* L. Preller, Ausge7oaklte Anfuitze Robert, i. 681 sqq.

(Berlin, 1864), pp. 293-296; compare 3 Hyginus, Astronomica, i. 5.
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“ Queen Brimo has brought forth a sacred boy Brimos,” by 
which he meant, “ The Mighty One has brought forth the 
Mighty” The corn-mother in fact had given birth to her 
child, the corn,* and her travail-pangs were enacted in the 
sacred drama.1 This revelation of the reaped corn appears 
to have been the crowning act of the mysteries. Thus 
through the glamour shed round these rites by the poetry 
and philosophy of later ages there still looms, like a distant 
landscape through a sunlit haze, a simple rustic festival

1 Tertullian, A d  nationes, ii. 7, 
lt Cur rapitur sacerdos Cereris si non 
tak Ceres passa est?” Asterius Am a- 
senus, Encomium in sanctos tnatiyres, 
in M igne’s PaUologia Graeca, xl. col. 
324, Ovk £k€i (at Eleusis) rb Karapdnop 
rb (XKoreivbp, Kal al aefival rod lepo- 
eftdprov irpbs rb)v lepelav avvrvxlai, 
fibpov irpbs iibvt)v; Oi>X Xap.ird8es 
ff(34ppvprai, Kal 6 iro\bs Kal avapldp.r)TOS 
dijfios T7iv auTTjplap auru>p eTvai vofxl- 
£ov<ri rd iv r<p (tk6t(p itapd tQ>p duo 
irpaTTbjitva;  Psellus, Quaenam sunt 
Graeco/ um opiniones de daemonibus, p. 
39, ed. J. F. Boissonade, rd St ye 
fWOTrfpia toOtiop, ola avrlKa rd ’EXeu- 
oivia, rbp fivOiKbp vnoKplperat Ala  
luypvfievop r j  A 7701, tfyovv rjj A-rpnjrpi 
. . . 'T iroKplrerat db Kal rds rrjs Atjous 
wdipas. 'iKerijplai yovp aiJrf/ca Arjovs 
Kal x°^ys Trbois Kal KapdiaXylai. ’E <p* 
oh Kal ri rpayo<TK€\h fdp-rjpa iraOatpS- 
fxepop ircpl rois didtip.ois, tiwrep 6 Zeus, 
dUas airoTippds rrjs fit as rrj A’birqrpi, 
rpdyov 6px*is dirorepjJop, rip k6\wip 
rabryjs KarbOero Cxnrep Srj Kal eavrov 
(compare Arnobius, Adversus nattones, 
v. 20-23); Schol. on Plato, Gorgias, 
p. 497 c, ’EreXfiro db to u t  a (the Eleu- 
sinian mysteries) Kal ArjoT Kal Kopy, 
tin Tavrrjp piv IIX01'mov apird̂ ete, A got 
db luyelrj Zeds ; Hippolytus, Refutatio 
omnium haeresium, v. 8, pp. 162, 
164, ed. D uncker and Schneidewin, 
Aiyovai db a&t6p (God), <f>y<rl, Qpvyes 
Kal x^0€pbp <rrdxvp reOepurfiipop, Kal 
fiercL robs &pbyas 'AOrjpaiot fivoupres 
fE\ev<rlpia, Kal iirideiKPUpres rots itr- 
oirrebovai rb piya Kal davfiaarbp Kal 
reXeibrarop iirovriKhv £k€l fivarripiop 
ip cuorey, T€0epi<rpdpop ordxvv' *0 db 
ardxys odrds. io n  Kal irapa, ’AOrjpalois 
6 vapd toO dx&paKTyploTov $w<rrfyp 
riXeios piyas, KaOdirep abrbs b lepo- 
tpdprrjs, ovk diroKeKoppipos pip, b 

"Arris, eupovxurpipos db did kqjpcIov 
Kal iracrap trapyrijfiipos rbjr <rapKiKi}p

yheaip, vvKrbs ip ’EXcMriVt xnrb iroXXy 
nvpl reXdp rd peyd\a Kal Apprjra 
pwrijpia flop Kal KiKpaye Xbyup • lepbp 
£t€kc Trbrpia Koupop lipipA) Bpip&p, 
rovrianp /<rx«'/>d 1<txvP̂ p- In combin
ing and interpreting this fragmentary 
evidence I  have followed M r. P. 
Foucart (Recherches sur Porigitte et la 
nature dcs mystires (f Eleusis, Paris, 
189 5,p p .4 8 ^ .;  id., Lcs GrandsMystlres 
d'Eleusis, Paris, 1900, p. 69), and Miss 
J. E . Harrison {Prolegomena to the Study 
of Greek Religion, pp. 549 sqq.\ In  
antiquity it was believed that an 
ointment or plaster of hemlock applied  
to the genital organs prevented them  
from discharging their function. See 
Dioscorides, De materia medica, iv. 
7 9 ;  Pliny, Nat. Hist. xxv. 154.
Dr. J. B. Bradbuiy, D ow ning Pro
fessor o f Medicine in the Univeisity of 
Cambridge, informs me that this belief is 
correct. “  Although conium [hemlock] 
is not used as an anaphrodisiac at the 
present day, there can be no doubt 
that it has this effect. W hen rubbed 
into the skin it depresses sensory 
nerve-endings and is absorbed. After  
absorption it depresses all sympathetic 
nervc-cells. Both these effects would 
tend to diminish organic reflexes such 
as aphrodisia’* (Dr. W . E . Dixbn, 
Pharmacological Laboratory, C am 
bridge). Pausanias seems to im ply  
that the hierophant was forbidden to 
marry (ii. 14. 1). It m ay have been 
so in his age, the second century o f 
our era ; but an inscription o f the first 
century B.c. shews that at that time it 
was lawful for him to take a wife. See  
P. Foucart, Les Grands Mystbres 
d*Eleusis, pp. 26 sqq. (extract from the 
M i moires de PAcadimie des Inscriptions 
et Belles-Lettres, vol. xxxvii.).
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designed to cover the wide Eleusinian plain with a plenteous 
harvest *by wedding the goddess of the corn to the sky-god, 
who fertilised the bare earth with genial showers.

Marriage of But Zeus was not always the sky-god, nor did he always 
Ĥ aatd marry corn-goddess. If in antiquity a traveller,quitting 
piataea. Eleusis and passing through miles of olive-groves and corn

fields, had climbed the pinc-clad mountains of Cithaeron and 
descended through the forest on their northern slope to 
Piataea, he might have chanced to find the people of that 
little Boeotian town celebrating a different marriage of 
the great god to a different goddess. The ceremony is 
described by a Greek antiquary whose note-book has 
fortunately preserved for us not a few rural customs of 
ancient Greece, of which the knowledge would otherwise 
have perished.

Every few years the people of Piataea held a festival 
which they called the Little Dacdala. On the day of the 
festival they went out into an ancient oak forest, the trees 
of which were of gigantic girth. There they set some boiled 
meat on the ground, and watched the birds that gathered 
round it. When a raven was observed to carry off a piece 
of the meat and perch on an oak, the people followed it and 
cut down the tree. With the wood of the tree they made 
an image, dressed it as a bride, and placed it on a bullock- 
cart with a bridesmaid beside it. It seems then to have 
been drawn to the banks of the river Asopus and back to 
the town, attended by a piping and dancing crowd. After 
the festival the image was put away and kept till the cele
bration of the Great Daedala, which fell only once in sixty 
years, and was held by all the people of Boeotia. On this 
occasion all the images, fourteen in number, that had accumu
lated from the celebrations of the Little Daedala were dragged 
on wains in procession to the river Asopus, and then to the 
top of Mount Cithaeron. There an altar had been constructed 
of square blocks of wood fitted together, with brushwood 
heaped over it. Animals were sacrificed by being burned 
on the altar, and the altar itself, together with the images, 
was consumed by the flames. The blaze, we are told, rose 
to a prodigious height and was seen for many miles. To 
explain the origin of the festival a story ran that once
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upon a time Hera had quarrelled with Zeus and left him in 
high dudgeon. To lure her back Zeus gave out that he 
was about to marry the nymph Plataea, daughter of the 
river Asopus. He had a fine oak cut down, shaped and 
dressed as a bride, and conveyed on a bullock-cart. Trans
ported with rage and jealousy, Hera flew to the cart, 
and tearing off the veil of the pretended bride, discovered 
the deceit that had been practised on her. Her rage now 
turned to laughter, and she became reconciled to her husband 
Zeus.1

The resemblance of this festival to some of the European Resem- 

spring and midsummer festivals is tolerably close. We have 
seen that in Russia at Whitsuntide the villagers go out into Piatacan 

the wood, fell a birch-tree, dress it in woman’s clothes, and [oThe  ̂
bring it back to the village with dance and song. On the spring 

third day it is thrown into the water.2 3 Again, we have seep summer" 
that in Bohemia on Midsummer Eve the village lads fell a oi
tall fir or pine-tree in the wood and set it up on a height, Europe, 

where it is adorned with garlands, nosegays, and ribbons, 
and afterwards burnt.8 The reason for burning the tree 
will appear afterwards ; the custom itself is not uncommon 
in modern Europe. In some parts of the Pyrenees a tall 
and slender tree is cut down on May Day and kept till 
Midsummer Eve. It is then rolled to the top of a hill, set 
up, -and burned.4 * In Angouleme on St. Peter’s Day, the
twenty-ninth of June, a tall leafy poplar is set up in the 
market-place and burned.6 Near Launceston in Cornwall 
there is a large tumulus known as Whiteborough, with a 
fosse round it. On this tumulus “ there was formerly a 
great bonfire on Midsummer E ve; a large summer pole was 
fixed in the centre, round which the fuel was heaped up. It 
had a large bush on the top of it. Round this were parties 
of wrestlers contending for small prizes.” The rustics believed 
that giants were buried in such mounds, and nothing would 
tempt them to disturb their bones.6 In Dublin on May-

1 Pausanias, ix. 3 ; Plutarch, quoted 
by Eusebius, Praepar. Evang. iii. I sg.

8 Above, p. 64.
3 Above, p. 66.
4 W. Mannhardt, Baumkultus% p.

*77.

6 W. Mannhardt, Baumkultus, pp. 
177 sg.

6 J. Brand, Popular Antiquities, i. 
31S sg. ; W. Mannhardt, Baumkultus% 
p. 178.
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morning boys used to go out and cut a May-bush, bring it 
back to town, and then burn it.1

Probably the Boeotian festival belonged to the same class 
of rites. It represented the marriage of the powers of vege
tation— the union of the oak-god with the oak-goddess2—  
in spring or midsummer, just as the same event is repre
sented in modern Europe by a King and Queen or a Lord 
and Lady of the May. In the Boeotian, as in the Russian, 
ceremony the tree dressed as a woman stands for the English 
May-pole and May-quccn in one. All such ceremonies, it 
must be remembered, are not, or at least were not originally, 
mere spectacular or dramatic exhibitions. They are magical 
rites designed to produce the effect which they dramati
cally set forth. If the revival of vegetation in spring is 
mimicked by the awakening of a sleeper, the mimicry is 
intended actually to quicken the growth of leaves and 
blossoms; if the marriage of the powers of vegetation is 
simulated by a King and Queen of May, the idea is that the 
powers thus personated will really be rendered more pro
ductive by the ceremony. In short, all these spring and 
midsummer festivals fall under the head of homoeopathic or 
imitative magic. The' thing which people wish to bring 
about they represent dramatically, and the very representation 
is believed to effect, or at least to contribute to, the produc
tion of the desired result. In the case of the Daedala the 
story of Hera’s quarrel with Zeus and her sullen retirement 
may perhaps without straining be interpreted as a mythical 
expression for a bad season and the failure of the crops. 
The same disastrous effects were attributed to the anger and 
seclusion of Demeter after the loss of her daughter Proser
pine.3 Now the institution of a festival is often explained 
by a mythical story, which relates how upon a particular 
occasion those very calamities occurred which it is thd real

1 W. Hone, Every Day Book, ii. 
595 sq. ; W. Mannhardt, BaumkuUus,
p. 17".

2 With regard to Zeus as an oak-god 
see below, pp. 358 sq. Hera appears 
with an oak-tree and her sacred bird the 
peacock perched on it in a group which
is preserved in the Palazzo degli Con- 
servatori at Rome. In the same group

Pallas is represented with her olive-tree 
and her ow l; so that the conjunction of 
the oak with Hera cannot be accidental. 
See W. Helbig, Fuhrerdurch die offent- 
lichen Sammlungen klassischen Alter- 
turner in Row2 (Leipsic, 1899), *• 397i 
No. 587.

9 Pausanias, viii. 42̂
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object of the festival to avert; so that if we know the myth 
told to account for the historical origin of the festival, we can 
often infer from it the real intention with which the festival 
was celebrated. If, therefore, the origin of the Daedala was 
explained by a story of a failure of crops and consequent 
famine, we may infer that the real object of the festival was 
to prevent the occurrence of such disasters ; and, if I am right 
in my interpretation of the festival, the object was supposed 
to be effected by dramatically representing the marriage of 
the divinities most concerned with the production of trees 
and plants. The marriage of Zeus and Ilera was acted 
at annual festivals in various parts of Greece,1 and it is 
at least a fair conjecture that the nature and intention 
of these ceremonies were such as I have assigned to the 
Platacan festival of the Daedala; in other words, that Zeus 
and Hera at these festivals were the Greek equivalents of the 
Lord and Lady of the May. Homer's glowing picture of 
Zeus and Hera couched on fresh hyacinths and crocuses,2 
like Milton’s description of the dalliance of Zephyr with 
Aurora, “ as he met her once a-Maying,” was perhaps painted 
from the life.

The sacred marriage of Zeus and Hera had, as was 
natural, its counterpart among the northern kinsfolk of the 
Greeks. In Sweden every year a life-size image of Frey, The god 
the god of fertility, both animal and vegetable, was drawn Shuman 
about the country in a waggon attended by a beautiful girl t̂feĥ  
who was called the god’s wife. She acted also as his

1 At Cnossus in Crete, Diodorus 
Siculus, v. 72 ; at Samos, Lactantius, 
Jnstit. i. 17 (compare Augustine, 
De civitate Dei, vi. 7); at Athens,
Photius, lexicon, s.v. Upbv ydpov; 
Etymologicum Magnum, s.v. Upop.vr\- 
fwves, p. 468. 52. A fragment of Phere- 
cydes relating to the, marriage of Zeus 
and Hera came to light some years ago. 
See Grenfell and Hunt, New Classical 
and other Greek and Latin Papyrt 
(Oxford, 1807), p. 23; II. Weil, in 
Revue des Eludes grecques, x. (1897) 
pp. 1-9. The subject has been dis
cussed by W. II. Koschei {Juno und 
Hera, Leipsic, 1875, PP* 72 sqq.). 
From the wide prevalence of the rite

he infers that the custom o f,the sacred 
marriage was once common to all the 
Greek tribes.

2 Iliads xiv. 347 sqq. Heia was 
worshipped under the title of Flowery 
at Argos (Pausanias, ii. 22. 1, compare 
Ely mol. Magn. s.v. 'AvOtia, p. 108, 
line 48), and women called Flower- 
bearers served in her sanctuary (Pollux, 
iv. 78). A great festival of gathering 
flowers was celebrated by Peloponne
sian women in spring (Ilcsychius, s.v. 
ilpoodvOeia, compare Photius, Lexicon, 
s.v. ’llpo&pdia). The first of May is still 
a festival of flowers in Peloponnese. 
See Folk-lore, i. (1890) pp. 518 sqq.
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priestess in his great temple at Upsala. Wherever the 
waggon came with the image of the god and his blooming 
young bride, the people crowded to meet them and offered 
sacrifices for a fruitful year. Once on a time a Norwegian 
exile named Gunnar Helming gave himself out to be Frey 
in person, and rode about on the sacred waggon dressed up 
in the god’s clothes. Everywhere the simple folk welcomed 
him as the deity, and observed with wonder and delight 
that a god walked about among men and ate and drank 
just like other people. And when the months went by, and 
the god’s fair young wife was seen to be with child, their joy 
waxed greatly, for they thought, “ Surely this is an omen of 
a fiuitful season.” It happened that the weather was then 
so mild, and the promise of a plenteous harvest so fair, that 
no man ever remembered such a year before. But one night 
the god departed in haste, with his wife and all the gold and 
silver and fine raiment which he had got together; and 
though the Swedes made after him, they could not catch 
him. He was over the hills and far away in Norway.1 
Similar ceremonies appear to have been observed by the 
peasantry of Gaul in antiquity ; for Gregory of Tours, writ
ing in the sixth century of our era, says that at Autun the 
people used to carry about an image of a goddess in a 
waggon drawn by oxen. The intention of the ceremony 
was to ensure the safety of the crops and vines, and the 
rustics danced and sang in front of the image.2 The old 
historian identifies the goddess with Cybele, the Great 
Mother goddess of Phrygia, and the identification would 
seem to be correct. For we learn from another source that
men wrought up to a pitch of frenzy by the shrill music of 
flutes and the clash of cymbals, sacrificed their virility^

1 J. Grimm, Deutsche Mythologies 
i. 176; P. Herrmann, Not dische 
Mythologie (Leipsic, 1903), pp. 198 
sgg., 217, 520, 529; E. H. Meyer, 
Mythologie der Get manen (Strasburg, 
1903), pp. 366 sq. The procession of 
Fiey and his wife in the waggon is 
doubtless the same with the procession 
of Nerthus in a waggon which Tacitus 
describes (Germania, 40). Nerthus 
seems to be no other than Freya, the 
wife of Frey. See the commentators

on Tacitus l.c., and especially K. 
Mllllenhoff, Deutsche Altertumskunde, 
iv. (Berlin, 1900) pp. 468 sq.

2 Grcgoiy of Touis, De gloria con- 
fessorum, 77 (Migne’s Patrologia
Latina, lxxi. col. 884). Compare 
Sulpicius Severus, Vita S. Martini, 
12 : “  Quia esset haec Gallorum
t usticis consuettidot simulacra dae- 
monuni candido tecta velamine miseta 
per agros SWf circumferre dementia''



to the goddess, dashing the severed portions of themselves 
against her image.1 Now this religious castration was a 
marked feature of the Phrygian worship of Cybele, but it is 
alien to Western modes of thought, although it still finds 
favour with a section of the barbarous, fanatical, semi- 
Oriental peasantry of Russia.2 But whether of native or of 
Eastern origin the rites of the goddess of Autun closely 
conformed to those of the great Phrygian goddess and 
appear to have been, like them, a perverted form of the 
Sacred Marriage, which was designed to fertilise the earth, 
and in which eunuchs, strange as it may seem, personated 
the lovers of the goddess.8

Thus the custom of marrying gods either to images or to The
human beings was widespread among the nations of anti- nmrrjrmgf
quity. The ideas on which such a custom is based arc too gods to
crude to allow us to doubt that the civilised Babylonians, J iv in g *
Egyptians, and Greeks inherited it from their barbarous or
savage forefathers. This presumption is strengthened when among
we find rites of a similar kind in vogue among the lower uncivilised 

r 1 f\ 1 peoples,races. Thus, for example, we arc told that once upon a Custom of
time the Wotyaks of the Malmyz district in Russia were ^ tyakŝ
distressed by a series of bad harvests. They did not know
what to do, but at last concluded that their powerful but
mischievous god Keremet must be angry at being unmarried.
So a deputation of elders visited the Wotyaks of Cura and
came to an understanding with them on the subject. Then
they returned home, laid in a large stock of brandy, and
having made ready a gaily decked waggon and horses, they
drove in procession with bells ringing, as they do when they
ate f̂etching home a bride, to the sacred grove at Cura.
Tjaere they ate and drank merrily all night, and next morn-
,lfig they cut a square piece of turf in the grove and took it
■ fiome with them. After this, though it fared well with the
people of Malmyz, it fared ill with the people of Cura; for
in Malmyz the bread was good, but in Cura it was bad.

1 “  Passio Sancti Symphoriani,” See N. Tsakni, La Russie scctaiie, pp.
chs. 2 and 6 (Migne’s Patrologia Gtaeta, 74 sqq.

• v. 1463, 1466).
2 These crazy wretches equate men 3 * * As to this feature in the ritual of

and mutilate women. Hence they arc Cybele, see Adonis, Attis% Osii isy
known as the Skoptsy (“ mutilated” ). Second Edition, pp. 219 sqq.
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Hence the men of Cura who had consented to the marriage 
were blamed and roughly handled by their indignant fellow- 
villagers. “ What they meant by this marriage ceremony,” 
says the writer who reports it, “ it is not easy to imagine. 
Perhaps, as Bechterew thinks, they meant to marry Keremet 
to the kindly and fruitful Mukyldin, the Earth-wife, in order 
that she might influence him for good.” 1 This carrying of 
turf, like a bride, in a waggon from a sacred grove resembles 
the Plataean custom of carting an oak log as a bride from 
an ancient oak forest; and we have seen ground for thinking 
that the Plataean ceremony, like its Wotyak counterpart, was 
intended as a charm to secure fertility. When wells are 
dug in Bengal, a wooden image of a god is made and 
married to the goddess of water.2

Custom Often the bride destined for the god is not a log or a
Peruvian a  woman °f flesh an<̂  blood. The Indians
Indians, of a village in Peru have been known to marry a beautiful 

girl, about fourteen years of age, to a stone shaped like a 
human being, which they regarded as a god (.kuaca). All 
the villagers took part in the marriage ceremony, which 
lasted three days, and was attended with much revelry. 
The girl thereafter remained a virgin and sacrified to the 
idol for the people. They shewed her the utmost reverence 

Marriage and deemed her divine.8 The Blackfoot Indians of North 
to the°Sunn America used to worship the Sun as their chief god, and they 
among the held a festival every year in his honour. Four days before 
Indianŝ  new moon °f August the tribe halted on its march, and 

all hunting was suspended. Bodies of mounted men were 
on duty day and night to carry out the orders of the high 
priest of the Sun. He enjoined the people to fast and to 
take vapour baths during the four days before the new 
moon. Moreover, with the help of his council, he chose the 
Vestal who was to represent the Moon and to be married to 
the Sun at the festival. She might be either a virgin or a 
woman who had had but one husband. Any girl or woman 
found to have discharged the sacred duties without fulfilling 
the prescribed conditions was put to death. On the third

1 Max Buch, Die Wotjaken (Stutt- 8 P. J. de Arriaga, Extirpation de
' gart, 1882), p. 137. la idolatria del Piru (Lima, 1621),

2 E. A. Gait, in Census of India, p, 20. 
igoit vol. vi. part i. p. 190.
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day of preparation, after the last purification had been 
observed, they built a round temple of the Sun. Posts were 
driven into the ground in a circle ; these were connected 
with cross-pieces, and the whole was covered with leaves.
In the middle stood the sacred pole, supporting the roof. A 
bundle of many small branches of sacred wood, wrapped in 
a splendid buffalo robe, crowned the summit of the temple.
The entrance was on the east, and within the sanctuary 
stood an altar on which rested the head of a buffalo.
Beside the altar was the place reserved for the Vestal.
Here, on a bed prepared for her, she slept “ the sleep of war,” 
as it was called. Her other duties consisted in maintaining 
a sacred fire of fragrant herbs, in presenting a lighted pipe 
to her husband the Sun, and in telling the high priest the 
dream she dreamed during “ the sleep of war” On learning 
it the priest had it proclaimed to the whole nation to the 
beat of drum.1 Every year about the middle of March, Mainage 
when the season for fishing with the drag-net began, the fi^gnets 
Algonquins and Hurons married their nets to two y o u n g  among the 
girls, aged six or seven. At the wedding feast the net was ^dTigon- 
placed between the two maidens, and was exhorted to take q«»ns. 
courage and catch many fish. The reason for choosing the 
brides so young was to make sure that they were virgins.
The origin of the custom is said to have been this. One 
year, when the fishing season came round, the Algonquins 
cast their nets as usual, but took nothing. Surprised at 
their want of success, they did itot know what to make of it, 
till the soul or genius (oki) of the net appeared to them in 
the likeness of a tall well-built man, who said to them in a 
great passion, “ I have lost my wife and I cannot find one 
who has known no other man but m e; that is why you do 
not succeed, and why you never will succeed till you give 
me satisfaction on this head.” So the Algonquins held a 
council and resolved to appease the spirit of the net by 
marrying him to two such very young girls that he could 
have no ground of complaint on that score for the future.
They did so, and the fishing turned out all that could be 
wished. The thing got wind among their neighbours the 
Hurons, and they adopted the custom. A  share of the

1 Father Lacombe, in Missions Cathcliques, ii. (1869) pp. 359 sq.
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catch was always given to the families of the two girls who 
acted as brides of the net for the year.1 

Sacred The Oraons of Bengal worship the Earth as a goddess,
0Mfr ge anc* annually celebrate her marriage with the Sun-god 
Sun-god Dharme at the time when the sal tree is in blossom. The 
^ddessrth ceremony is as follows. All bathe, then the men repair to 
among the the sacred grove (sarna), while the women assemble at the 

house of the village priest. After sacrificing some fowls to 
the Sun-god and the demon of the grove, the men eat and 
drink. “ The priest is th^n carried back to the village on 
the shoulders of a strong man. Near the village the 
women meet the men and wash their feet. With beating 
of drums and singing, dancing, and jumping, all proceed to 
the priest’s house, which has been decorated with leaves and 
flowers. Then the usual form of marriage is performed 
between the priest and his wife, symbolizing the supposed 
union between Sun and Earth. After the ceremony all eat 
and drink and make merry; they dance and sing obscene 
songs, and finally indulge in the vilest orgies. The object 
is to move the mother earth to become fruitful.” 2 Thus the 
Sacred Marriage of the Sun and Earth, personated by the 
priest and his wife, is celebrated as a charm to ensure the 
fertility of the ground ; and for the same purpose, on 
the principle of homoeopathic magic, the people indulge in 
a licentious orgy. Among the Sulka of New Britain, at 
the village of Kolvagat, a certain man has charge of two 
stone figures which are called respectively “ Our grandfather ” 
(ngur es) and “ Our grandmotherw (ngur pet). They are 
said to be kept in a house built specially for the purpose. 
Fruits of the field are offered to them and left beside them 
to rot. When their guardian puts the two figures with their 
faces turned towards each other, the plantations are believed 
to flourish; but when he sets them back to back, there is 
dearth and the people suffer from eruptions on the skin.8

1 Relations des Jisuites, i 6j 6, p. the Oraos,” Journal of the Asiatic
109, and i6sgt p. 95 (Canadian re- Society o f Bengal, lxxii. part iii. (Cal-
print); Charlevoix, Histoire de la Non- cutta, 1904) p. 12. For another
7*elle France, v. 225 ; Chateaubriand, account of the ceremonies held by the
Voyage en Amtrique (Paris, 1870), pp. Oraons in spring see above, pp. 76 sq.
140-142. 8 P. Rascher, “  Die Sulka,” Archiv

2 Rev. F. Hahn, “ Some Notes ftlr  Anthropologic, xxix. (1904) p. 
on the Religion and Superstitions of 217.
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This turning of the two images face to face may be 
regarded as a simple form of Sacred Marriage be
tween the two divine powers represented by them, who 
are clearly supposed to control the fertility of the 
plantations.

At the village of Bas Doda, in the Gurgaon district of Marriage 
North-Western India, a fair is held on the twen ty- sixth 
of the month Chait and the two following days. We are India and 

told that formerly girls of the Dhinwar class used to beAfrlca* 
married to the god at these festivals, and that they always 
died soon afterwards. Of late years the practice is said to 
have been discontinued.1 In Behar during the month of 
Sawan (August) crowds of women, calling themselves Nagin 
or “ wives of the snake,” go about for two and a half days 
begging; during this time they may neither sleep under a 
roof nor eat salt. Half the proceeds of their begging is given 
to Brahmans, and the other half spent in salt and sweet
meats, which are eaten by all the villagers.2 Amongst the 
Ewe-speaking peoples of the Slave Coast in West Africa 
human wives of gods are very common. In Dahomey 
they swarm, and it has even been estimated that every 
fourth woman is devoted to the service of some deity.
The chief business of these female votaries is prostitution.
In every town there is at least one seminary where the 
handsomest girls, between ten and twelve years of age, 
are trained. They stay for three years, learning the 
chants and dances peculiar to the worship of the gods, 
and prostituting themselves to the priests and the inmates 
of the male seminaries. At the end of their noviciate 
they become public harlots. But no disgrace attaches to 
their profession, for it is believed that they are married to 
the god, and that their excesses are caused and directed by 
him. Strictly speaking, they should confine their favours 
to the male worshippers at the temple, but in practice they 
bestow them indiscriminately. Children born of such unions 
belong to the deity. As the wives of a god, these sacred 
women may not marry. But they are not bound to the 
service of the divinity for life. Some only bear his name and

1 W. Crooke, Popular Religion and minster, 1896), ii. 118.
Folk-lore o f Northern India (West- 2 W. Crooke, op. cit. ii. 138.
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sacrifice to him on their birthdays.1 Amongst these poly
gamous West African gods the sacred python seems to be 
particularly associated with the fertility of the earth; for he is 
invoked in excessively wet, dry, and barren seasons, and the 
time of year when young girls are sought out to be his 
brides is when the millet is beginning to sprout.2

It deserves to be remarked that the supernatural being 
to whom women are married is often a god or spirit of water. 
Thus Mukasa, the god of the Victoria Nyanza lake, who was 
propitiated by the Baganda every time they undertook a long 
voyage, had virgins provided for him to serve as his wives. 
Like the Vestals they were bound to chastity, but unlike 
the Vestals they seem to have been often unfaithful. The 
custom lasted until Mwanga was converted to Christianity.3 
The Akikuyu of British East Africa worship the snake 
of a certain river, and at intervals of several years they 
marry the snake-god to women, but especially to young 
girls. For this purpose huts are built by order of the 
medicine-men, who there consummate the sacred marriage 
with the credulous female devotees. If the girls do not 
repair to the huts of their own accord in sufficient numbers, 
they are seized and dragged thither to the embraces of the 
deity. The offspring of these mystic unions appears to 
be fathered on God (Ngai) ; certainly there are children 
among the Akikuyu who pass for children of God.4 In 
Kengtung, one of the principal Shan states of Upper 
Burma, the spirit of the Nawng Tung lake is regarded as 
very powerful, and is propitiated with offerings in the eighth 
month (about July) of each year. A  remarkable feature of 
the worship of this spirit consists in the dedication to him of 
four virgins in marriage. Custom requires that this should 
be done once in every three years. It was actually done 
by the late king or chief (Sawbwa) in 1893, but down to 
1901 the rite had not been performed by his successor. The 
following are the chief features of the ceremony. The 
virgins who are to wed the spirit of the lake must be of 
pure Hkon raefc. Orders are sent out for all the Hkon of

1 A. B. Ellis. The Ewe-speaking 8 Sir Harry Johnston, The Uganda
Peoples of the Slave Coast, pp. 139-142. Protectorate (London, 1902), ii. 677.

a Adonis, Attis, Osiris, Second 4 From notes sent to me by Mr. 
Edition, pp. 58 sq. A. C. Hollis, 21st May 1908.
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the valley to attend. From the unmarried women of suit
able age, ten are selected. These are as beautiful as may 
be, and must be without spot or blemish. Four maidens out 
of the ten are chosen by lot, and carefully dressed in new 
garments. A festival is held, usually at the house of the 
Chief Minister, where the girls sit on a raised platform.
Four old women, thought to be possessed by spirits, enter 
and remain as long as the feast lasts. During this time 
anything they may want, such as food, betel, or cheroots, is 
handed to them by the four girls. Apparently the old 
women pass for representatives of the spirit, and hence they 
are waited on by the maidens destined to be his wives.
Dotage, blindness, or any great infirmity of age seems to be 
accounted possession by a spirit for the purposes of this func
tion. When the 'feast is over, the maidens are formally 
presented to the spirit, along with the various’sacrifices and 
offerings. They are next taken to the chiefs residence, where 
strings arc tied round their wrists by the ministers an3  elders 
to guard them against ill-luck. Usually they sleep a night 
or two at the palace, after which they may return to their 
homes. There seems to be no objection to their marrying 
afterwards. If nothing happens to any of the four, it is be
lieved that the spirit of the lake loves them but little; but 
if one of them dies soon after the ceremony, it shews that 
she has been accepted by him. The spirit is propitiated 
with the sacrifice of pigs, fowls, and sometimes a buffalo.1

In this last custom the death of the woman is regarded Egyptian 

as a sign that the god has taken her to himself. Some-browning 
times, apparently, it has not been left to the discretion ĉrjfiĉ  to 
the divine bridegroom to take or leave his human bride; the Nile, 
she was made over to him once for all in death. When the 
Arabs conquered Egypt they learned that at the annual 
rise of the Nile the Egyptians were wont to deck a young 
virgin in gay apparel and throw her into the river as a 
sacrifice, in order to obtain a plentiful inundation. The 
Arab general abolished the barbarous custom.2 It is

1 J. G. Sdott and J. P. Ilardiman, toms of the Modem Egyptians (Paisley 
Gazetteer o f Upper Burma and the and London, 1895), chap. xxyi. p.
Shan States, part ii. vol. i. (Rangoon, 500. The authority for the statement 
1901) p. 439. is the Arab historian Makrizi.

2 £. W. Lane, Manners and Cus-
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said that under the Tang dynasty the Chinese used to marry 
a young girl to the Yellow River once a year by drowning 
her in the water. For this purpose the witches chose the 
fairest damsel they could find and themselves superintended 
the fatal marriage. At last the local mandarin, a man of 
sense and humanity, forbade the custom. But the witches 
disregarded his edicts and made their preparations for the 
usual murder. So when the day was come, the magistrate 
appeared on the scene with his soldiers and had all the 
witches bound and thrown into the river to drown, telling 
them that no doubt the god would be able to choose 
his bride for himself from among them.1 The princes 
of'Kocpang, a state in the East Indian island of Timor, 
deemed themselves descended from crocodiles ; and on 
the coronation of a new prince a solemn sacrifice was 
made to the crocodiles in presence of the people. The 
offerings consisted of a pig with red bristles and a young 
girl prlttily dressed, perfumed, and decked with flowers. 
She was taken down to the bank of the river and set on a 
sacred stone in a cave. Then one of the prince’s guards 
summoned the crocodiles. Soon one of the beasts appeared 
and dragged the girl down into the water. The people 
thought that he married her, and that if he did not find her 
a maid he would bring her back.2 * On festal occasions in 
the same state a new-born girl was sometimes dedicated to 
a crocodile, and then, with certain ceremonies of consecra
tion, brought up to be married to a priest.8 It is said that 
once, when the inhabitants of Cayeli in Buru— another East 
Indian island— were threatened with destruction by a swarm 
of crocodiles, they ascribed the misfortune to a passion 
which the prince of the crocodiles had conceived for a 
certain girl. Accordingly, they compelled the damsel’s 
father to dress her in bridal array and deliver her over to 
the clutches of her crocodile lover.4 *

A usage of the same sort is reported to have prevailed

1 The North China Herald\ 4th May 
1906, p. 235.

2 C. A. Wilken, “  Het animisme
bij de volken van den Indischen Archi-
pel,” De Jndische Gids, June 1884, p.
994 (referring to Veth, Het eiland

Timor, p. 21); A. Bastian, Indonesienf 
ii. (Berlin, 1885) p. 8.

3 A. Bastian, op. cit. p. 11.

4 A. Bastian, Indonesien i. (Berlin, 
1884) p. 134.
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in the Maidive Islands before the conversion of the inhabi- Virgin 
tants to Islam. The famous Arab traveller Ibn Batutah 
has described the custom and the manner in which it came to a jinnee 

to an end. He was assured by several trustworthy natives, ?f sea 
whose names he gives, that when the people of the islands Maidive 

were idolaters there appeared to them every month an evilIslands* 
spirit among the jinn, who came from across the sea in the 
likeness of a ship full of burning lamps. The wont of the 
inhabitants, as soon as they perceived him, was to take a 
young virgin, and, having adorned her, to lead her to a heathen 
temple that stood on the shore, with a window looking out 
to sea. There they left the damsel for the night, and when 
they came back in the morning they found her a maid no 
more, and dead. Every month they drew lots, and he upon 
whom the lot fell gave up his daughter to the jinnee of the 
sea. In time there came to them a Berber named Abu 
'lberecat, who knew the Coran by heart. He lodged in the 
house of an old woman of the isle of M^hal. One day, 
visiting his hostess, he found that she had gathered her 
family about her, and that the women were weeping as if 
there were a funeral. On enquiring into the cause of their 
distress, he learned that the lot had fallen on the old woman, 
and that she had an only daughter, who must be slain by 
the evil jinnee. Abu 'lberecat said to the old dame, " I will 
go this night instead of thy daughter.” Now he was quite 
beardless. So when the night was come they took him, and 
after he had performed his ablutions, they put him in the 
temple of idols. He set himself to recite the Coran ; then 
the demon appeared at the window, but the man went on 
with his recitation. No sooner was the jinnee within hear
ing of the holy words than he dived into the sea. When 
morning broke, the old woman and her family and the people 
of* the island came, according to their custom, to carry away 
the girl and burn her body. They found the stranger repeat
ing the Coran, and took him to their king, whose name was 
Chenourazah, and made him relate his adventure. The 
king was astonished at it The Berber proposed to the 
king that he should embrace Islam. Chenourazah said to 
him, “ Tarry with us till next month; if thou shalt do what 
thou hast done, and shalt escape from the evil jinnee, I will
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be converted.” The stranger abode with the idolaters, and 
God disposed the king's heart to receive the true faith. So 
before the month was out he became a Mussalman, he and 
his wives and his children and the people of his court. And 
when the next month began, the Berber was conducted to 
the temple of idols; but the demon did not appear, and the 
Berber set himself to recite the Coran till break of day. 
Then the Sultan and his subjects broke the idols and 
demolished the temple. The people of the island embraced 
Islam and sent messengers to the other isles, and their 
inhabitants were converted likewise. But by reason of the 
demon many of the Maidive Islands were depopulated 
before their conversion to Islam. When I bn Batutah him
self landed in the country he knew nothing of these things. 
One night, as he was going about his business, he heard of 
a sudden people saying in a loud voice, “ There is no God 
but God,” and “ God is great.” He saw children carrying 
copies of the Coran on their heads, and women beating on 
basins and vessels of copper. He was astonished at what 
they did, and he said, “ What has happened ? ” They 
answered, “ Dost thou not behold the sea ? ” He looked 
towards the sea, and beheld in the darkness, as it were, a 
great ship full of burning lamps and cressets. They said to 
him, “ That is the demon. It is his wont to shew himself 
once a month ; but after we have done that which thou hast 
seen, he returns to his place and does us no manner of 
harm” 1

It occurred to me that this myth of the demon lover may 
have been based on some physical phenomenon, electrical, 
lunar, or otherwise, which is periodically seen at night in 
the Maidive Islands. Accordingly I consulted Professor J. 
Stanley Gardiner, our foremost authority on the archipelago. 
His answer, which confirms my conjecture, runs thus: “ A 
peculiar phosphorescence, like the glow of a lamp hidden by 
a roughened glass shade, is occasionally visible on lagoon 
shoals in the Maldives. I imagine it to have been due to 
some single animal with a greater phosphorescence than any 
at present known to us. A periodical appearance at some

1 Voyages d'Ibn Batoutak, texte par C. Defr^mery et B. R. Sanguinetti 
arabe, accompagnl d'une traduction  ̂ (Paris, 1853-1858), iv. 126-130.
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phase of the moon due to reproduction is not improbable 
and has parallels. The myth still exists in the Maldives, but 
in a rather different form.” lie adds that “ a number of 
these animals might of course appear on some shoal near 
Male,” the principal island of the group. To the eyes of 
the ignorant and superstitious such a mysterious glow, 
suddenly lighting up the sea in the dusk of the evening, 
might well appear a phantom ship, hung with burning lamps, 
bearing down on the devoted islands, and in the stillness of 
night the roar of the surf on the barrier reef might sound in 
their ears like the voice of the demon calling for his prey.1

§ 3. Sacrifices to Water-spirits

Ibn Batutah’s narrative of the demon lover and his mortal stories of 

brides closely resembles a well-known type of folk-tale, ^a^^ndro- 
which versions have been found from Japan and Annam in medatype. 

the East to Senegambia, Scandinavia, and Scotland in the 
West. The story varies in details from people to people, 
but as commonly told it runs thus. A certain country is 
infested by a many-headed serpent, dragon, or other monster, 
which would destroy the whole people if a human victim, 
generally a virgin, were not delivered up to him periodically.
Many victims have perished, and at last it has fallen to the 
lot of the king’s own daughter to be sacrificed. She is 
exposed to the monster, but the hero of the tale, generally 
a young man of humble birth, interposes in her behalf, slays 
the monster, and receives the hand of the princess as his 
reward. In many of the tales the monster, who is sometimes 
described as a serpent, inhabits the water of a sea, a lake, or 
a fountain. In other versions he is a serpent or dragon who 
takes possession of the springs of water, and only allows the 
water to flow or the people to make use of it on condition of 
receiving a human victim.2

1 The Thanda Pulayans, on the west Britain fancy that the mysterious glow 
coast of India, think that the phos- comes from souls bathing in the water, 
phorescence on the surface of the sea See P. Rascher, “  Die Sulka,” Archiv 
indicates the presence of the spirits of fu r  Anthropologic xxix. (1904) p. 216. 
their ancestors, who are fishing in the 2 For a list of these talcs, with 
backwaters. See E. Thurston, Ethno- references to the authorities, see my 
graphic Notes in Southern India, p. note on Pausanias, ix. 26. 7. To the 
293. Similarly the Sulkas of New examples there referred to add I. V,
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It would probably be a mistake to dismiss all these tales 
as pure inventions of the story-teller. Rather we may 
suppose that they reflect a real custom of sacrificing girls or 
women to be the wives of water-spirits, who are very often 
conceived as great serpents or dragons. Elsewhere I have 
cited many instances of this belief in serpent-shaped spirits 
of water; 1 here it may be worth while to add a few 
more. Thus the Warramunga of Central Australia perform 
elaborate ceremonies to appease or coerce a gigantic, but 
purely mythical water-snake who is said to have destroyed 
a number of people.2 Some of the natives of western 
Australia fear to approach large pools, supposing them to be 
inhabited by a great serpent, who would kill them if they 
dared to drink or draw water there by night.8 The Indians 
of New Granada believed that when the mother of all man
kind, named Bachue, was grown old, she and her husband 
plunged into the Lake of Iguague, where they were 
changed into two enormous serpents, which still live in the 
lake and sometimes shew themselves.4 The Oyampi 
Indians of French Guiana imagine that each waterfall 
has a guardian in the shape of a monstrous snake, who 
lies hidden under the eddy of the cascade, but has some
times been seen to lift up its huge head. To see it is fatal. 
Canoe and Indians are then dragged down to the bottom, 
where the monster swallows all the men, and sometimes the 
canoe also. Hence the Oyampis never name a waterfall till 
they have passed it, for fear that the snake at the bottom of 
the water might hear its name and attack the rash intruders.6 
The Huichol Indians of Mexico adore water. Springs 
are sacred, and the gods in them are mothers or serpents, 
that rise with the clouds and descend as fructifying rain.6 
The Tarahumarcs, another Indian tribe of Mexico, think
Zingerle, Kinder- und Hausmarchen 
aus Tirol, Nos. 8, 21, 35, pp. 35 sqq., 
IOO sqq., 178 sqq. ; G. F. Abbott, 
Macedonian Folk-lore, pp. 270 sqq. 
This type of story has been elaborately 
investigated by Mr. E. S. Hartland 
(The Legend o f Perseus, London, 1894- 
1896), but he has not discussed the 
custom of the sacred marriage, on which 
the story seems to be founded.

1 Note on Pausanias, ix. 10. 5.

2 Spencer and Gillen, Northern 
Tribes of Central Australia, pp. 226 
sqq.

3 R. Salvado, Mimoires historiques 
sur rAustralie (Paris, 1854), p. 262.

4 H. Ternaux-Compans, Essai sur 
Tancien Cundinamarca, pp. 6 sq.

6 H. Coudreau, Chez ttos Indiins 
(Paris, 1895), PP- 303 sq.

0 C. Lumholtz, Unbmvn Mexico 
(London, 1903), ii. 57.
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that every river, pool, and spring has its serpent, who causes 
the water to come up out of the earth. All these water-serpents 
are easily offended ; hence the Tarahumares place their 
houses some little way from the water, and will not sleep 
near it when they are on a journey. Whenever they con
struct weirs to catch fish, they take care to offer fish to the 
water-serpent of the river; and when they arc away from 
home and are making pinole, that is, toasted maize-meal, 
they drop the first of the pinole into the water as an 
offering to the serpents, who would otherwise try to seize 
them and chase them back to their own land.1 In Basuto
land the rivers Ketane and Maletsunyane tumble, with a roar 
of waters and a cloud of iridescent spray, into vast chasms 
hundreds of feet deep. The Basutos fear to approach the 
foot of these huge falls, for they think that a spirit in the 
shape of a gigantic snake haunts the seething cauldron 
which receives the falling waters.2 * * * * *

The perils of the sea, of floods, of rapid rivers, of deep Sacrifices 

pools and lakes, naturally account for the belief that water- being!”?” 
spirits are fickle and dangerous beings, who need to be water- 

appeased by sacrifices. Sometimes these sacrifices consist o fspints' 
animals, such as horses and bulls,8 but often the victims are 
human beings. Thus at the mouth of the Bonny River 
there is a dangerous bar on which vessels trading to the 
river have been lost. This is bad for business, and accord
ingly the negroes used to sacrifice a young man annually to 
the spirit of the bar. The handsomest youth was chosen 
for the purpose, and for many months before the ceremony 
he lodged with the king. The people regarded him as 
sacred or ju-ju, and whatever he touched, even when he 
passed casually through the streets, shared his sanctity and
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1 C. Lumholtz, op. at. i. 402 sq.
2 T. I. Fairclough, “ Notes on the

Basutos,” Journal of the African
Society, No. 14, January 1905, p. 201.

8 To the examples given in my note
on Pausanias viii. 7. 2, add Ph. Pau-
litschke, Ethnographic Nordost-Af ikas> 
die getstige Cultur der Dandkil, Galla
und Somdl (Berlin, 1896), pp. 46, 50; 
“  De Dajaks op Borneo,” Mededeelingen 
van wege Act Nederlandsche Zendeling-

genool'iihap, xiii. (1869) p. 72; A. 
D’Oibigny, Voyage dans TAtnfriquc 
Mlridionale, ii. 93, 160 (see above, 
pp. i6ry.)j F. Blumentritt, “ liber die 
Eingcborencn der Insel Palawan und 
der Inselgruppe der Talamianen,” 
Globus, lix. (1891) p. 167; W. 
Ciooke, Popular Religion and Polk* 
lore of Northern India (Westminster, 
1896), i. 46; Father Guillem ,̂ in 
Annales de la Propagation de la Foi, 
lx. (1888) p. 252.
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belonged to him. Hence whenever he appeared in public 
the inhabitants fled before him, lest he should touch their 
garments or anything they might be carrying. He was 
kept in ignorance of the fate in store for him, and no one 
might inform him of it under pain of death. On an 
appointed day he was taken out to the bar in a canoe and 
induced to jump into the water. Then the rowers plied 
their paddles and left him to drown. A similar ceremony 
used to be performed at the New Calabar River, but the 
victim was a culprit. He was thrown into the water to be 
devoured by the sharks, which are there the principal fetish 
or ju-ju.1 The chiefs of Duke Town, on the same coast of 
Guinea, were wont to make an annual offering to the riven 
A young woman of a light colour, or an albino, was chosen 
as the victim. On a set day they decked her with finery, 
took her down to Parrot Island, and with much ceremony 
plunged her in the stream. The fishermen of Efiat, at the 
mouth of the river, are said still to observe the rite in order 
to ensure a good catch of fish.2 * The King of Dahomey 
used to send from time to time a man, dressed out with the 
insignia of office, to Whydah to be drowned at the mouth 
of the river. The intention of the sacrifice was to attract 
merchant ships.8 When a fisherman has been carried off 
by a crocodile, some of the natives on the banks of Lake 
Tanganyika take this for a sign that the spirit deems him
self slighted, since he is obliged to come and find victims for 
himself instead of having them presented to him. Hence 
the sorcerers generally decide that a second victim is 
wanted; so, having chosen one, they bind him hand 
and foot and fling him into the lake to feed the crocodiles.4 
The crater of the volcano Tolucan in Mexico encloses two 
lakes of clear cold water, surrounded by gloomy forests of 
pine. Here, in the eighteenth month of the Toltec year, 
answering to February, children beautifully dressed and 
decked with flowers and gay feathers used to be drowned as

1 W. F. W. Owen, Narrative of I<ondon, 1901), p. 43.
Voyages to explore the Shot es of Aft icâ  8 Annales de la Propagation de la
Arabia, and Madagascar (London, Foi% xxxiii. (1861) p. 152.
1833), 354 sg. 4 Father Guillem^, in Annales de

2 II. Goldie, Calabar and its la Propagation de la Foii he. (188S)
Mission, New Edition (Edinburgh and p. 253.
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an offering to Tlaloc, the god of the waters, who had a fine 
temple on the spot.1 The Chams of Annam have traditions 
of a time when living men were thrown into the sea every 
year in order to propitiate the deities who looked after the 
fishing, and when children of good family were drowned in 
the water-channels in order that the rice-fields might be duly 
irrigated.2

This last instance brings out a more kindly aspect of the Water- 

water-spirits. If these beings are dreaded by the fisherman 
and the mariner who tempt the angry sea, and by the beneficent 
huntsman who has to swim or ford the rushing rivers, they dfSpfnseh° 
are viewed in a different light by the shepherd and the fertility, 

husbandman in hot and arid lands, where the pasture for the 
cattle and the produce of the fields alike depend on the 
supply of water, and where prolonged drought means 
starvation and death for man and beast. To men in such 
circumstances the spirits of the waters are beneficent beings, 
the dispensers of life and fertility, whether their blessings 
descend as rain from heaven or well up as springs of 
bubbling water in the parched desert. In the Semitic East, 
for example, where the rainfall is precarious or confined to 
certain seasons, the face of the earth is bare and withered 
for most of the year, except where it is kept fresh by irriga
tion or by the percolation of underground water. Here, 
accordingly, the local gods or Baalim had their seats 
originally in spots of natural fertility, by fountains and the 
banks of rivers, in groves and tangled thickets and green glades 
of mountain hollows and deep watercourses. As lords of the 
springs and subterranean waters they were supposed to be 
the sources of all the gifts of the land, the corn, the wine and - 
the oil, the wool and the flax, the vines and the fig-trees.8

Where water-spirits are thus conceived as the authors of Water- 

fertility in general, it is natural that they should be held to as” 
extend the sphere of their operations to men and animals ; bestowing 

in other words, that the power of bestowing offspring on Ŝromen 
barren women and cattle should be ascribed to them. This 
ascription comes out clearly in a custom observed by Syrian

1 Brasseur de Bourbourg, Histoire leurs religions,” Revue de Phistoire 
des nations civilisies du Mextquc et de des religions, xxiv. (1891) p. 213.
PAmtrique- Centrale, i. 327 sq. 8 W. Robertson Smith, Religion of

* E. Aymonier, “  Les Tchames et the Semites? pp. 96-104.
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women at the present day. Some of the channels of the 
Orontes are used for irrigation, but at a certain season of 
the year the streams are turned off and the dry bed of the 
channels is cleared of mud and any other matter that might 
clog the flow of the water. The first night that the water is 
turned on again, it is said to have the power of procreation. 
Accordingly barren women take their places in the channel, 
waiting for the embrace of the water-spirit in the rush of the 
stream.1 Again, a pool of water in a cave at Juneh enjoys 
the same reputation. The people think a childless couple 
who bathe in the water will have offspring.2 In India many 
wells are supposed to cure sterility, which is universally 
attributed to the agency of evil spirits. The water of seven 
wells is collected on the night of the Diwali or feast of 
lamps, and barren women bathe in it in order to remove 
their reproach. There is a well in Orissa where the priests 
throw betel-nuts into the mud. Childless women scramble for 
the nuts, and she who finds them will be a happy mother 
before long. For the same reason, after childbirth an Indian 
mother is taken to worship the village well. She walks 
round it in the course of the sun and smears the plat
form with red lead, which may be a substitute for blood. A 
Khandh priest will take a childless woman to the meeting 
of two streams, where he makes an offering to tjae god of 
births and sprinkles the woman with water in order to rid her of 
the influence of the spirit who hinders conception.8 In the 
Punjaub a barren woman who desires to become a mother 
will sometimes be let down into a well on a Sunday or 
Tuesday night during the Diwali festival. After stripping 
herself of her clothes and bathing in the water, she is drawn 
up again and performs the chaukpurna ceremony with 
incantations taught by a wizard. When this ceremony 
has been performed, the well is supposed to run d ry; its 
quickening and fertilising virtue has been abstracted by the 
woman.4 The Indian sect of the Vallabhacharyas or Maha
rajas believe that bathing in a sacred well is a remedy for

1 S. I. Curtiss, Primitive Semitic Folk-lore of Northern India (West- 
Religion To-day (Chicago, 1902), p. minster, 1896), ii. 50 sq.t 225 sq.
117.

8 S. I. Curtiss, op. cit. p. 119. 4 Census of India, fpoi, vol. xvii.,
* W. Crooke, Popular Religion and Punjab, p. 164.
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barrenness in women.1 In antiquity the waters of Sinuessa Watcr- 

in Campania were thought to bless childless wives with ^n* 
offspring.2 3 To this day Syrian women resort to hot springs bestowing 

in order to obtain children from the saint or jinnee of the ô women 
waters.8 In Scotland the same fertilising virtue used to be, 
and probably still is, ascribed to certain springs. Wives who 
wished to become mothers formerly resorted to the well of 
St. Fillan at Comrie, and to the wells of St. Mary at White- 
kirk and in the Isle of May.4 In the Aran Islands, off the 
coast of Galway, women desirous of children pray at St.
Eany’s Well, by the Angels* Walk, and the men pray at the 
rag well by the church of the Four Comely Ones at Onaght.5 
Child’s Well in Oxford was supposed to have the virtue of 
making barren women to bring forth.6 Near Bingficld in 
Northumberland there is a copious sulphur spring known as 
the Borewell. On the Sunday following the fourth day of 
July, that is about Midsummer Day, according to the old 

* style, great crowds of people used to assemble at the well 
from all the surrounding hamlets and villages. The scene 
was like a fair, stalls for the sale of refreshments being 
brought and set up for the occasion. The neighbouring 
slopes weire terraced, and seats formed for the convenience 
of pilgrims and visitors.’ Barren women prayed at the 
well that they might become mothers. If their faith was 
strong enough, their prayers were heard within the year.7

In Greek mythology similar ideas of the procreative Love of 

power of water meet us in the stories of the loves of rivers Ĵ women 
for women and in the legends which traced the descent of in Greek 
heroes and heroines from river-gods.8 In Sophocles’s play ^ k 010̂ * 
of The Trachirtian Women Dejanira tells how she was
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1 W. Crooke, Tribes and Castes of 
the North- Western Provinces and Oudh, 
iv. 425. As to the sect of the Maha
rajas, see above, vol. i. pp. 406 sq.

2 Pliny, Nat. Hist. xxxi. 8.
3 S. I. Curtiss, Primitive Semitic 

Religion To-day, pp. 116 sq.; Mrs. II. 
H. Spoer, “ The Powers of Evil in 
Jerusalem,0 Folk-lore, xviii. (1907) p. 
55; A. Jaussen, Coutumes des Arabes 
au pays de Moab (Paris, 1908), p. 360.

4 J. M. Mackinlay, Folk-lore of
Scottish Lochs and Springs (Glasgow,

VOL. II

1893), p. 112.
6 A. C. Haddon and C. R. Biownc, 

“  The Ethnography of the Aran 
Islands,” Proceedings of the Royal 
Irish Academy, ii. (1893) p. 819.

6 R. C. Hope, The Legendary Lore 
of the Holy Wells of England (London, 
1893), P* 122.

7 R. C. Hope, op. cit. pp. 107 sq.
8 See, for example, Pausanias, ii. 15. 

5, v. 7. 2 sq., vi. 22. 9, vii. 23. I sq., 
viii. 43. 1, ix. I. I sq., ,ix. 34. 6 
and 9.

M
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Love of wooed by the river Achelous, who came to her father and 
forewomen c â,mcc  ̂ her hand, appearing in the likeness now of a bull, 
in Greek now of a serpent, and now of a being with the body of a 
mythology. man ancj t h e  front of an ox, while streams of water flowed 

from his shaggy beard. She relates, too, how glad she was 
when Hercules presented himself and vanquished the river- 
god in single combat and took her to wife.1 The legend 
perhaps preserves a reminiscence of that custom of providing 
a water-god with a human wife which has been practised 
elsewhere. The motive of such a custom may have varied 
with the particular conception which happened to prevail of 
the character of the water-god. Where he was supposed to 
be a cruel and destructive being, who drowned men and laid 
waste the country, a wife would be offered simply to keep 
him in good humour, and so prevent him from doing mischief. 
But where he was viewed as the procreative power on whom 
the fertility of the earth and the fecundity of men and 
animals depended, his marriage would be deemed necessary 
for the purpose of enabling him to discharge his beneficent 
functions. This belief in the amorous character of rivers 
comes out plainly in a custom which was observed at Troy 
down to classical times. Maidens about to marry were 
wont to bathe in the Scamander, saying as they did so, 
“ Scamander, take my virginity.” A similar custom appears 
to have been observed at the river Macandcr, and perhaps 
in other parts of the Greek world. Occasionally, it would 
seem, young men took advantage of the practice to ravish 
the girls, and the offspring of such a union was fathered on 
the river-god.2 The bath which a Greek bride and bride
groom regularly took before marriage appears to have been 
intended to bless their union with offspring through the 
fertilising influence of the water-nymphs.3

Thus it would appear that in many parts of the world a

1 Sophocles, Irachiniae, 6 sqq. 
The combat of Hercules with the 
bull-shaped river-god in presence of 
Dejanira is the subject of a reel-figured 
vase painting. See Miss J.E. Harrison, 
Prolegomena to the Study of Greek 
Religion 2 (Cambridge, 1908), Fig. 133, 
P. 434.

2 Aeschines, Epist. x. The letters

of Aeschines are spurious, but there is 
no reason to doubt that the custom 
here described was actually observed.

3 See the evidence collected by Mr. 
Floyd G. Ballentine, “  Some Phases of 
the Cult of the Nymphs,” Harvard 
Studies in Classical Philology, xv. 
(1904) pp. 97 W -



custom has prevailed of sacrificing human beings to water- in Europe 

spirits, and that in not a few cases the ceremony has taken of®,drying 
the form of making over a woman to the spirit to be his a woman 
wife, in order either to pacify his fury or to give play to his 
generative powers. Where the water-spirit was regarded as y«ves only 

female, young men might be presented to her for a similar aiK{ 
purpose, and this may be the reason why the victims 
sacrificed to water-spirits are sometimes males. Among 
civilised peoples these customs survive for the most part 
only in popular tales, of which the legend of Perseus and 
Andromeda, with its mediaeval counterpart of St. George 
and the Dragon, is the most familiar example. But 
occasionally they appear to have left traces of themselves in 
ceremonies and pageants. Thus at Furth in Bavaria a Mid

drama called the Slaying of the Dragon used to be acted summerJ  & &  ̂ custom of
every year about Midsummer, on the Sunday after Corpus slaying the 
Christi Day. Crowds of spectators flocked from the 
neighbourhood to witness it. The scene of the performance Bavaria, 

was the public square. On a platform stood or sat a 
princess wearing a golden crown on her head, and as many 
silver ornaments on her body as could be borrowed for the 
purpose. She was attended by a maid of honour. Opposite 
her was stationed the dragon, a dreadful monster of painted 
canvas stretched on a wooden skeleton and moved by two 
men inside. From time to time the creature would rush 
with gaping jaws into the dense crowd of spectators, who 
retreated hastily, tumbling over each other in their anxiety 
to escape. Then a knight in armour, attended by his men- 
at-arms, rode forth and asked the princess what she did “ on 
this hard stone,” and why she looked so sad. She told him 
that the dragon was coming to eat her up. On that the 
knight bade her be of good cheer, for that with his sword he 
would rid the country of the monster. With that he 
charged the dragon, thrusting his spear into its maw and 
taking care to stab a bladder of bullock’s blood which was 
there concealed. The gush of blood which followed was an 
indispensable part of the show, and if the knight*missed his 
stroke he was unmercifully jeered and taunted by the crowd.
Having despatched the monster with sword and pistol, the 
knight then hastened to the princess and told her that he
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had slain the dragon who had so long oppressed the town. 
In return she tied a wreath round his arm, and announced 
that her noble father and mother would soon come to give 
them half the kingdom. The men-at-arms then escorted * 
the knight and the princess to the tavern, there to end the 
day with dance and revelry. Bohemians and Bavarians 
came from many miles to witness this play of the Slaying 
of the Dragon, and when the monster’s blood streamed forth 
they eagerly mopped it up, along with the blood-soaked 
earth, in white cloths, which they afterwards laid on the 
flax-fields, in order that the flax might thrive and grow tall. 
For the “ dragon’s blood ” was thought to be a sure protec
tion against witchcraft.1 This use of the blood suffices to 
prove that the Slaying of the Dragon at Furth was not a 
mere popular spectacle, but a magical rite designed to 
fertilise the fields. As such it probably descended from a 
very remote antiquity, and may well have been invested with 
a character of solemnity, if not of tragedy, long before it 
degenerated into a farce.

St. Ronmin More famous was the dragon from which, according to 
RoueiT leSend, St. Romain delivered Rouen, and far more im-
from a pressive was the ceremony with which, down to the French
dragon. Revolution, the city commemorated its deliverance. The 

stately and beautiful edifices of the Middle Ages, which still 
adorn Rouen* formed a fitting background for a pageant 
which carried the mind back to the days when Henry II. 
of England and Richard Cceur-de-Lion, Dukes of Nor
mandy, still had their palace in this ancient capital of 
their ancestral domains. Legend ran that about the year 
520 A.D. a forest or marsh near the city was infested by a

1 F. Panzer, Beitrag zur deutschen 
Mythologies i. 107-110, ii. 550. At 
Ragusa in Sicily an enormous effigy of 
a dragon, with movable tail and eyes, 
is carried in procession on St. George’s 
Day (April 23rd); and along with it 
two huge sugar loaves, decorated with 
flowers, figure in the procession. At 
the end cf the festival these loaves are 
broken into little bits, and every farmer 
puts one of the pieces in his sowed 
fields to ensure a good crop. See G. 
Pitrfc, Feste patronali in Sicilia (Turin

and Palermo, 1900), pp. 323 sq, In 
this custom the fertility charm remains, 
though the marriage ceremony appears 
to be absent. As to the mummers* 
play of St George, see E. K. Cham
bers, The Mediaeval Stage (Oxford, 
1903), i. 205 sqq.; A. Beatty, “ The 
St. George, or Mummers*, Plays,** 
Transactions of the Wisconsin Academy 
of Sciences, Arts, and Letters, xv* part 
ii. (October, 1906) pp. 273-324. A 
separate copy of the latter work was 
kindly sent to me by the author.



monstrous beast in the shape of a Serpent or dragon, which 
every day wrought great harm to Rouen and its neighbour
hood, devouring man and beast, causing boats and mariners 

*on the river Seine to perish, and inflicting other woes in
numerable on the commonwealth. At last the archbishop,
St. Romain, resolved to beard the monster in his den. He 
could get none to accompany him but a prisoner condemned 
to death for murder. On their approach the dragon made 
as though he would swallow them up; but the archbishop, 
relying on the divine help, made the sign of the cross, and 
at once the monster became so gentle that he suffered the 
saint to bind him with his stole and the murderer to lead 
him like a lamb to the slaughter. Thus they went in pro
cession to a public place in Rouen, where the dragon was 
burnt in the presence of the people and its ashes cast into 
the river. The murderer was pardoned for his services ; 
and the fame of the deed having gone abroad, St. Romain, 
or his successor St. Ouen, whose memory is enshrined in in memory 

a church of dreamlike beauty at Rouen, obtained from King deliverance 
Dagobert in perpetuity a privilege for the archbishop, dean, the arch- 

and canons of the cathedral, to wit, that every year on chaptê of 
Ascension Day, the anniversary of the miracle, they should Rouenweie 

pardon and release from prison a malefactor, whomsoever anoŵ to 
they chose, and whatever the crime of which he had been r
guilty. This privilege, unique in France, was claimed by 0n A<!cen- 

the chapter of the cathedral as early as the beginning of the sion Day- 
thirteenth century ; for in 1210, the governor of the castle of 
Rouen having boggled at giving up a prisoner, the chapter 
appealed to King Philip Augustus, who caused an enquiry 
to be made into the claim. At this enquiry nine witnesses 
swore that never in the reigns of Henry II. and Richard 
Cceur-de-Lion, Dukes of Normandy, had there been any 
difficulty raised on the point in question. Henceforward 
the chapter seems to have enjoyed the right without opposi
tion down to 1790, when it exercised its privilege of mercy 
fo» the last time. Next year the face of things had changed ; 
there was neither archbishop nor chapter at Rouen. A 
register of the names of the prisoners who were pardoned, 
together with an account of their crimes, was kept and still 
exists. Only a few of the names in the thirteenth century
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are known, and there are many gaps in the first half of the 
fourteenth century; but from that time onward the register 
is nearly complete. Most of the crimes appear to have 
been murder or homicide.

Ceremony The proceedings, on the great day of pardon, varied 
annual somewhat in different ages. The following account is 
pardon and based in great part on a description written in the reign of 
â pHsomr Henry III. and published at Rouen in 1587. Fifteen 
at Rouen, days before Ascension Day the canons of the cathedral 

summoned the king’s officers to stop all proceedings against 
criminals detained in prison. Afterwards, on the Monday 
of Rogations, two canons examined the prisoners and took 
their confessions, going from prison to prison till Ascension 
Day. On that day, about seven o’clock in the morning, 
all the canons assembled in the chapter-house and invoked 
the grace of the Holy Spirit by the hymn Vent creator 
Spiritus, and other prayers. Also they made oath to reveal 
none .of the depositions of the criminals, but to hold them 
sacred under the seal of confession. The depositions 
having been taken and the commissioners heard, the chapter, 
after due deliberation, named him or her among the 
prisoners who was to receive the benefit of the privilege. A 
card bearing the prisoner’s name and sealed with the seal 
of the chapter was then sent to the members of parliament, 
who were sitting in full assembly, clad in their red robes, in 
the great hall of the palace to receive the nomination of the 
prisoner and to give it legal effect. The criminal was then 
released and pardoned. Immediately the minster bells 
began to ring, the doors of the cathedral were flung open, 
the organ pealed, hymns were sung, candles lit, and every 
solemnity observed in token of joy and gladness. Further, 
in presence of the conclave all the depositions of the other 
prisoners were burnt on the altar of the chapter-house. 
Then the archbishop and the whole of the clergy of the 
cathedral went in procession to the great square known as 
the Old Tower near the river, carrying the shrines and 
reliquaries of the minster, and accompanied by the joyous 
music of hautboys and clarions. Apparently the Old 
Tower occupies the site of the ancient castle of the Dukes 
of Normandy, and the custom of going thither in procession
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came down from a time when the prisoners were detained 
in the castle-dungeons. In the square there stood, and still 
stands, a platform of stone raised high above the ground 
and approached by flights of steps. Thither they brought 
the shrine (fierte) of St. Romain, and thither too was led 
the pardoned prisoner. He ascended the platform, and after 
confessing his sins and receiving absolution he thrice lifted 
the shrine of St. Romain, while the innumerable multitude 
assembled in the square cried aloud, each time the shrine 
was lifted, “ N o e ll  N o e l!  N o e l ! ” which was understood 
to mean “ God be with us ! ” That done, the procession 
re-formed and returned to the cathedral. At the head 
walked a beadle clad in violet, who bore on a pole the 
wicker effigy of the winged dragon of Notre Dame, holding 
a large fish in its mouth. The whispers and cries excited 
by the appearance of the monster were drowned in the loud 
fanfares of cornets, clarions, and trumpets. Behind the 
musicians, who wore the liveries of the Master of the 
Brotherhood of Notre Dame with his arms emblazoned on 
an ensign of taffeta, came the carved silver-gilt shrine of 
Notre Dame. After it followed the clergy of the cathedral 
to the number of two hundred, clad in robes of violet or 
crimson silk, bearing banners, crosses, and shrines, and 
chanting the hymn De resurrections Domini. Then came 
the archbishop, giving his blessing to the great multitude who 
thronged the streets. The prisoner himself walked behind, 
bareheaded, crowned with flowers, carrying one end of the 
litter which supported the shrine of St. Romain; the 
fetters he had worn hung from the litter; and with him 
paced, with lighted torches in their hands, the men or 
women who, for the last seven years, had in like manner 
received their pardon. Another beadle, in a violet livery, 
marched behind bearing aloft on a pole the wicker effigy 
of the dragon (Gargouille) destroyed by St. Romain ; in its 
mouth the dragon sometimes held a live animal, such as a 
young fox, a rabbit, or a sucking pig, and it was attended 
by the Brotherhood of the Gargouillards. The clergy of the 
thirty-two parishes of Rouen also took part in the pro
cession, which moved from the Old Tower to the cathedral 
amid the acclamations of the crowd, while from every
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church tower in the city the bells rang out a joyous peal, 
the great Georges dAmboise thundering above them all. 
After mass had been performed in the cathedral, the prisoner 
was taken to the house of the Master of the Brotherhood of 
St. Romain, where he was magnificently feasted, lodged, 
and served, however humble his rank. Next morning he 
again presented himself to the chapter, where, kneeling in 
the presence of a great assembly, he was severely reproved 
for his sins and admonished to give thanks to God, to 
St. Romain, and to the canons for the pardon he had 
received in virtue of the privilege.

History What was the origin and meaning of this remarkable
mg o?the" privilege of the Fierte, as the shrine of St. Romain was 
privilege of called ? Its history has been carefully investigated by A. 
o rp in e  of Floquet, Chief Registrar of the Royal Court of Rouen, with 
st Romamthe aid of all the documentary evidence, including the 

archives both at Rouen and Paris.* He appears to have 
shewn conclusively that the association of St. Romain with 
the custom is comparatively late. We possess a life of the 
saint in Latin verse, dating from the eighth century, in which 
the miracles said to have been wrought by him are set 
forth in a strain of pompous eulogy. Yet neither in it nor 
in any of the other early lives of St. Romain and St. Ouen, 
nor in any of the older chronicles and martyrologies, is a 
single word said about the destruction of the dragon and 
the deliverance of the prisoner. It is not till 1394 that we 
meet for the first time with a mention of the miracle/ 
Moreover, the deliverance of the prisoner can hardly have 
been instituted in honour of St. Romain, else it would have 
taken place on the twenty-third of October, the day on which 
the Church of Rouen celebrates the translation of the saint's 
bones to the cathedral. St. Romain died in 638, and his 
bones were transferred to the cathedral of Rouen at the end 
of the eleventh or the beginning of the twelfth century. 
Further, Floquet has adduced strong grounds for believing 
that the privilege claimed by the chapter of Rouen of 
annually pardoning a condemned criminal on Ascension 
Day was unknown in the early years of the twelfth century, 
and that it originated in the reign of Henry I. or Stephen, 
if not in that of Henry II. He supposes the ceremony to



have been in its origin a scenic representation of the 
triumph of Christ over sin and death, the deliverance of the 
condemned prisoner symbolising the deliverance of man from 
the yoke of corruption, and bringing home to the people in 
a visible form the great mystery which the festival of the 
Ascension was instituted to commemorate. Such dramatic 
expositions of Christian doctrine, he points out, were common 
in the Middle Ages.

Plausible as is this solution of the problem, it can Suggested 

scarcely be regarded as satisfactory. Had this been the °£egm of 
real origin of the privilege, we should expect to find the custom. 

Ascension of Christ either plainly enacted, or at least 
distinctly alluded to in the ceremony; but this, so far as 
we can learn, was not so. Again, would it not savour of 
blasphemy to represent the sinless and glorified Redeemer 
by a ruffian stained with the blackest crimes ? Moreover, 
the part played by the dragon in the legend and in the 
spectacle seems too important to allow us to explain it 
away, with Floquet, as a mere symbol of the suppression 
of paganism by St. Romain. The tale of the conquest of 
the dragon is older than Christianity, and cannot be 
explained by it. At Rouen the connexion of St. Romain 
with the story seems certainly to be late, but that docs not 
prove the story itself to be late also. Judging from the 
analogy of similar tales elsewhere, we may conjecture that 
in the Rouen version the criminal represents a victim 

'annually sacrificed to a water-spirit or other fabulous being, 
while the Christian saint has displaced a pagan hero, who 
was said to have delivered the victim from death and put 
an end to the sacrifice by slaying the monster. Thus it 

’ seems possible that the custom of annually pardoning a 
condemned malefactor may have superseded an older 
practice of treating him as a public scapegoat, who died 
to save the rest of the people. * In the sequel we shall see 
that such customs have been observed in many lands. It 
is not incredible that at Rouen a usage of this sort should 
have survived in a modified shape from pagan times down 
to the twelfth century, and that the Church should at last 
have intervened to save the wretch and turn a relic of 
heathendom to the glory of God and St. Romain. But
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this explanation of the famous privilege of the Fierte is 
put forward with a full sense of the difficulties attending it, 
and with no wish to dogmatise on so obscure a subject.1

1 See F. N. Taillepied, Recueil des 
Antiquitez et singalaritez de la vtlle 
de Rouen (Rouen, 1587), pp. 93-105 ; 
A. Floquet, H i o h  e du privilege de 
Saint Romain (2 vols. 8vo, Rouen, 
1833). Briefer notices of the custom 
and legend will be found in A. 
Bosquet’s La Normandie romanesqtte 
et merveilleuse (Paris and Rouen, 
1845), pp. 405-409; and A. de 
Nore’s Contumes, mythes, et tradi
tions des provinces de Frame (Paris 
and Lyons, 1846), pp. 245-250. The 
gilt fierte, or portable shrine of St. 
Rom.iin, is preserved in the Chapter 
Library of the Cathedral at Rouen, 
where I saw it in May 1902. It is 
in the form of a chapel, on the roof of 
which the saint stands erect, trampling

on the winged dragon, while the con
demned prisoner kneels in front of 
him. This, however, is not the 
original shrine, which was so decayed 
that in 1776 the Chapter decided to 
replace it by another. See Floquet, 
op. cit. ii. 338-346. The custom of 
carrying the dragons in procession was 
stopped in 1753 because of its ten
dency to impair the solemnity of 
the ceremony (Floquet, op. cit. ii. 301). 
Even more famous than the dragon of 
Rouen was the dragon of Tarascon, an 
effigy of which used to be carried in 
procession on Whitsunday. See A. de 
Nore, op. cit. pp. 47 sqq. As to other 
French dragons see P. S^billot, Le 
Folk-lore de I1'/ a nee, i. (Paris, I9° 4) 
pp. 468-470.



C H A P T E R  X III

TIIE KINGS OF ROME AND ALBA 

§ I. N um a and Egeria

From the foregoing survey of custom and legend we Fgena at 

may infer that the sacred marriage of the powers both of nymph 
vegetation and of water has been celebrated by many of w.iter 

peoples for the sake of promoting the fertility of the earth, oak, 
on which the life of animals and men ultimately d e p e n d s ,  peihaps a 

and that in such rites the part of the divine biidcgioom or pllinil 
bride is often sustained by a man or woman. The evidence 
may, therefore, lend some countenance to the conjecture 
that in the sacred grove at Ncrni, where the powers of 
vegetation and of water manifested themselves in the fair 
forms of shady woods, tumbling cascades, and glassy lake, 
a marriage like that of our King and Queen of May was 
annually celebrated between the mortal King of the Wood 
and the immortal Queen of the Wood, Diana. In this
connexion an important figure in the grove was the 
water-nymph Egeria, who was worshipped by pregnant 
women because she, like Diana, could grant them an easy 
delivery.1 From this it seems fairly safe to conclude that, 
like many other springs, the water of Egcria was credited 
with a power of facilitating conception as well as delivery.
The votive offerings found on the spot, which clearly refer to 
the begetting of children,2 may possibly have been dedicated 
to Egcria rather than to Diana, or perhaps we should rather 
say that the water-nymph Egeria is only another form of the 
great natui e-goddess Diana herself, the mistress of sounding

1 See above, vol. i. pp. 17 sg. 2 See above, vol. i. p. 12.
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rivers as well as of umbrageous woods,1 who had her home 
by the lake and her mirror in its calm waters, and whose 
Greek counterpart Artemis loved to haunt meres and 
springs.2 The identification of Egeria with Diana is con
firmed by a statement of Plutarch that Egeria was one

The legend 
of the 
nuptials of 
Nutna and 
Egeria may 
be a re
miniscence 
of a sacicd 
marriage 
which the 
kings of 
Rome con
tracted 
with a 
goddess of 
water and 
of vegeta
tion.

of the oak-nymphs8 whom the Romans believed to preside 
over every green oak-grove ;4 for while Diana was a goddess 
of the woodlands in general she appears to have been 
intimately associated with oaks in particular, especially at 
her sacred grove of Nemi.5 Perhaps, then, Egeria was the 
fairy of a spring that flowed from the roots of a sacred 
oak. Such a spring is said to have gushed from the foot 
of the great oak at Dodona, and from its murmurous 
flow the priestess drew oracles.6 Among the Greeks 
a draught of water from certain sacred springs or wells 
was supposed to confer prophetic powers.7 This would 
explain the more than mortal wisdom with which, according 
to tradition, Egeria inspired her royal husband or lover 
Numa.8 When we remember how very often in early 
society the king is held responsible for the fall of rain and 
the fruitfulness of the earth, it seems hardly rash to con
jecture that in the legend of the nuptials of Numa and 
Egeria we have a reminiscence of a sacred marriage which 
the old Roman kings regularly contracted with a goddess 
of vegetation and water for the purpose of enabling him 
to discharge his divine or magical functions. In such a 
rite the part of the goddess might be played cither by an 
image or a woman, and if by a woman, probably by the 
Queen. If there is any truth in this conjecture, we may

1 Catullus, xxxiv. 9 sqq. 
a2 Wernicke, in Fauly - Wissowa, 

RcaUEncyklopadie der classischen Alter- 
tumswissensekaft, ii. coll. 1343, 1351.

3 Plutarch, De fortuna Romano- 
rum, 9. This statement would be 
strongly confirmed by etymology if 
we could be sure that, as Mr. A. B. 
Cook has suggested, the name Egeria 
is derived from a loot aeg meaning 
“  oak.”  The name is spelt Aegeria 
by Valerius Maximus (i. 2. 1). See 
A. B. Cook, “ Zeus, Jupiter, and the 
Oak,” Classical Review, xviii. (1904) 
p. 366; id. “  The European Sky-

God,” Folk-lore, xvi. (1905) pp. 283 
sq. ; and as to the root aeg see O. 
Schrader, Reallexikon der indoger• 
maniseken Atertumskunde (Strasburg, 
1901), p. 164.

4 Festus, s.v. “  Querquetulanae,” pp. 
260, 261, ed. C. O. Muller.

6 See below, p. 380.
6 Servius on Virgil, Aen. iii. 466.
7 Tacitus, Annals, ii. 54; Pliny, 

Nat. Hist. ii. 232; Pausanias, ix.
2. 11, x. 24. 7 ;  Lucian, Bis accusa• 
tus, 1.

8 See above, vol. i. p. 18.
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suppose that the King and Queen of Rome masqueraded 
as god and goddess at their marriage, exactly as the King 
and Queen of Egypt appear to have done.1 The legend of 
Numa and Egcria points to a sacred grove rather than to a 
house as the scene of the nuptial union, which, like the 
marriage of the King and Queen of May, or of the vine-god 
and the Queen of Athens, may have been annually cele
brated as a charm to ensure the fertility not only of the 
earth but of man and beast. Now, according to some 
accounts, the scene of the marriage was no other than the 
sacred grove of Ncmi, and on quite independent grounds we 
have been led to suppose that in that same grove the King 
of the Wood was wedded to Diana. The convergence of 
the two distinct lines of enquiry suggests that the legendary 
union of the Roman king with Egcria may have been a 
reflection or duplicate of the union of the King of the 
Wood with Egeria or her double Diana. This does not 
imply that the Roman kings ever served as Kings of the 
Wood in the Arician grove, but only that they may originally 
have been invested with a sacred character of the same 
general kind, and may have held office on similar terms. 
To be more explicit, it is possible that they reigned, not 
by right of birth, but in virtue of their supposed divinity 
as representatives or embodiments of a god, and that as 
such they mated with a goddess, and had to prove their 
fitness from time to time to discharge their divine functions 
by engaging in a severe bodily struggle, which may often 
have proved fatal to them, leaving the crown to their 
victorious adversary. Our knowledge of the Roman king- 
ship is far too scanty to allow us to affirm any one of these 
propositions with confidence; but at least there are some 
scattered hints or indications of a similarity in all these 
respects between the priests of Nemi and the kings of 
Rome, or perhaps rather between their remote predecessors 
in the dark ages which preceded the dawn of legend.2

1 See above, pp. 1 3 0 ^ . inferred the humanity of the Arician
2 The first, I believe, to point out priests rather than the divinity of the 

a parallelism in detail between Rome Roman kings. A fuller consideration 
and Aricia was Mr. A. B. Cook of all the evidence has since led him, 
(Classical Review, xvii. (1902) pp. rightly as I conceive, to reverse the 
376 sqq,); but from the similarity he inference. See his articles “ Zeus,
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The 
Roman 
king 
seems to 
have
personated 
Jupiter and 
worn his 
costume.

§ 2. The King as Jupiter

In the first place, then, it would seem that the Roman 
king personated no less a deity than Jupiter himself. For 
down to imperial times victorious generals celebrating a 
triumph, and magistrates presiding at the games in the 
Circus, wore the costume of Jupiter, which was borrowed for 
the occasion from his great temple on the Capitol; and it 
has been held with a high degree of probability both by 
ancients and moderns that in so doing they copied the 
traditionary attire and insignia of the Roman kings.1 They 
rode a chariot drawn by four laurel-crowned horses through 
the city, where every one else went on foot;2 they wore
Jupiter, and the Oak,” The Classical 
Review, xviii. (1904) pp. 360-375; 
“  The European Sky-God,” Folk-lore, 
xvi. (1905) pp. 260-332. In the find: 
and second editions of this work I had 
suggested that the regifugium at Rome 
may have been a relic of a rule of 
succession to the throne like that which 
obtained at Ncmi. The following dis
cussion of the religious position of the 
old Latin kings owes much to Mr. 
Cook’s sagacity and learning, of which 
he freely imparted to me.

1 Dionysius Ifalicarnasensis, Anti- 
quit. Rom. iii. 61 sq.t iv. 74, v. 35 ; 
B. G. Niebuhr, History of Rome, ii. 
36 ; Th. Mommsen, History of Rome, 
New Edition (London, 1894), i. 83 ; 
A. J. II. Greenidge, Roman Public 
Life (London, 1901), pp. 44 sq. But 
Mommsen, while he held that the 
costume of a Roman god and of the 
Roman king was the same, denied that 
the king personated the god. A truer 
historical insight is displayed by K. O. 
Mtiller in his treatment of the subject 
{Die Etrusher, Stuttgart, 1877, i. 348 
sq.). For a discussion of the evidence 
see Th. Mommsen, Romisches Staats- 
recht,3 i. 372 sq., ii. 5 sq. ; J. Mar- 
quardt, Romische Staatsverwaltung, ii. 
566 iii.3 507 sq.; id., Privatleben 
der Romer2 542 sq. ; K. O. Muller, 
op. cit. i. 344-350, ii. 198-200; Aust, 
s.7J. “ Juppitcr,” in W. II. Roscher’s 
Lexikon der griech. u. r'om. Mythologie, 
ii. coll. 633, 725-728. Among the 
chief passages of ancient authors on

the subject are Dionysius Halicarna- 
sensis, ll.ee.; Strabo, v. 2. 2, p. 220; 
1 )iodorus Siculus, v. 40; Appian, Pun. 
66 ; Zonaras, Annul, vii. 8 and 21 ; 
Livy, i. 8. 1 sq., v. 23. 4 sq., v. 41. 2, 
x. 7. 9 sq. ; Florus, i. 5. 6 ; l ’liny, 
Nat. Ilist. viii. 195, xv. 127, 130, 
137, xxxiii. 11. i l l  sq. ; Juvenal, x. 
36-43 ; Ovid, Ex Ponto, ii. 57 sq. ; 
Macrobius, Saturn, i. 6. 7-9; Servius 
on Virgil, Eel. vi. 22, x. 27; Ael. 
Lampridius, Alexander Sever us, 40. 8 ; 
Jul. Capitolinus, Gordiani tres, 4. 4 ; 
Aulus Gellius, v. 6. 5-7 ; Tertullian, 
De corona militis, 13. The fullest de
scriptions of a Roman triumph are 
those of Appian and Zonaras (vii. 21).

2 Camillus triumphed in a chariot 
drawn by white horses like the sacred 
white horses of Jupiter and the Sun. 
ITis Republican contemporaries were 
offended at what they regarded as a 
too close imitation of the gods (Livy, 
v. 23. 5 sq. ; Plutarch, Camillus, 7 ; 
Dio Cassius, Iii. 15); but the Roman 
emperors followed his example, or 
perhaps revived the old custom of the 
kings. See Dio Cassius, xliii. 14; Sue
tonius, Nero, 25; Pliny, Panegyric, 22; 
Propertius, v. I. 32; Ovid, Ars amat. 
i. 214. On the sanctity of white horses 
among various branches of the Aryan 
stock, see J. von Negelein, “ Die volks- 
thiimliche Bedeutung der weissen 
Farbe,” Zeitschrift fiir Ethnologic,
xxxiii. (1901) pp. 62-66; W. Ridge
way, The Origin and Influence of 
the Thoroughbred Horse (Cambridge,
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purple robes embroidered or spangled with gold ; in the 
right hand they bore a branch of laurel and in the left hand 
an ivory sceptre topped with an eagle; a wreath of laurel 
crowned their brows; their face was reddened with ver
milion ; and over their head a slave held a heavy crown of 
massy gold fashioned in the likeness of oak leaves.1 In 
this attire the assimilation of the man to the god comes out 
above all in the eagle-topped sceptre, the oaken crown, and 
the reddened face. For the eagle was the bird of Jove, the 
oak was his sacred tree, and the face of his image standing 
in his four-horse chariot on the Capitol was in like manner 
regularly dyed red on festivals ; indeed, so important was it 
deemed to keep the divine features properly rouged that 
one of the first duties of the censors was to contract for 
having this done.2 The Greeks sometimes painted red the 
face or the whole body of the wine-god Dionysus.3 These 
customs may have been a substitute for an older practice of 
feeding a god by smearing the face, and especially the lips,
1905), pp. 105, 186, 187, 294, 295, 
419. As to the horses of the Sun, see 
above, vol. i. pp. 315 sq.

1 Tertullian, J)e corona militis, 13, 
“  Coronant et publnos ordines laureis 
publicae causae magistrates vero in- 
super aureis. Praefcruntur etiam illis 
1/etruscae. Hoc vocabulum est corona- 
rum, quas gemmis et folits ex auro 
quercinis ob Jovetn insignes ad deducen- 
das thensas cu?n palmatis togts summit. ” 
The tkensae were the sacred cars in 
which the images of the gods were 
carried at the procession of the Circen- 
sian games (see W. Smith's Dutionaiy 
of Greek and Roman Antiquities,3 s.v.). 
That the Etruscan crown described by 
Tertullian was the golden crown held 
by a slave over the head of a gcneial 
on his triumph may be inferied from 
Pliny, Nat. Hist, xxxiii. 11, “  Vulgo- 
que sic triumpkabant, et cum corona 
ex auro Etrusca sustinerctur a tergo, 
an ulus tamen in digito ferreus erat 
aeque triumphantly et servi fortasse 
coronam sustinentisCompare Zonri
ms, Anttal. vii. 21 ; Juvenal, x. 38 
sqq. Mommsen says that the trium
phal golden crown was made in the 
shape of laurel leaves (Romisches 
Staatsrei htt i.3 427); but none of the

ancient authors cited by him appears 
to affiim this, with the exception of 
Aulus Gellius (v. 6. 5-7» “ Tnumphales 
coronae sunt ameae, quae imperatoribus 
ob honorem triumphi mittuntur. Id 
vulgo die itur aurum cot onarium. Haec 
antiquitus e lauru erantt post fieri e* 
auto coeptae ”). Gellius may have con
fused the wreath of real laurel which 
the general wore on his head (Pliny, 
Nat. lint, xxxiii. 127, 130, 137) with 
the golden crown which was held over 
him by a slave. The two crowns are 
clearly distinguished by Zonaras (l.c. ), 
though he does not desciibe the shape 
of the golden crown. Thus theie is 
no good ground for rejecting the ex
press testimony of Tertullian that the 
golden crown was shaped like oak- 
leaves. This seems to have been 
Mommsen’s own earlier opinion, since 
he mentions “  a chaplet of oaken leaves 
in gold ” as part of the insignia of the 
Roman kings (Roman History, London, 
1894, i. 83).

2 Pliny, Nat. Hid. xxxiii. i n  sq. ; 
Scrvius on Virgil, Ed. vi. 22, x. 27.

3 Pausanias, ii. 2. 6, vii. 26. 11, 
viii. 39. 6. For other examples of 
idols painted red see my note on 
Pausanias, ii. 2. 6.

t
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The oak 
crown as 
an emblem 
of Jupiter 
and of the 
Roman 
emperors.

of his idol with the blood of a sacrificial victim. Many* 
examples of such a practice might be adduced from the 
religion of barbarous peoples.1 As the triumphal procession 
always ended in the temple of Jupiter on the Capitol, it was 
peculiarly appropriate that the head of the victor should 
be graced by a crown of oak leaves, for not only was every 
oak consecrated to Jupiter,2 * but the Capitoline temple of 
the god was said to have been built by Romulus beside a 
sacred oak, venerated by shepherds, to which the king 
attached the spoils won by him from the enemy’s general in 
battle.8 We are expressly told that the oak crown was 
sacred to Capitoline Jupiter;4 * a passage of Ovid proves 
that it was regarded as the god’s special emblem. Writing 
in exile on the shores of the Black Sea, the poet sends the 
book which he has just composed to Rome to be published 
there; he personifies the volume and imagines it passing 
along the Sacred Way and up to the door of the emperor’s 
stately palace on the Palatine hill. Above the portal hung 
shining arms and a crown of oak leaves. At the sight the 
poet starts : “ Is this, quoth I, the house of Jove ? For sure 
to my prophetic soul the oaken crown was reason good to 
think it so.” 6 * The senate had granted Augustus the right

1 For instances see Fr. Kunstmann, 
“ Valentin Ferdinand’s Bcschreibung 
der Serra Leoa,” Abhandlungen d. 
hist or. Classe d. kon. Bayer. Akademie 
d. Wissemchaften, ix. (Munich, 1866) p
131 ; J. B. Labat, Relation historique 
de Pfithiopie Occident ale (Paris, 1732),
i. 250; Gmelin, Reise dnrch Sihirien,
ii. 476 ; “ Ueber den religioscn Glau- 
ben und die Ceremonien der heidni- 
schen Samojeden im Kreise Mesen,” 
Zeitschrift fur allgcmcine Erdkunde, 
N.F. viii. (i860) p. 59; E. Rae, The
White Sea Peninsula, p. 150; J. B.
Mllller, “  Lcs Mceurs et usages des 
Ostiackes,” Recueil de voiages au Nordt 
viii. (Amsterdam, 1727) pp. 4 14 ^ .; 
Delamare, in Ann ales de Iq Propaga
tion de la Foi, xii. (1840) p. 482; 
Sahagun, Histoire ginirale des choses 
de la Nouvclle-Espagne (Paris, 1880),
p. 185; J. de Velasco, Histoire du 
royaume de Quito, p. 121 (Temaux-
Compans, Voyages, relations et mi-

moires, xyiii., Paris, 1840); E.J. Payne, 
History of the New World called Amer- 
ica, i. 374 n. I ; F. B. Jevons, Intro
duction to the History of Religion 
(London, 1896), p. 158. Often we 
are merely told that the blood is 
smeared or sprinkled on the image. 
See A. B. Ellis, Ewe-speaking Peoples 
of the Slave Coast, pp. 42, 79; id.t 
Yoruba-speaking Peoples of the Slave 
Coast, pp. 102, 106; A. F. Mockler- 
Ferryman* British Nigeria (London, 
1902), p. 255; Fr. Kramer, “ Der 
Gotzendienst der Niasser,” Tijdschrift 
voor Indische Taal-> Land- en Volken- 
kunde, xxxiii. (1890) p. 496. For 
more examples see my note on Pau- 
sanias, ii. 2. 6.

2 Pliny, Nat. Hist. xii. 3; Phae- 
drus, iii. 17. 1 sqq. ; Servius on Virgil, 
Georg, iii. 332, and on Eel. i. 17.

8 Livy, i. 10. 4 sqq.
4 Plutarch, Quaest. Rom. 92.

4 8 Ovid, Tristia, iii. 31 sqq.



XIII THE KING AS JUPITER 177

to have the wreath of oak always suspended over his door;1 
and elsewhere Ovid counts this among the more than mortal 
honours bestowed on the emperor.2 3 On the Capitol at Cirta 
there stood a silver image of Jupiter wearing a silver crown 
of oak leaves and acorns.8 Similarly at Dodona, the most 
famous sanctuary of the oak in Greece, the image of Zeus 
appears to have worn a chaplet of oak leaves; for the god 
is constantly thus portrayed on coins of Epirus.4 And just 
as Roman kings appear to have personated the oak-god 
Jupiter, so Greek kings appear to have personated the oak- 
god Zeus. The legendary Salmoneus of Elis is certainly 
reported to have done so ;5 Pcriphas, an ancient king of 
Athens, is said to have been styled Zeus by his people, and 
to have been changed into an eagle by his jealous name
sake.6 In Homer kings are often spoken of as nurtured by 
Zeus and divine.7 Indeed we are told that in ancient days 
every Greek king was called Zeus.8

Thus we may fairly assume that on certain solemn To the 
occasions Roman generals and magistrates personated the {̂ Tweach 
supreme god, and that in so doing they revived the practice between 
of the early kings. To us moderns, for whom the breach an 
which divides the human and the divine has deepened into divine was 
an impassable gulf, such mimicry may appear impious, but ^tde as it 
it was otherwise with the ancients. To their thinkingseems to 
gods and men were akin, for many families traced their 
descent from a divinity, and the deification of a man

1 Dio Cassius, liii. 19.
2 Ovid, Fasti, i. 607 sqq., iv. 953 

sq. Tiberius refused a simiUr honour 
(Suetonius, Tiberius, 26); but Domitian 
seems to have accepted it (Martial, 
viii. 82. 7). Two statues of Claudius 
one in the Vatican, the other in the 
Lateran Museum, represent the em
peror as Jupiter wearing the oak crown 
(W. Ilelbig, Fithrer durch die ojfent- 
lichen Sammlungen klassischer AUer- 
turner in Rom,2 i. Nos. 312, 673).

3 Corpus Inscriptionum Latinarum, 
viii. No. 6981.

4 J. Overbeck, Grteckische Kunst- 
mythologier BesondererThcil, i. 232*/ .̂;
L. R. Farnell, The Cults of the G>eek 
Slates, i. 107 sq.

6 See above, vol. i. p. 310.
VOL. n

3 Antoninus Liberalis, Transform. 6. 
For this and the two following pas
sages of Tzetzes I am indebted to Mi. 
A. B. Cook. See further his ai tides, 
“  Zeus, Jupiter, and the Oak, ” Classical 
Revieiv, xvii. (1903) p. 409; 41 The 
European Sky-god,” Folk-lore, xv. 
(1904) pp. 299 sqq.

7 II. Kbeling, Lexicon llomericum, 
s.tw. paoiKcvs, diorpetpfc, and Otios.

8 J. Tzetzes, Antehomerica, 102 sq.:
o l n p lv  7d p  T€ A la s  v d v r a s  h d k e o v  

p a o iX rja s ,
ouvexd fLiv KaXbs A id s  doriip OKrjwrpov 

hvti&i.

id., Chiliades, i. 474 :
ro b s  f i a o i k u s  5’ d v iic a d e  A la s  ited kovv  

ird v r a s .

N
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* probably seemed as little extraordinary to them as the
canonisation of a saint seems to a modern Catholic. 

Roman The Romans in particular were quite familiar with the
Represent- sPectaclc of men masquerading as spirits; for at the
ingdead funerals of great houses all the illustrious dead of the
byCmasked family were personated by men specially chosen for their 
men. resemblance to the departed. These representatives wore 

masks fashioned and painted in the likeness of the originals: 
they were dressed in rich robes of office, resplendent with 
purple and gold, such as the dead nobles had worn in their 
lifetime: like them, they rode in chariots through the city 
preceded by the rods and axes, and attended by all the 
pomp and heraldry of high station ; and when at last the 
funeral procession, after threading its way through the 
crowded streets, defiled into the Forum, the maskers solemnly 
took their seats on ivory chairs placed for them on the 
platform of the Rostra, in the sight of the people, recalling 
no doubt to the old, by their silent presence, the memories 
of an illustrious past, and firing the young with the ambition 
of a glorious future.1

ri he kings According to a tradition which we have no reason to 
seemaho reject> Rome was founded by settlers from Alba Longa, a 
to have city situated on the slope of the Alban hills, overlooking 
represent the lake and the Campagna.2 Hence if the Roman kings 
Jupiter. claimed to be representatives or embodiments of Jupiter, the

god of the sky, of the thunder, and of the oak, it is natural * 
to suppose that the kings of Alba, from whom the founder 
of Rome traced his descent, may have set up the same 

T h eS iivii claim before them. Now the Alban dynasty bore the name 
juiHthe Silvii or Wood, and it can hardly be without significance 

that in the vision of the historic glories of Rome revealed 
to Aeneas in the underworld, Virgil, an antiquary as well 
as a poet, should represent all the line of Silvii as crowned 
with oak.3 A chaplet of oak leaves would thus seem to

2 a.3 to the situation, see Dionysius 
Halicarnasensis, Ant. Rom. i. 66; II. 
Nissen, Italischc Latuieskundc, ii. 582 
*9'

1 Polybius, vi. 53 sq.

3 Virgil, Aen. vi. 772. I have to

thank Mr. A. B. Cook for directing 
my attention to the Alban kings and 
their interesting legends. See his 
articles “ Zeus, Jupiter, and the Oak,” 
Classical Review, xviii. (1904) pp, 
363^ .; “ The European Sky-god,” 
Folk-lore, xvi. (1905) pp. 285 sqq.
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have been part of the insignia of the old kings of Alba 
Longa as of their successors the kings of Rome; in both 
cases it marked the monarch as the human representative of 
the oak-god. With regard to Silvius, the first king of the 
Alban dynasty, we are told that he got his name because 
hq had been born or brought up in the forest, and that when 
he came to man’s estate he contested the kingdom with his 
kinsman Julus, whose name, as some of the ancients them- Julus. the 
selves perceived, means the Little Jupiter. The people j*p?ten 
decided in favour of Silvius, but his rival Julus was consoled 
for the loss of the crown by being invested with religious 
authority and the office of chief pontiff, or perhaps rather of 
Flamen Dialis. the highest dignity after the kingship. From, 
this Julus or Little Jupiter, the noble house of the Julii, 
and hence the first emperors of Rome, believed themselves 
to be sprung.1 The legend of the dispute between Silvius 
and Julus may preserve a reminiscence of such a partition 
of spiritual and temporal powers in Alba Longa as after
wards took place in Rome, when the old regal office was 
divided. between the Consuls and the King of the Sacred 
Rites.2 Many more instances of such a schism will meet 
us later on. That the Julian house worshipped Vejovis, the 
Little Jupiter, according to the ancient rites of Alba Longa 
is proved by the inscription on an altar which they dedicated 
to him at their ancestral home of Bovillac, a colony of 

* Alba Longa, situated at the foot of the Alban hills.3 The

1 Virgil, Am. vi. 760 sqq.y with 
the commentary of Servius; Livy, i. 3. 
6 sqq. ; Ovid, Metam. xiv. 609 sqq.; 
id., Fasti, iv. 39 sqq. ; Festus, s.v. 
“  Silvi,” p. 340, ed. C. O. Milller ; 
Auielius Victor, Origogentis Romanae, 
15-17 ; Dionysius Ilalicarnasensis, 
Antiquit. Rom. i. 70 ; Diodorus 
Siculus, in Eusebius, Cluonic. i. coll. 
285, 287, ed. A. Schoene; Diodorus 
Siculus, vii. 3a and 3b, vol. ii. pp.
110-112, ed. L. Dindorf (Teubncr 
edition) ; Joannes Lydus, De magi- 
stratibus, i. 21. As to the deriva
tion of the name Julus, see Aurelius 
Victor, op,, cit. 15, “ Igitur Latini
Ascanium ob insignem virtutem non 
solum Jove ortum credidcrunt, sed 
etiarn per diminutionem, declinato pau-

liilum nomine, primo Jobttm, dein 
posted Julnm  appe liar ant” ; also Steud- 
ing, in W. II. Rosoher’s Lexilon d. 
giiech. u. rom. Mythologies ii. 574. 
Compare W. M. Lindsay, The Latin 
Language (Oxford, 1894), p. 250. 
According to Diodorus, the piiesthood 
bestowed on Julus was the pontificate; 
but the name Julus or Little Jupiter 
suggests that the office was rather that 
of FI amen Dialis, who was a sort of 
living embodiment of Jupiter (see be
low, pp. 191 sq.)t and whose name of 
Dialis is derived from the same root as 
Julus. On the Julii and thfcir relation 
to Vejovis see R. H. Klauseir, Aeneas 
und die Penatent ii. 1059 sqq.

2 See above, p. I, and vol. i. p. 44.
3 Corpus Inscripttonum Latinarum,
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Caesars, the most illustrious family of the Julian house, 
took their name from their long hair (caesaries),* which was 
probably in those early days, as it was among the Franks 
long afterwards, a symbol of royalty.2

But in ceding the pontificate to their rivals, it would 
seem that the reigning dynasty of the Silvii or Woods 
by no means renounced their own claim to personate the 
god of the oak and the thunder; for the Roman annals 
record that one of them, Romulus, Remulus, or Amulius 
Silvius by name, set up for being a god in his own person, the 
equal or superior of Jupiter. To support his pretensions 
and overawe his subjects, he constructed machines whereby 
he mimicked the clap of thunder and the flash of lightning. 
Diodorus relates that in the season of fruitage, when thunder 
is loud and frequent, the king commanded his soldiers to 
drown the roar of heaven’s artillery by clashing their swords 
against their shields. But he paid the penalty of his im
piety, for he perished, he and his house, struck by a thunder
bolt in the midst of a dreadful storm. Swollen by the rain, 
the Alban lake rose in flood and drowned his palace. But 
still, says an ancient historian, when the water is low and the 
surface unruffled by a breeze, you may see the ruins of the 
palace at the bottom of the clear lake.8 Taken along with

180 THE KINGS OF ROME AND ALBA c h a p .

xiv. No. 2387 ; L. Preller, Romischc 
Mythologies i. 263 sq. On Vejovis 
as the Little Jupiter see Festus, s.v. 
“ Vesculi,” p. 379, “  Ve ettitn sylla- 
bam rei parvae praeponebant, unde 
Veiovem panntm  Iovem et vegrandem 

fabam minutam dicebant ” ; also Ovid, 
Fasti, iii. 429-448. At Rome the 
sanctuaiy of Vejovis was on the saddle 
between the two peaks of the Capito- 
line hill (Aulus Gcllius, v. 12. I sq. ; 
Ovid, Fasti, iii. 429 sq.); thus he 
appropriately dwelt on the same hill 
as the Great Jupiter, but lower down 
the slope. On coins of the Gargilian, 
Ogulnian and Vergilian houses Vejovis 
is represented by a youthful beardless 
head, crowned with oak. See E. 
Babelon, Monnaies de la Rdpubligue 
Romaine,* i. 532, ii. 266, 529. On 
other Republican coins his head is 
crowned with laurel. See E. Babelon, 
op. cit. i. 77, 505-508, ii. 6, 8. Cir-

censian games were held at Bovillae 
in honour of the Julian family, and 
Tibetius dedicated a chapel to them 
there. See Tacitus, Annals, ii. 41, 
xv. 23.

1 Festus, s.v. “ Caesar,” p. 57, ed. 
C. O. Miiller. Other but less prob
able explanations of the name are 
suggested by Aelius Spartianus (Helius, 
ii. 3 sq.).

2 As to the Frankish kings see 
Agathias, Hist. i. 3 ; J. Grimm, 
Deutsche Rechtsalterthiimer, pp. 239 
sqq. ; The Golden Bough, Second 
Edition, i. 368 sq.

3 Dionysius Ilalicarnasensis, An
tiquit. Roman, i. 71 ; Diodorus Siculus, 
in Eusebius, Chronic. bk. i. coll. 287, 
289, ed. A. Schoene; Diodorus Siculus, 
vii. 3a and 4, ed. L. Dindorf; Zonaras, 
Annal. vii. I ; Aurelius Victor, Origo 
gentis Romanae, 18 j Ovid, Metam. 
xiv. 616-618; id., Fasti, iv. 50; Livy,
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the similar story of Salmoneus, king of Elis,1 this legend points 
to a real custom observed by the early kings of Greece and 
Italy, who like their fellows in Africa down to modern times 
may have been expected to produce rain and thunder for 
the good of the crops.2 The priestly king Numa passed 
for an adept in the art of drawing down lightning from the 
sky.3 Mock thunder, we know, has been made by various 
peoples as a rain-charm in modern times;4 why should it 
not have been made by kings in antiquity ?

In this connexion it deserves to be noted that, according The 

to the legend, Salmoneus, like his Alban counterpart, was ĵ Tdeaths 
killed by a thunderbolt; and that one of the Roman kings, of Roman 
Tullus Hostilius, is reported to have met with the same end to'aciose1' 
in an attempt to draw down Jupiter in the form of lightning annexion 
from the sky.8 Aeneas himself, the legendary ancestor both the king 
of the Alban and the Roman kings, vanished from the world ^ lhe 
in a violent thunderstorm, and was afterwards worshipped as god. 
Jupiter Indiges. A mound of earth, encircled with fine 
trees, on the bank of the little river Numicius was pointed 
out as his grave.0 Romulus, too, the first king of Rome, 
disappeared in like manner. It was the seventh of July, 
and the king was reviewing his army at the Goat’s Marsh, 
outside the walls of the city. Suddenly the sky lowered 
and a tempest burst, accompanied by peals of thunder.
Soon the storm had swept by, leaving the brightness and

i. 3. 9. The king is called Romulus 
by Livy, Remulus by Ovid, Aremulus 
by Aurelius Victor, Amulius by Zon- 
aras, Amulius or Arramulius by Dio
dorus, and Allodius by Dionysius. 
A tale of a city submerged in the Alban 
lake is still current in the neighbour
hood. See the English translators’
note to Niebuhr’s History of Rome? i. 
200. Similar stories are told in many 
lands. See my note on Pausanias,
vii. 24. 6.

1 See above, vol. i. p. 310.
2 See above, voL i. pp. 342 sqq.
3 Pliny, Nat. Hist. ii. 140, xxviii. 

13 sq. Other writers speak only of 
Numa’s skill in expiating the prodigy 
or evil omen of thunderbolts. See 
Livy, i. 20. 7 ;  Ovid, Pasti, iii. 285- 
348; Plutarch, Numa, 15; Arnobius,

Advcrsus nationes, v. 1-4.
4 See above, vol. i. pp. 248, 251.*
6 Apollodorus, i. 9. 7; Virgil, Act/, vi. 

592sqq. ; Pliny, Nat. Hist. ii. 140, xxviii. 
14 (refer! ing to the first book of L. 
Piso’s Annals); Livy, i. 31. 8; Aurelius 
Victor, De viris Ulus tribus, 4 ; Zon- 
aras, Annal. vii. 6. According to 
another account Tullus Ilostilius was 
murdered by his successor Ancus Mar- 
tius during a violent storm (Dionysius 
Halicarnasensis, Antiquit. Rom. iii. 
35 ; Zonaras, l.c.).

6 Livy, i. 2. 6 ; Ovid, Metam. xiv. 
598-608; Pliny, Nat. Hist. iii. 56; 
Dionysius Halicarnasensis, Antiquit. 
Rom. i. 64; Servius on Virgil, Aen. 
i. 259; Aurelius Victor, Origo gentis 
Romanaey 14. Only the last writer 
mentions the thunderstorm.
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Death and 
deification 
of
Romulus.

serenity of.the summer day behind. But Romulus was 
never seen again. Those who had stood by him said they 
saw him caught up to heaven in a whirlwind; and not long 
afterwards a certain Proculus Julius, a patrician of Alban 
birth and descent, declared on oath that Romulus had 
appeared to him clad in bright armour, and announced that 
the Romans were to worship him as a god under the name 
of Quirinus, and to build him a temple on the spot. The 
temple was built and the place was henceforth known as 
the Ouirinal hill.1 In this legend it is significant that the 
annunciation of the king’s divinity should be put in the 
mouth of a member of the Julian house, a native of Alba ; 
for we have seen reason to believe that at Alba the Julii 
had competed with the Silvii, from whom Romulus was 
descended, for the kingship, and with it for the honour of 
personating Jupiter. If, as seems to be philologically 
possible, the word Quirinus is derived from the same root 
as quercus, “ an oak,” the name of the deified Romulus would 
mean no more than “ the oak-god,” that is, Jupiter.2 Thus 
the tradition would square perfectly with the other indica
tions of custom and legend which have led us to conclude 
that the kings both of Rome and of Alba claimed to embody 
in their own persons the god of the sky, of thunder, and of 
the oak. Certainly the stories which associated the deaths 
of so many of them with thunderstorms point to a close

1 Livy, i. 16 ; Cicero, Dc legibus, i. 
I. 3; id., De re public a, i. 16. 25, 
ii. 10. 20} Ovid, Fastiy ii. 475*512; 
Hutarch, Romulus, 27 sq. ; Dionysius 
Ilalicarnasensis, Antiquit. Rom. ii. 
56 and 63 ; Zonaras, Annul, vii. 4 ; 
Aurelius Victor, De viris illustribus, 2; 
Florus, Epitoma, i. 1. 16-18. From 
Cicero (De legibus, i. 1. 3) we learn 
that the apparition of Romulus to Pro
culus Julius took place near the spot 
where the house of Atticus afterwards 
stood, and from Cornelius Nepos 
{Atticus, 13. 2) we know that Atticus 
had an agreeable villa and shady 
garden on the Quirinal. As to the 
temple of Quirinus see also Varro,
Dc lingua Latina, v. 51 ; Festus, pp. 
254, 255, ed. C. O. MUller; Pliny, 
Nat. Hist. xv. 120. As to the site

of the temple and the question whether 
it was identical with the temple dedi
cated by L. Papirius Cursor in 293 B.c. 
(Livy, x. 46. 7 ; Pliny, Nat. Hist. 
vii. 213) see O. Richter, Topographie 
der Stadt Rom? pp. 286 sqq.; G. 
Wissowa, Gesammelte Abhandlungen 
(Munich, 1904), pp. 144 sqq.

2 See A. B. Cook, “  Zeus, Jupiter, 
and the Oak/’ Classical Review, xviii. 
(1904) pp. 368 sq.; id. “ The European 
Sky-god,” Folk-lore, xvi. (1905) p. 
281. But a serious argument against 
the proposed derivation of Quirinus 
from quercus is that, as I am informed 
by my learned philological friend the 
Rev. P/of. J. H. Moulton, it is incon
sistent with the much more probable 
derivation of Pcrkunas from quercus. 
See below, p. 367, note 3,
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connexion with the god of thunder and lightning. A king 
who had been wont to fulminate in his lifetime might 
naturally be supposed at death to be carried up in a thunder
storm to heaven, there to discharge above the clouds the 
same duties which he had performed on earth. Such a 
tale would be all the more likely to attach itself to the 
twin Romulus, if the early Romans shared the widespread 
superstition that twins have power over the weather in 
general and over rain and wind in particular.1 That tempests 
are caused by the spirits of the dead is a belief of the 
Araucanians of Chili. Not a storm bursts upon the Andes 
or the ocean which these Indians do not ascribe to a battle 
between the souls of their fellow-countrymen and the 
dead Spaniards. In the roaring of the wind they hear the 
trampling of the ghostly horses, in the peal of the thunder 
the roll of the drums, and in the flashes of lightning the fire 
of the artillery.2 * * * * *

t Thus, if the kings of Alba and Rome imitated Jupiter Every 
as god of the oak by wearing a crown of oak leaves, they towiTpro 
seem also to have copied him in his character of a weather-god *lbly had 
by pretending to make thunder and lightning. And if they jupto. 
did so, it is probable that, like Jupiter in heaven and many 
kings on earth, they also acted as public rain-makers, wring
ing showers from the dark sky by their enchantments when
ever the parched earth cried out for the refreshing moisture.
At Rome the sluices of heaven were opened by means of a 
sacred stone, and the ceremony appears to have formed 
part of the ritual of Jupiter Elicius, the god who elicits from 
the clouds the flashing lightning and the dripping rain.8

1 See above, vol. i. pp. 262 sqq.
2 J. I. Molina, Geographical, Natu

ral, and Civil9 History of Chili (Lon
don, 1809), ii. 92 sq. The savage
Conibos of the Ucayali river in eastern
Peru imagine that thunder is the voice 
of the dead (W. Smyth and F. Lowe, 
Journey from Lima to Parat London,
1836, p. 240); and among them when 
parents who have lost a child within
three months hear thunder, they go 
and dance on the grave, howling turn
about (De St. Cricq, “  Voyage^u Perou 
au Brasil,” Bulletin d&- la SocUti de
Glographie, ivme serie, vi., Paris, 1853,

p. 294). The Yuracares of eastern Peru 
threaten the thunder-god with their 
arrows and defy him when he thunders 
(A. D’Orbigny, LTIomme amlricain, i. 
365), just as the Thracians did of old 
(Herodotus, iv. 94). So the Kayans of 
Borneo, on hearing a peal of thunder, 
have been seen to grasp their swords 
for the purpose of keeping off the 
demon who causes it (A. W. Nieuwcn- 
huis, In Centraal Borneo, i. 140 sq.9 
146 sq.).

3 See above, vol. i. p. 310 ; and for 
the connexion of the rite with Jupiter 
Elicius see O. Gilbert, Gesckichte unci
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And who so well fitted to perform the ceremony as the king, 
the living representative of the sky-god ?

The conclusion which we have reached as to the kings 
of Rome and Alba probably holds good of all the kings of 
ancient Latium : each of them, we may suppose, represented 
or embodied the local Jupiter. For we can hardly doubt 
that of old every Latin town or settlement had its own 
Jupiter, as every town and almost every church in modern 
Italy has its own Madonna; and like the Baal of the 
Semites the local Jupiter was commonly worshipped on 
high places. Wooded heights, round which the rain-clouds 
gather, were indeed the natural sanctuaries for a god of the 
sky, the rain, and the oak. At Rome he occupied one 
summit of the Capitoline hill, while the other summit was 
assigned to his wife Juno, whose temple, with the long flight 
of stairs leading up to it, has for ages been appropriately 
replaced by the church of St. Mary “ in the altar of the sky ” 
(in Araceli)} That both heights were originally wooded 
seems certain, for down to imperial times the saddle which 
j'oins them was known as the place “ between the two 
groves.” 2 Virgil tells us that the hilltop where gilded 
temples glittered in his day had been covered of old by 
shaggy thickets, the haunt of woodland elves and' savage 
men, “ born of the tree-trunks and the heart of oak.” 3 These 
thickets were probably composed of oaks, for the oak crown 
was sacred to Capitoline Juno as well as to Jupiter ;4 it was to 
a sacred oak on the Capitol that Romulus fastened the spoils,6 
and there is evidence that in early times oak-woods clothed 
other of the hills on which Rome was afterwards built. Thus
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Topographic der Stadl Rom itn Alter- 
turn, ii. 154 sq. ; Aust, in W. H. 
Roscher’s Lex ikon der griech. und tom. 
Mythologie, ii. 657 sq. As to the con
nexion of Jupiter with the rain-making 
ceremony (<aquaelicium), the combined 
evidence of Petronius {Sat. 44) and 
Tertullian (Apologeticns, 40) seems to 
me conclusive.

1 Ovid, Fastis i. 637 sq., vi. 183 
sqq. ; Livy, vii. 2S. 4 sq. ; Cicero, De 
divitiatione, i. 45. 101; Solinus, i. 21. 
Although the temple was not dedicated 
until 344 B.c., the worship of the

goddess of the hill appears to have been 
very ancient. See H. Jordan, Topo
graphic der Stadt Rom im Altertum,
i. 2, pp. 109 sq .; W. II. Roscher, 
Lexikon d. griech. u. rom. Mythologies
ii. coll. 592 sq.

2 Livy, i. 8. 5 ; Ovid, Fasti, iii. 4^0; 
Dionysius Ilalicarnasensis, Antiquit. 
Rom. ii. 15.

3 Virgil, Aen. viii. 3 14-318, 347*
354. *

4 Plutarch, Quaest. Rom. 92.
6 Livy, i. 10. 5.



xm THE KING AS JUPITER 18 5

the Caelian hill went originally by the name of the Mountain Oak woods 

of the Oak Grove on account of the thickets of oak by which ^  
it was overgrown,1 and Jupiter was here worshipped in his Mis in 
character of the oak-god;2 one of the old gates of Rome,appar-anliqulty* 
ently between the Caelian and the Esquiline hills, was called 
the Gate of the Oak Grove for a similar reason ;3 and within 
the walls hard by was a Chapel of the Oak Grove dedicated 
to the worship of the oak-nymphs.4 * These nymphs appear 
on coins of the Accoleian family as three women supporting 
on their shoulders a pole from which rise leafy branches.6 
The Esquiline hill seems also to have derived its name from 
its oaks. After mentioning the Chapel of the Oak and other 
hallowed groves which still dotted the hill in his time, the 
antiquary Varro tells us that their bounds were now much 
curtailed, adding with a sigh that it was no wonder the sacred 
old trees should give way to the modern worship of Mammon.6 
Apparently the Roman nobles of those days sold the ancient 
woods, as their descendants sell their beautiful gardens, for 
building-land. To this list of oak-clad hills on the left bank 
of the Tiber must be added the Quirinal, if Quirinus, who 
had a very ancient shrine on the hill, was the oak-god.7 
Under the Aventine was a grove of evergreen oaks,8 which 
appears to have been no other than the grove of Egeria 
outside the Porta Capena.9 The old grove of Vesta, which 
once skirted the foot of the Palatine hill on the side of the 
Forum,10 must surely have been a grove of oaks ; for not only

1 Mom Querquetulanus; see Tacitus, 
Annals, iv. 65.

2 A monument found at Rome re
presents Jupiter beside an oak, and 
underneath is the dedication: Jovi 
Caelio. See H. Dessau, Inset iptumes 
Latinae seleetaet No. 3080.

8 Porta Querquetulana or Querque- 
tularia; see Pliny, Nat. Hist. xvi. 37; 
Festus, pp. 260, 261, ed. C. O. 
Muller.

4 Festus, ll.ee.; Varro, De lingua
Laima, v. 49.

6 E. Babelon, Mommies de la Ri- 
publique Romaine, i. 99 sq.

6 Varro, De lingua Latina, v. 49,
where, however, “  alii ab aesculetis”
is a conjecture of C. O; Muller’s. I
do not know what authority O. Richter

has for reading aesculis consitae 
(“ planted with oaks” ) for excultae in 
this passage (Topographic der Stadt 
Rom? p. 302, n. 4). Modern topo- 
giaphcis prefer to derive the name 
from ex-colere m the sense of “  the hill 
outside the city ” (O. Rhhtcr, l.c. ; O. 
Gilbert, Gesehuhte und Topogi aphie der 
Stadt Rom irn Altaturn, i. 166 sq.).

7 See above, p. 182.
8 Ovid, Pastt} iii. 295 sq.
9 See above, vol. i. p. 18; and for 

the identification, O. Gilbert, Geschichle 
und Topographic der Stadt Rom irn 
A lter turn, ii. 152 sqq.; A. B. Cook, 
“  Zeus, Jupiter, and the Oak,” Classical 
Review, xviii. (1904) p. 366.

10 Cicero, De divinatione, i. 45. 101.
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docs an oak appear growing beside the temple of Vesta on a 
fine relief preserved in the gallery of the Uffizi at Florence, but 

The sacred charred embers of the sacred Vestal fire have in recent years 
fedSwithre keen discovered at the temple of Vesta in the Forum, and a 
oak-wood, microscopic analysis of them has proved that they consist of 

the pith or heart of trunks or great branches of oak (quercus)} 
The full significance of this discovery will appear later on. 
When the plebeians seceded to the Janiculum in the third 
century before Christ, the dictator Q. Hortensius summoned 
a meeting of the people and passed a law in an oak grove, 
which perhaps grew on the hill.2 In this neighbourhood 
there was a street called the Street of the Oak Grove; it is 
mentioned in an inscription found in its original position near 
the modern Garibaldi bridge.3 On the Vatican hill there 
stood an evergreen oak which was believed to be older than 
Rome; an inscription in Etruscan letters on a bronze tablet 
proclaimed the sanctity of the tree.4 Finally, that oak 
woods existed at or near Rome in the earliest times has 
lately been demonstrated by the discovery in the Forum itself 
of a prehistoric cemetery, which contains amongst other 
sepultures the bones of several young children deposited in 
rudely hollowed trunks of oak.5 With all this evidence 
before us we need not wonder that Virgil should speak ol 
the primitive inhabitants of Rome as “ born of the tree- 
trunks and the heart of oak,” and that the Roman kings

, 1 G. Boni, in Notizie degli Siavi, 
May 1900, pp. 161, 172; id., Aedes 
Vestae, p. 14 (extract from the Nuova 
Antologia, 1st August 1900). Copies 
of these and other papers containing 
Commendatore Boni’s account of his 
memorable excavations and discoveries 
were kindly given me by him during 
my stay in Rome in the winter of 1900- 
1901. That the fire in question was a 
sacrificial one is proved by the bones, 
potsherds, and rude copper money 
found among the ashes. Commend. 
Boni thinks that the charred remains 
of the wood prove that the fire was 
extinguished, probably by libations, 
and that therefore it cannot have been 
the perpetual holy fire of Vesta, which 
would have burned up completely all 
the fuel. But a new fire was annually

lit on the first of March (Ovid, Fasti,
iii. 143 sq. ; Macrobius, Saturn. i. 12. 
6), which may imply that the old fire 
was ceremonially extinguished, as often 
happens in such cases.

2 Pliny, Nat. Hist. xvi. 37.
8 O. Richter, Topographic der Stadt 

Rom? p. 21 z.
4 Pliny, Nat. Hist, xvi. 237. The 

inscription was probably not in the 
Etruscan language, but only in an 
archaic alphabet like that employed in 
the inscription on the pyramidal stone 
which has been found under the Black 
Stone in the Forum.

6 G. Boni, “ BimbiRomulei,” Nuova 
Antologia, 16th February 1904, pp. 5 
sqq. (separate reprint); E. Burton- 
Brown, Recent Excavations in the 
Roman Forum (London, 1904), p. 150,
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should have worn crowns of oak leaves in imitation of the 
oak-god Jlipiter, who dwelt in his sacred grove on the Capitol.

If the kings of Rome aped Capitoline Jove, their prede- The Alban

cessors the kings of Alba probably laid themselves out to }^s may
mimic the great Latian Jupiter, who had his scat above the imitated
city on the summit of the Alban Mountain. Latinus, the
legendary ancestor of the dynasty, was said to have been who dwelt
changed into Latian Jupiter after vanishing from the world ^ top
in the mysterious fashion characteristic of the old LatinAlban 
, . 1 , - f Mount,kings. lhe sanctuary of the god on the top of the
mountain was the religious centre of the Latin League, as 
Alba was its political capital till Rome wrested the supre
macy from its ancient rival. Apparently no temple, in our 
sense of the word, was ever erected to Jupiter on this his holy 
mountain ; as god of the sky and thunder he appropriately 
received the homage of his worshippers in the open air. The 
massive wall, -of which some remains still enclose the old 
garden of the Passionist monastery, seems to have been part 
of the sacred precinct which Tarquin the Proud, the last 
king of Rome, marked out for the solemn annual assembly 
of the Latin League.1 2 The god’s oldest sanctuary on this 
airy mountain-top was a grove;3 and bearing in mind 
not merely the special consecration of the oak to Jupiter, but 
also the traditional oak crown of the Alban kings and the 
analogy of the Capitoline Jupiter at Rome, we may suppose 
that the trees in the grove were oaks.4 We know that in The 

antiquity Mount Algidus, an outlying group of the Alban m°[n 

hills, was covered with dark forests of oak ;5 and among the antiquity.

1 Festus, s.v, “  Oscillantcs,” p. 194, 
ed. C. O. Muller.

2 Dionysius Ilalicarnasensis, Anti
quit. Rom. iv. 49; A. Schwegler,
Romische Geschichtc, i. 341; II. Nissen, 
Italische Landeikunde, ii. 580. It is
to be observed that Dionysius does not 
here speak of the dedication of a temple 
to Jupiter; when he describes the 
foundation of the temple of Capitoline 
Jupiter by Tarquin (iv. 59 and 61) 
his language is quite different. The 
monastery, founded in 1777 by Cardinal 
York, the last of the Stuarts, has now 
been converted into ar meteorological 
station and an inn (K. Baedeker, Central

Italy and Rome,n p. 400). It is fitting 
enough that the atmospheric phenomena 
should be observed by modern science 
on the spot wheie they were wor
shipped by ancient piety.

3 Livy, i. 31. 3.
4 According to tradition, the future 

site of Alba Longa was marked out by 
a white sow and her litter, which were 
found lying under evergreen oaks (Vir
gil, Aen. viii. 43), as Mr. A. B. Cook 
has pointed out (Classical Review, 
xviii. 363). The tradition seems to 
shew that the neighbourhood of the city 
was wooded with oaks.

6 See below, p. 380.
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tribes who belonged to the Latin League in the earliest days, 
and were entitled to share the flesh of the white buH sacrificed 
on the Alban Mount, there was one whose members styled 
themselves the Men of the Oak,1 doubtless on account of 
the woods among which they dwelt.

But we should err if we pictured to ourselves the country 
as covered in historical times with an unbroken forest of oaks. 
Theophrastus has left us a description of the woods of Latium 
as they were in the fourth century before Christ. He says: 
“ The land of the Latins is all moist. The plains produce 
laurels, myrtles, and wonderful beeches; for they fell trees 
of such a size that a single stem suffices for the keel of a 
Tyrrhenian ship. Pines and firs grow in the mountains. What 
they call the land of Circe is a lofty headland thickly wooded 
with oak, myrtle, and luxuriant laurels. The natives say that 
Circe dwelt there, and they shew the grave of Elpenor, from 
which grow myrtles such as wreaths are made of, whereas the 
other myrtle-trees are tall.” 2 Thus the prospect from the top 
of the Alban Mount in the early days of Rome must have been 
very different in some respects from what it is to-day. The 
purple Apennines, indeed, in their eternal calm on the one 
hand, and the shining Mediterranean in its eternal unrest on 
the other, no doubt looked then much as they look now, 
whether bathed in sunshine, or chequered by the fleeting 
shadows of clouds; but instead of the desolate brown 
expanse of the fever-stricken Campagna, spanned by its 
long lines of ruined aqueducts, like the broken arches of the 
bridge in the vision of Mirza, the eye must have ranged over 
woodlands that stretched away, mile after mile, on all sides, 
till their varied hues of green or autumnal scarlet and 
gold melted insensibly into the blue of the distant mountains 
and sea.

Thus the Alban Mount was to the Latins what Olympus 
was to the Greeks, the lofty abode of the sky-god, who 
hurled his thunderbolts from above the clouds. The white

1 Querquetulani. See Pliny, Nat. Adversus nattones, ii. 68; Dionysius 
Hist. iii. 69; Dionysius Halicarnasensis, Halicarnasensis, Ant. Rom. iv. 49. 
Antiquit. Rom. v. 61. As to the Compare Cicero, Pro Pla?icio> ix. 23 ; 
white bulls sacrificed at the great Varro, De lingua Latina, vi. 25.
Latin festival and partaken of by the 2 Theophrastus, Histor. plant, v. 
members of the League, see Arnobius, S. 3.
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steers which were here sacrificed to him in his sacred grove, 
as in the. Capitol at Rome,1 remind us of the white *bulls 
which the Druids of Gaul sacrificed under the holy oak when 
they cut the mistletoe;2 and the parallel would be all the 
closer if, as we have seen reason to think, the Latins 
worshipped Jupiter originally in groves of oak. Other 
resemblances between ancient Gaul and Latium will meet us 
later on. When we remember that the ancient Italian and 
Celtic peoples spoke languageswhich arc nearly related to each 
other,3 we shall not be surprised at discovering traces of 
community in their religion, especially in what concerns the 
worship of the god of the oak and the thunder. For that 
worship, as we shall see presently, belongs to the oldest 
stratum of Aryan civilisation in Europe.

But Jupiter did not reign alone on the top of his holy 
mountain. He had his consort with him, the goddess Juno, 
who was worshipped here under the same title, Moneta, as 
on the Capitol at Rome.4 As the oak crown was sacred to 
Jupiter and Juno on the Capitol,5 so we may suppose it was 
on the Alban Mount, from which the Capitolinc worship 
was derived. Thus the oak-god would have his oak-goddess 
in the sacred oak grove. So at Dodona the oak-god Zeus 
was coupled with Dione, whose very name is only a dialec
tically different form of Juno;6 and so on the top of 
Mount Cithaeron he was periodically wedded to an oaken

Resem
blance " 
between 
the Latin 
worship of 
Jupiter 
and the 
Druidical 
worship of 
the oak.

Sacred 
marriage of 
Jupiter and 
Juno.

1 Arnobius, Adve>sus nationcs, ii. 
68 ; Livy, xxii. 10. 7 ; Ovid, Ex Ponto, 
iv, 4. 31; Seivius on Virgil, Georg. 
ii. 146 ; Horace, Carmen Sacculare, 49.

2 Pliny, Nat. Ilist. xvi. 250 sq.
3 “  Italic and Keltic are so closely 

bound together by important phonetic 
and morphological affinities that they 
are sometimes spoken of as one branch ” 
of Aryan speech (J. II. Moulton, Two 
Lectures on the Science of Language, 
Cambridge, 1903, p. 6, note). “ The 
connection of the Celtic and Italic 
languages is structural. It is much 
deeper than that of Celts and Teutons, 
and goes back to an earlier epoch. 
Celts and Latins must have dwelt
together as an undivided people in the 
valley of the Danube, and it must have
been at a much later-time— after the
Umbrians and Latins had crossed the

Alps—that the contact of Celts and 
Teutons came about’* (Isaac Taylor, 
The 0) igin of the Atyant, p. 192; 
compare id. p. 257). Sec also P. 
Giles, Manual of Compaiative Phil• 
ology2 (London, 1901), p. 26.

4 Livy, xlii. 7. I, xlv. 15. 10. Com- 
paic Dio Cassius, xxxix. 20. 1. The 
temple on the Alban Mount was dedi
cated in 168 B.C., but the worship was 
doubtless far older.

6 See above, pp. 176, 184.
6 Strabo, vii. 7. 12, p. 329 ; Hyper- 

ides, Or. iii. coll. 35-37, pp. 43 sq., 
ed. Blass; G. Curtius, Griech. Ely* 
mologief p. 236; W. II. Roscher, 
Juno und Hera (Leipsic, 1875), pp. 17 
sq. j id., Lexikon [d. griech. u. rbm, 
Mythologit, ii. coll. 576, 578 sq. See 
below, p. 381,
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image of Hera.1 It is probable, though it cannot be 
positively proved, that the sacred marriage of Jupiter 
and Juno was annually celebrated by all the peoples of 
the Latin stock in the month which they named after 

Janus and the goddess, the midsummer month of June.2 Now on 
Carna. the first Qf J un e the Roman pontiffs performed certain rites 

in the grove of Helernus beside the Tiber, and on the same 
day, and perhaps in the same place, a nymph of the grove, 
by name Carna, received offerings of lard and bean-porridge. 
She was said to be a huntress, chaste and coy, who gave 
the slip to her lovers in the depths of the wood, but was 
caught by ^nus. Some took her to be Diana herself.3 
If she were indeed a form of that goddess, her union with 
Janus, that is, Dianus, would be appropriate; and as she 
had a chapel on the Caclian hill, which was once covered 
with oak-woods,4 she may have been, like Egcria, an oak- 
nymph. Further, Janus, or Dianus, and Diana, as we shall 
see later on, were originally mere doubles of Jupiter and 
Juno, with whom they coincide in name and to some extent 
in function. Hence it appears to be not impossible that 
the rite celebrated by the pontiffs on the first of June in the

1 See above, pp. 140 sqq.
2 W. II. Roschcr, und Hera, 

pp. 64 sqq. ; id., Lexikon d. gritih. u. 
10m Mythologies ii. 575 sq., 591 sqq. 
At Falerii the image of Juno was 
annually cairied in procession fiom her 
sacred giove, and in some respects the 
cciemony resembled a marriage pio- 
cession (Ovid, Amoves, iii. 13 ; Diony
sius Halicarnasensis, Antiquit. Rom. 
i. 21). The name of June was1/ u n iitv  

at Rome, Junonius at Alicia, Lauren - 
turn and Lavinia, and Jnnonalis at 
Tibur and Praeneste (Ovid, FaHi, vi. 
59-63; Macrobius, Sat. i. 12. 30). 
The forms Junonius and Junonalis are 
recognised by Festus (p. 103, cd. C. O. 
Mllller). Their existence among the 
Latins seems to render the derivation 
of Junius from Juno quite certain, 
though that derivation is doubted by 
Mr. W. \Varde Fowler (Roman Festivals 
of the Period of the Republic, pp. 99 
sq.).

3 Ovid, Fasti, vi. 101-168; Macro
bius, Sat i. 12. 31-33; Tertullian,

Ad nationes, ii. 9 ; Varro, quoted by 
Nonius Marcellus, De competidiosa 
doctrina, p. 390, ed. L. Quicherat. 
There wae a sacred becchen grove of 
Diana on a hill called Corne near Tuscu- 
lum (Pliny, Nat. Hist. xvi. 242). But 
Corne has piobably no connection with 
Carna. The grove of Helernus was 
crowded with worshippeis on the first 
of February (Ovid, Fasti, ii. 67, where 
Helerni is a conjectural emendation 
for Avemi or A y It). Nothing else is 
known about Helernus, unless with 
Meikel (in his edition of Ovid’s Fasti, 
pp. cxlviii. sq.) we rea$l Elerno for 
Eterno in Festus, p. 93, ed. C. O. 
Mllller. In that case it would seem 
that black oxen were sacrificed to him. 
From the association of Carna with 
Janus it was inferred by Merkel (l.c.) 
that the grove of Helernus stood on or 
near the Janiculum, where there was a 
grove of oaks (see above, p. 186). But 
the language of Ovid (Fasti, ii. 67) 
points rather to the mouth of the Tiber.

4 See above, p. 185.
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sacred grove of Helernus was the marriage of Jupiter 
and Juno under the forms of Janus and Diana. It would Ancient 

be some confirmation of this view if we could be sure that, ““it°fthoir 
as Ovid seems to imply, the Romans were in the habit or buck- 

of placing branches of white thorn or buckthorn in their ârdoff 
windows on the first of June to keep out the witches; 1 witchcraft, 

for in some parts of Europe precisely the same custom 
is observed, for the same reason, a month earlier, on the 
marriage day of the King and Queen of May.2 The Greeks 
certainly believed that branches of white thorn or buckthorn 
fastened to a door or outside the house had power to dis
arm the malignant arts of sorcerers8 and to ex^ude spirits.
Hence they hung up branches of it before the door when 
sacrifices were being offered to the dead, lest any of the 
prowling ghosts should be tempted to revisit their old homes 
or to invade those of other people.4 When the atheist Bion 
lay adying, he not only caused sacrifices to be offered on his 
behalf to the gods whose existence he had denied, but got 
an old hag to mumble incantations over him and to bind 
magical thongs about his arms, and he had boughs of buck
thorn and laurel attached to the lintel to keep out death.6 
However, the evidence as to the rites observed by the 
Romans on the first of June is too slight and dubious to 
allow us to press the parallel with May Day.

If at any time of the year the Romans celebrated the At the 

sacred marriage of Jupiter and Juno, as the Greeks com- carriage 
monly celebrated the corresponding marriage of Zeus and of Jupiter 

Hera,6 wc may suppose that under the Republic the cere- tote”0 
mony was either performed over images of the divine pairtlmM the 
or acted by the Flamcn Dialis and his wife the Flaminica. fhedehies 
For the Flamen Dialis was the priest of Jove; indeed, ™ayhavê  
ancient and modern writers have regarded him, with much by the

1 Ovid, Fasti, vi. 129-168. A 
Roman biide on the way to her hus
band’s house was piecedecl by a boy 
bearing a torch of buckthorn (spina 
alba, Festus, s.v. “ Patrimi,” p. 245, 
ed. C. O. MUller; Varro, quoted by 
Nonius Marcellus, De compendiwsa 
doctrina, s.v. “ Fax,” p. 116, ed. L. 
Quicherat). The intention probably 
was to defend her from ̂ enchantment 
and evil spirits. Branches of buck

thorn were also thought to protect a 
house against thunderbolts (Columella, 
De re tustica, x. 346 sg.).

2 See above, p. 54.
3 Dioscorides, De atte mediea, i. 

l l 9 -
4 Scholiast on Nicander, Theriacay 

861.
6 Diogenes Laertius, Vitae philo- 

sophorum, iv. 54-57.
0 See above, p. 143.
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probability, as a living image of Jupiter, a human embodi
ment of the sky-god.1 In earlier times the Roman king, as 
representative of Jupiter, would naturally play the part o! 
the heavenly bridegroom at the sacred marriage, while his 
queen would figure as the heavenly bride, just as in Egypt 
the king and queen masqueraded in the character of deities, 
and as at Athens the queen annually wedded the vine-god 
Dionysus. That the Roman king and queen should act the 
parts of Jupiter and Juno would seem all the more natural 
because these deities themselves bore the title of King and 
Queen.2 * Even if the office of Flamcn Dialis existed under 
the kings, as it appears to have done, the double representa
tion of Jujuter by the king and the flamcn need not have 
seemed extraordinary to the Romans of the time. The 
same sort of duplication, as we saw, appears to have taken 
place at Alba, when the Julii were allowed to represent the 
supreme god in the character of Little Jupiters, while the 
royal dynasty of the Silvii continued to wield the divine 
thunder and lightnmg.f And long ages afterwards, history 
repeating itself, another member of the Julian house, the 
first emperor of Rome, was deified in his lifetime under the 
title of Jupiter, while a flamcn was appointed to do for him 
what the Flamcn Dialis did for the heavenly Jove.4 * It is 
said that Numa, the typical priestly king, at first himself 
discharged the functions of Flamen Dialis, but afterwards 
appointed a separate priest of Jupiter with that title, in 
order that the kings, untrammeled by the burdensome 
religious observances attached to the priesthood, might be 
free to lead their armies to battle.8 The tradition may be 
substantially correct; for analogy shews that the functions

1 Plutarch, Quaest. Rom. m  eUbs 
(Up ovv i<jTK kolI rbu itpia rod Aids uxnrep 
Zfi\f/vxop teal lepbv dyaXfia kaTa<pû ifiov 
dveicrdai rots Seo/ifrois; L. Prcllcr, 
Romische Mythologies i. 201 ; F. B. 
Jevons, Plutarch’s Rornane Questions, 
p. Ixxiii.; C. Julian, in Daremberg et 
Saglio, Dictionnaire des antiquiUs 
grecques et romaines% ii. 1156 sqq.

2 Cicero, De re publics iii. 13. 22 ;
Virgil, Aen. x. 112; Horace, Sat.
ii. I. 42 sq. ; Ovid, Fasti, vi. 37;
Vairo, De lingua Latina, v. 6. 7 ;

Livy, v. 21. 2, v. 23. 7 ; Pliny, Nat. 
Ilist. xxxv. 115 ; Flavius Vopiscus, 
Probus, xii. 7 ;  L. Preller, Romische 
Mythologies i* 205, 284; W. H. 
Roscher, Lexikon d. griech. u. rom. 
Mythologies ii. 600 sqq.

3 See above, pp. 179 sq.
4 Cicero, Philippics, ii. 43. n o ;  

Suetonius, Divus Julius^ 76; Dio 
Cassius, xliv. 6. The coincidence has 
been pointed out by Mr. A. B. Cook 
(ClassicalReview, xviii. 371).

6 Livy, i. 20. 1 sq.
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of a priestly king arc too harassing and too incongruous to 
be "permanently united in the same hands, and that sooner 
or later the holder of the office seeks to rid himself of part 
of his burden by deputing to others, according to his temper 
and tastes, cither his civil or his religious duties. Hence we 
mdy take it as probable that the fighting kings of Rome, 
tired of parading as Jupiter and of observing all the 
elaborate ritual, all the tedious restrictions which the char
acter of godhead entailed on them, were glad to relegate 
these pious mummeries to a substitute, in whose hands they 
left the crosier at home while they went forth to wield the 
sharp Roman sword abroad. This would explj^n why the 
traditions of the later kings, from Tullus Hostilius onwards, 
exhibit so few traces of sacred or priestly functions adhering 
to their office. Among the ceremonies which they hence
forward performed by deputy may have been the rite of the 
sacred marriage.

Whether that was so or not, the legend of Numa and At the 

Egeria appears to embody a reminiscence of a time when marnage 
the priestly king himself played the part of the divine bride- thc Klns 
groom ; and as we have seen reason to suppose that thc Qf Rome 

Roman kings personated the oak-god, while Egeria is ex- probably
, . , \  , 1 , , r  1 • peisonatedpressly said to have been an oak-nymph, the story of their the god 

union in thc sacred grove raises a presumption that at R o m c ^ * ^ , 
in the regal period a ceremony was periodically performed oak. 

exactly analogous to that which was annually celebrated at 
Athens down to the time of Aristotle.1 The marriage of the 
King of Rome to the oak-goddess, like thc wedding of the 
vine-god to the Queen of Athens, must have been intended-

1 Numa was not thc only Roman 
king who is said to have enjoyed the 
favours of a goddess. Romulus was 
mairied to Ilersilia, who seems to have 
been a  Sabine goddess. Ovid tells us 
how, when thc dead Romulus had been 
raised to the rank of a god under the 
name of Quirinus, his widow Hersilia 
was deified as his consoit. Thus, if 
Quirinus was a Sabine oak-god, his 
wife would be an oak-goddess, like 
Egeria. See Ovid, Metarn. xiv. 829- 
851. Compare Livy, i. 11 . 2 ;  
Plutarch, Numa, 14. On Hersilia as 
a goddess see A . Schwegler, Romische 

VOL. II

Geuhichte, i. 478, note 10 ; L . Preller, 
Romische Mythology * i. 372. Again, 
of K ing Servius Tullius we read how 
the goddess Fortuna, smitten with love 
of him, used to enter his house nightly 
by a window. See Ovid, Fasti, vi. 569 
sqq. ; Plutarch, Quaestiones Romanae, 
36; id., De fortuna Romanorum, 10. 
However, the origin and nature of 
Fortuna are too obscure to allow us 
to base any conclusions on this legend. 
For various jnore or less conjectural 
explanations o f the goddess see W . 
Warde Fowler, Roman Festivals of the 
Period of the Republic, pp. 161-172.

o
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to quicken the growth of vegetation by homoeopathic 
magic. Of the two forms of the rite we can hardly doubt 
that the Roman was the older, and that long before the 
northern invaders met with the vine on the shores of the 
Mediterranean their forefathers had married the tree-god 
to the tree-goddess in the vast oak forests of Central and 
Noithern Europe. In the England of our day the forests 
have mostly disappeared, yet still on many a village green 
and in many a country lane a faded image of the sacred 
nidi ridge lingers in the rustic pageantry of May Day.



TIIE k i n g ’s f i r e

T h u s  far wc have dealt mainly with those instances of the Sacred 
Sacred Marriage in which a human being is wedded to the 
divine powers of vegetation or water. Now we pass to the Fuc-god 

consideration of a different class of cases, in which the divine 
bridegroom is the fire and his bride a human virgin. And 
these cases are particularly important for our present enquiry 
into the early Latin kingship, since it appears that the old 
Latin kings were commonly supposed to be the offspring 
of the fire-god by mortal mothers. The evidence which 
points to this conclusion is as follows.

First, let us take the legend of the birth of King Scrvius Legend of 

Tullius. It is said that one day the virgin Ocrisia, a
slave-woman of Queen Tanaquil, the wife of King Tarquin Semus
the elder, was offering as usual cakes and libations of 
wine on the royal hearth, when a flame in the shape of fire,
the male member shot out from the fire. Taking this for
a sign that her handmaiden was to be the mother of a more 
than mortal son, the wise Queen Tanaquil bade the girl 
array herself as a bride and lie down beside the hearth.
Her orders were obeyed ; Ocrisia conceived by the god or 
spirit of the fire, and in due time brought forth Scrvius 
Tullius, who was thus born a slave, being the reputed son 
of a slave mother and a divine father, the fire-god. His 
birth from the fire was attested in his childhood by a lambent 
flame which played about his head as he slept at noon in 
the king’s palace.1 This story, as others have pointed

1 Plutarch, De fortuna Romano- Fasti, vi. 6 27-63 6; Pliny, Nat. Hist. 
mmt 1 0 ; Dionysius Hali^arnasensis, ii. 241, xxxvi. 2 0 4 ; Livy, i. 3 9 ;
Antiquit. Rom. iv. I sq. ; Ovid, Scrvius on Virgil, Aen. ii. 6 8 3 ;

*95
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out before,1 seems clearly to imply that the mother 
of Servius was a Vestal Virgin charged with the care and 
worship of the sacred fire in the king’s house. Now, in 
Promathion’s History of Italy, cited by Plutarch, a similar 
tale was told of the birth of Romulus himself. It is 
said that in the house of the King of Alba a flame 
like to the male organ of generation hung over the hearth 
for many days. Learning from an oracle that a virgin 
should conceive by this phantom and bear a son of great 
valour and renown, the king bade one of his daughters 
submit to its embraces, but she disdained to do so, and sent 
her handmaid instead. Angry at her disobedience, her 
father ordered both the maidens to be put to death. But 
Vesta appeared to him in a dream, forbade the execution, 
and commanded that both the girls should be imprisoned 
until they had woven a certain web, after which they were 
to be given in marriage. But the web was never finished, 
for as fast as they wove it by day, other maidens, in 
obedience to the king’s orders, unwove it at night. Mean
time the handmaiden conceived by the flame of fire, and 
gave birth to Romulus and Remus.2 In this legend, as in 
the story of the birth of Servius Tullius, it is plain that the 
mother of the future King of Rome was both ar slave and 
a priestess of Vesta. Orthodox Roman tradition always 
admitted that she was a Vestal, but naturally enough 
represented her as the king’s daughter rather than his slave.

Arnobius, Adversus nationet, v. 18. 
According to the Etruscan annals, 
Servius Tullius was an Etruscan by 
name Mastarna, who came to Rome 
with his friend Caclcs Vibenna, and, 
changing his name, obtained the 
kingdom. This was stated by the 
Emperor Claudius in a speech of which 
fragments are engraved on a bronze 
tablet found at Lyons. See Tacitus, 
Annals, ed. Orelli,2 p. 342. As the 
emperor wrote a history of Etruria 
in twenty books (Suetonius, Divus 
Claudius, 42) he probably had some 
authority for the statement, and the 
historical, or at least legendary, 
character of Mastarna and Caeles 
Vibenna L vouched for by a painting 
inscribed with their names, which

was found in 1857 in an Etruscan 
tomb at Vulci. See G. Dennis, Cities'* 
atul Cemeteries of Etruria? ii. 506 sq. 
But from this it by no means follows 
that the identification of Mastarna 
with Servius Tullius was correct. 
Schwegler preferred the Roman to 
the Etruscan tradition (Romische 
Geschichte, i. 720 sq.), and so, after 
long hesitation, did Niebuhr (.History 
of Rome? i. 380 sqq.). • It is fair to 
add that both these historians wrote 
before the discovery of the tomb at 
Vulci.

1 A. Schwegler, Romische Geschichte, 
i. 715 ; L. Preller, Romische Mytho• 
logic* ii. 344.

2 Plutarch, Romulus, 2.
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The god Mars, it was said, got her with child as she drew
water in his sacred grove.1 However, when we compare
this legend with the similar story of the birth of Scrvius,
we may suspect that Promathion has preserved, though
perhaps in a perverted form, an old feature of the Latin
kingship, namely, that one of the king’s parents might be,
and sometimes was, a slave. Whether that was so or not,
such tales at least bear witness to an old belief that the
early Roman kings were born of virgins and of the fire.
Similarly Caeculus, the founder of Praeneste, passed for a Legend of
son of Vulcan. It was said that his mother conceived him b,rthof Caeculus
through a spark, which leapt from the fire and struck her as fiomthe 
she sat by the hearth. She exposed the child near a temple fire' 
of Jupiter, and he was found there beside a (ire by some 
maidens who were going to draw water. In after-life he 
proved his divine birth by working an appropriate miracle.
When an infidel crowd refused to believe that he was the 
son of a god, he prayed to his father, and immediately the 
unbelievers were surrounded with a flame of fire.2 3 More 
than this, the whole of the Alban dynasty appear to have 
traced their descent from a Vestal, for the wife of King 
Latinus, tjieir legendary ancestor, was named Amata8 or 
Beloved, and this was the regular title bestowed on a Vestal 
after her election,4 a title which cannot be fully understood 
except in the light of the foregoing traditions, which seem 
to shew that the Vestals were regularly supposed to be beloved 
by the fire-god. Moreover, fire is said to have played round 
the head of Amata’s daughter Lavinia,5 just as it played round 
the head of the fire-born Servius Tullius. As the same 
prodigy was reported of Julus or Ascanius, the son of 
Aeneas,6 * we may suspect that a similar legend was told of 
his miraculous conception at the hearth.

1 Dionysius Halicarnasensis, Ant. 
Rom. i. 76 sq. ; Livy, i. 3 sq. ; 
Plutarch, Romtilus> 3; Zonaras, 
Annal. vii. I ; Justin, xliii. 2. 1*3.

2 Servius on Virgil, Aen. vii. 678.
3 Virgil, Aen. vii. 343.
4 Aulus Gellius, i. 12. 14 and 19.

Compare L. Prelier, Romische Mytho
logies ii. 161, 344. There was a
very ancient worship of Vesta at
Lavinium, the city named after Amata’s

daughter Lavinia, the ancestress of the 
Alban kings. See above, vol. i. p. 14.

6 Virgil, Aen. vii. 71-77.
6 Virgil, Aen. ii. 680-686. We 

may compare the halo with which the 
vainglorious and rascally artist of genius, 
Benvenuto Cellini, declared his head to 
be encircled. “  Ever since the time of 
my strange vision until now,” says he, 
“ an aureole of glory (marvellous to 
relate) has rested on my head. This
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Now we may take it as certain that the Romans and 
Latins would never have traced the descent of their kings from 
Vestal Virgins unless they had thought that such a descent, far 
from being a stain, was, under certain circumstances, highly 
honourable. What the circumstances were that permitted a 
Vestal to become a mother, not only with impunity but 
with honour and glory, appear plainly from the stories of 
the birth of Caeculus, Romulus, and Scrvius Tullius. If she 
might not know a mortal man, she was quite free, and indeed 
was encouraged, to conceive and bear a son to the fire-god. 
In fact the legends suggest that the Vestals were regularly 
regarded as the fire-god's wives. This would explain why 
they were bound to chastity during their term of service : 
the bride must be true to her divine bridegroom. And the 
theory of chastity could be easily reconciled with the practice 
of maternity by allowing a man to masquerade as the fire- 
god at a sacred marriage, just as in Egypt the king disguised 
himself as the god Ammon when he wedded the queen,1 
or as among the Ewe tribes the priest poses as the python- 
god when he goes in to the human brides of the serpent.2 
Thus the doctrine of the divine Birth of kings presents no 
serious difficulty to people who believe that a gpd may be 
made flesh in a man, and that a virgin may conceive and 
bear him a son. Of course the theory of the divine mother
hood of the Vestals applies only to the early regal and there
fore prehistoric period. Under the Republic the demand for 
kings had ceased, and with it, therefore, the supply. Yet a 
trace of the old view of the Vestals as virgin mothers lingered 
down to the latest times in the character of Vesta herself, 
their patroness and type ; for Vesta always bore the official 
title of Mother, never that of Virgin.8 We may surmise that 
a similar belief and practice once obtained in Attica. For
is visible to every sort of men to whom there far better manifested than in Italy, 
I have chosen to point it out; but mists being far more frequent among 
those have been very few. This halo us.” See The L i f t  o f Benvenuto 
can be observed above my shadow in Cellini, translated by J. Addington 
the lorning from the rising of the sun Symonds3 (London, 1889), pp. 279 
for about two hours, and far better sq.
when the grass is drenched with dew. 1 See above, pp. 131 sqq.
It is also visible at evening about sun- 2 A. B. Ellis, The Ewe-speaking
set. I became aware of it in France peoples o f the Slave Coast of West
at Paris ; for the air in those parts is so A frica , p. 60. See above, pp. 149 sq.
much freer from mist, that one can see it 3 See below, p. 229.
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Erichthonius, king of Athens, is said to have been a son of 
the fire-god Hephaestus by the virgin goddess Athena: the 
story told of his miraculous birth from the ground, which had 
been impregnated by the seed of the fire-god, is clearly a later 
version devised to save the virginity of his mother.1 The 
perpetual lamp of Athena, which burned in the Ercchthcum 
or house of Erechthcus (who was identical with Erichthonius) 
on the acropolis of Athens,2 * may have answered to the 
perpetual fire of Vesta at Rome; and it is possible that the 
maidens called Arrephoroi or Errephoroi, who dwelt close to 
the Ercchthcum,2 may at one time have personated Athena 
and passed, like the Vestals, for wives of the fire-god.

It has, indeed, been held that the Vestals were of old the Rational- 

king’s daughters, who were kept at home and forbidden to marry the1001"* 
for no other reason than that they might devote themselves to duties of 

the domestic duties of drawing water, mopping the house, iê cMed.11* 
tending the fire, and baking cakes.4 But this rationalistic 
theory could hardly explain the superstitious horror 
which the infidelity of a Vestal always excited in the Roman 
mind. Customs which begin in reason seldom end in 
superstition. It is likely, therefore, that the rule of chastity 
imposed on the Vestals was based from the first on a 
superstition rather than on a mere consideration of practical 
convenience. The belief that the Vestals were the spouses 
of the fire-god would explain the rule.5 We have seen that 
the practice of marrying women to gods has been by no 
means uncommon. If the spirit of the water has his 
human wife, why not the spirit of the fire? Indeed, 
primitive man has a special reason for thinking that the 
fire-god should always be married. What that reason 
is, I will now try to explain.

1 Apollodorus iii. 14. 6; Schol. on 
Ilomer, Iliad, ii. 547 > J* Tzetzes, 
Chi Hades, v. 66 9 sq.; Augustine, De 
civitate Dei, xviii. 12.

2 Pausanias i. 26. 6 sq. ; Strabo ix. 
I. 16, p. 396 ; Plutarch, Numa, 9; id., 
Sulla, 13. As to the identity of 
Erechtheus and Erichthonius see my 
note on Pausanias, i. 18. 2 (vol. ii. p. 
169).

s Pausanias, i. 27. 3, with my note.
4 The theory was formerly advo

cated by me (Journal of Philology, 
xiv. (1885) pp. 154 sqq.) As to the 
duties of'the Vestals see J. Marejuardt, 
Komi si he Staatsverwaltung, iii.2 pp. 
342 sqq.

5 This explanation was fiist, so far 
as I know, given by me in my Lectures 
on the Early History of the Kingship 
(London, 1905), p. 221. It has since 
been adopted by Mr. K. Fehrle (Die 
kultische Kensihheit im Alterium, 
Giessen, 1910, pp. 210 sqq.).
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But first it is necessary to apprehend clearly that the 
Vestal fire of republican and imperial Rome was strictly 
the 'successor or continuation of the fire which in the regal 
period had burned on the king’s hearth. That it was so 
appears plainly from the stories of the birth of Romulus 
and Servius Tullius, which shew that Vesta was believed to 
be worshipped at the royal fireside by maidens who were 
cither the king’s daughters or his slaves. This conclusion is 
amply confirmed by a study of the temple of Vesta ancl the 
adjoining edifices in the Roman Forum. For the so-called 
temple of the goddess never was, strictly speaking, a temple 
at all. This fact we have on the authority of Varro 
himself, the greatest of Roman antiquaries.1 The little 
round building in which the sacred fire always burned was 
merely a copy of the round hut in which the king, like his 
subjects, had dwelt in days of old. Tradition preserved a 
memory of the time when its walls were made of wattled 
osiers and the roof was of thatch;2 indeed, with that 
peculiar clinging to the forms of the past which is 
characteristic of royalty and religion, the inmost shrine 
continued down even to late times to be fashioned of the
same simple materials.3 The hut of Romulus, or what 
passed for it, constructed of wood, reeds, and straw, was 
always preserved and carefully repaired in the original style. 
It stood on the side of the Palatine hill facing the Circus 
Maximus.4 A similar hut, roofed with thatch, was in like 
manner maintained on the Capitoline hill, and traditionally 
associated with Romulus.5 The so-called temple of Vesta in 
historical times stood not on any of the hills, but in the 
Forum, at the northern foot of the Palatine. Its situation 
in the flat ground is quite consistent with the view that the 
building represents the kings house of early, though not of 
the very earliest, times ; for, according to tradition, it was

1 Aulus Gcllius, xiv. 7. 7. Com
pare Servius on Virgil, Aett. vii. 153, 
ix. 4.

2 Ovid, Fasti, vi. 261 sq.
8 Festus, s.v. “ penus,” p. 250, ed. 

C. O. MUller, where for sae/ius we 
must obviously read saeptus.

4 Ovid, Fasti, i. 199, iii. 183 rq. ;
Dionysius Halicamascnsis, Antiquit. 
Rom. i. 79. 11. For the situation

of the hut see also Plutarch, Romulus% 
20.

6 Conon, N a r rat tones, 48; Vitru
vius, ii. 1. 5, p. 35, ed. Rose and 
Mttller-StrUbing; Macrobius, Saturn. 
i. 15. xo. Compare Virgil, Aen. 
viii. 653 sq. As to the two huts on 
the Palatine and the Capitol See A. 
Schwegler, R'omische Geschichte, i. 
394 ; L. Jahn on Macrobius, l.c. .
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built by Numa in this position between the Palatine and the 
Capitol, at the time when he united the two separate towns 
on these hills and turned the low swampy ground between 
them into their common place of assembly. Here, too, 
beside the temple of Vesta, the king built himself a house, ' 
which was ever afterwards known as the Regia or palace; 
formerly he had dwelt on the Quirina!.1 In after-times this 
old palace of the kings was perhaps the official residence of their 
successor, the King of the Sacred Rites.2 * * * * * Adjoining it was 
the house of the Vestals,8 at first, no doubt, a simple and 
unpretentious edifice, but afterwards a stately pile gathered 
round a spacious open court which must have resembled 
the cloister of a mediaeval monastery. We may assume 
that the kferncl of this group of buildings was the round 
temple of Vesta, and that the hearth in it, on which burned 
the sacred fire, was originally the hearth of the king’s 
house. That the so-called temple was built on the model of Hut-ums 
the round huts of the old Latins is proved by the discoveries 
made at an ancient necropolis near Albano. The ashes of and Rome 

the dead were here deposited in urns, which are shaped like 
little round huts with conical roofs, obviously in order that 
the souls of the dead might live in houses such as they had 
inhabited during life. The roofs of these miniature dwellings 
are raised on cross-beams, sometimes with one or more 
holes to let out the smoke. The door is fastened by a 
crossbar, which is passed through a ring on the outside and 
tied to the two side-posts. In some of these hut-urns the 
side-posts are duplicated, or even triplicated, for the sake of

1 Dionysius Ilalicainasensis, Ant. 
Rom. ii. 66 { Plutarch, Numa, 11 
and 14; Solinus, i. 21 ; Ovid, Fasti, 
vi. 263 sqq. ; i d T r i s t i a , iii. 1. 29 
sq. ; Tacitus, Annals, xv. 41.

2 Servius on Virgil, Aen. viii.
363. Festus, however, distinguishes
the old royal palace (Regia) from the
house of the King of the Sacred Rites
(j.». "Sacram viam,” pp. 290, 293, 
ed. C. O. MUller). In classical times
the Regia was the residence or office of 
the Pontifex Maximus; but we can 
hardly doubt that formerly it was the 
house of the Rex Sacrorum. See 0 .
Gilbert, Gesckickte und Topographic

der Stadt Rom im Altertum , 1. 225, 
235 34 L 344- As to the exist-
ing remains of the Regia, the temple 
of Vesta, and the house of the Vestals, 
see O. Richter, Topographic der Stadt * 
Rom,2 pp. 88 sqq. ; Ch. Huelsen, Die  
Au grabungen a u f dem Forum Ro- 
manum2 (Rome, 1903), pp. 62 sqq., 
88 sqq.; Mrs. E. burton - brown, 
Recent Excavations in the Roman 
Forum (London, 1904), pp. 26 sqq.

3 Dio Cassius, liv. 27, who tells us 
that Augustus annexed the house of 
the King of the Sacred Rites to the 
house of the Vestals, on which it 
abutted.
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Ilut-urns 
found in 
ancient 
Latium.

*1 Nurna's 
crockery/' 
the
primitive 
earthen
ware 
vessels 
used by 
the Vestals,

ornament; and it is probable that the ring of columns 
which encircled the little temple of Vesta in historical 
times was merely an extension of the door-posts of the 
prehistoric hut. The necropolis in which these urns were 
found must be very ancient, since it was buried under the 
streams of lava vomited by the Alban Mountain in 
eruption. But the mountain has not been an active volcano 
within historical times, unless, indeed, the showers of stones 
and the rain of blood often recorded as ominous prodigies 
by Roman writers may be explained as jets of pumice and 
red volcanic dust discharged by one of the craters.1 The 
prehistoric burial-ground lately discovered in the Roman 
Forum has yielded several hut-urns of precisely the same 
shape as those of the Alban cemetery. Hence we may infer 
with tolerable certainty that the earliest Latin settlers both 
on the Alban hills and at Rome dwelt in round huts built 
of wattle and dab, with peaked roofs of thatch.2

If further evidence were needed to convince us that the 
round temple of Vesta merely reproduced a Roman house 
of the olden time, it might be supplied by the primitive 
vessels of coarse earthenware in which the Vestals always 
presented their offerings, and which, in memory of the 
artlcssncss of an earlier age, went by the name of 
“ Numa’s crockery.” 3 A Greek historian, writing when 
Rome was at the height of her power and glory under 
Augustus, praises the Romans for the austere simplicity 
with which, in an age of vulgar wealth and ostentation, 
they continued to honour the gods of their fathers. 
“ I have seen,” said he, “ meals set before the gods on 
old-fashioned wooden tables, in mats and earthenware 
dishes, the food consisting of barley loaves and cakes and 
spelt and firstfruits and such - like things, all plain and

1 Many such phenomena are noted 
by Julius Obscquens in his book of 
prodigies, appended to W. Wcissen* 
born’s edition of Livy, vol. x. 2, pp.
193 jqq. (Berlin, 1881).

? W. ITelbig, Die Italiker in der 
Poebene% pp. 50-55 ; E. Burton-Brown, 
Recent Excavations in the Roman 
Forums pp. 30, 152, 154. For 
pictures of these hut-urns see G. Boni

in Notizie degli Scavif May 1900, p. 
191, fig. 52 ; id., in Nuova Antologia, 
August 1900, p. 22.

3 Valerius Maximus, iv. 4.1 1 ; Ovid, 
Fastis vi. 310; Acron on Horace, 
Odes, i. 31, quoted by G. Boni in 
Notizie degli Scaviy May 1900, p. 179; 
Cicero, Paradoxa, i. 2 ; id. , De nalnra 
deorum, iii. 17. 43 ; Pcrsius, Sat. ii. 
59 S(l ' * Juvenal, Sat. vi. 342 sqq.
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inexpensive and free from any touch of vulgarity. And I 
have seen libations offered, not in vessels of silver and gold, 
but in little earthen cups and jugs ; and I heartily admired 
a people which thus walked in the ways of their fathers, 
not deviating from the ancient rites into extravagance and 
display.” 1 Specimens of this antique pottery have come to 
light of late years at the house of the Vestals, the temple 
of Vesta, and other religious centres in the Forum ;2 others 
had been found previously on the Esquilinc hill and in the 
necropolis of Alba Longa.3 We may conjecture that if the 
Romans continued to serve the gods their meals in simple 
earthenware dishes long after they themselves quaffed their 
wine from goblets of crystal and gold or from murrhinc cups 
with their cloudy iridescent hues of purple and white,4 they 
did so, not from any principle of severe good taste, but 
rather from that superstitious fear of innovation which has 
embalmed in religious ritual, as in amber, so many curious 
relics of the past. The old forms and materials of the 
vessels were consecrated by immemorial usage and might 
not be changed with impunity. Indeed, in the ritual of the 
Arval Brothers the holy pots themselves appear to have 
been an object of worship.5 Specimens of these pots have Rude 
been found on the site of the sacred grove where the Potte,y

** used by
Brothers performed their quaint service, and they shed an the At va 

interesting light on the conservatism of the Roman religion.,ilothors 
Some of them are moulded in the most primitive fashion by 
the hand without any mechanical appliance. But most of 
them belong to a stage of art, later indeed than this rude 
beginning, yet earlier than the invention of the potter’s 
wheel. In order to give the vessels their proper shape 
and prevent the sides from collapsing, wooden hoops were

1 Dionysius Ilalicarnasensis, Ant.
Rom. ii. 23. On earthenware vessels
used in religious rites see also Pliny,
Nat. Hist. xxxv. 108, “ In sacris 
quidem etiam inter has opes hodie non
murrinis crystallinisve, sect futilibus 
prolibatur simpulis ” ; Apuleius, De 
magia, 1-8, “  Eadern paupertas etiam 
populo Romano imperium a primordio 
fundavit, proque eo in Jwdhrnum diis 
immortalibns simpuvio et latino fictili 
sacrificat."*

2 G. Boni in Not hie degli Scavi, 
May 1900, p. 179; Ii. Burton-Brown, 
Recent Excavations in the Roman 
Forumi pp. 2 3 ^ ., 41.

3 W. llelbig, Die Italiker in dir 
Toebene, pp. 82 sqq.

4 Pliny, Nat.  Hist, xxxvii. 21 sq.
6 G. Henzen, Acta I t  ahum A r - 

valium (Berlin, 1874), pp. 26, 30; II. 
Dessau, Inscriptionn Latinae select ae, 
No. 5039 ; J. Maiquardt, Romische 
Staatsveiwaltung, iii.2 456.
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inserted in them, and the marks made by these hoops in the 
soft clay may still be seen on the inside of most of the pots 
found in the grove. We may suppose that when the 
potter’s wheel came into universal use, the old art of making 
pottery by the hand was lost; but as religion would have 
nothing to do with pots made in the new-fangled way, the 
pious workman had to imitate the ancient ware as well 
as he could, eking out his imperfect skill with the aid of 
wooden hoops.1 Perhaps the fictores Vestalium and the 
ftetores Pontificum, of whom we read in inscriptions,2 * * * * * were 
those potters who, combining a retrograde art with sound 
religious principles, provided the Vestals and Pontiffs with 
the coarse crockery so dear to gods and to antiquaries.

Savage If that was so, they may have had in the exercise of their 
craft to observe some such curious rules as are stilltions as to

the making observed in similar circumstances by the savage Yuracares,
of pottery. a jncj;ans iiving dispersed in the depths of beauti

ful tropical forests, at the eastern foot of the Bolivian 
Andes. We arc told by an explorer that “ the manufacture 
of pottery is not an everyday affair with this superstitious 
people, and accordingly they surround it with singular pre
cautions. The women, who alone are entrusted with the 
duty, go away very solemnly to look for the clay, but 
they do so only when there is no crop to be gathered. In 
the fear of thunder they betake themselves to the most 
sequestered spots of the forest in order not to be seen. 
There they build a hut. While they are at work they 
observe certain ceremonies and never open their mouth, 
speaking to each other by signs, being persuaded that one 
word spoken would infallibly cause all their pots to break 
in the firing; and they do not go near their husbands, for if 
they did, all the .sick people would die.” 8 Among the

1 W. Helbig, Die Italiker in der 
Poebenc, p. 87.

2 G. Wilmanns, Exempla inscrip- 
tionum Latinarum, Nos. 311, 986,
1326, 1331 ; H. Dessau, Inscriptions
Latinae selectae> Nos. 456, 3314, 4926,
4933. 4936. 4942. 4943- Modem
writers, following Varro {De lingua
Latina, vii. 44, “ fictores dicti a fin - 
gendis libis ”), explain these fictores as
bakers of sacred cakes. See Ch. A.

Lobcck, Aglaophamus, pp. 1084 sg .; 
J. Marquardt, Romische Staatsverwal- 
tungt iii. 2 249. They may be right, 
but it is to be observed that Varro does 
not expressly refer to the fictores of the 
Vestals and Pontiffs, and further, that 
in Latin fictor commonly means a 
potter, not a baker, for which the 
regular word is pistor.

8 A. d’Orbigny, Voyage dans 
VAmirique Miridionale% iii* (Paris
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Ba-Ronga of South Africa pottery is made by women only, 
and they prefer to em ploy a child under puberty to light 
the fire in which the pots are to be baked, because the child 
has pure hands and the pots are therefore less likely to crack 
in the furnace than if the woman lit the fire herself.1 I f  
the reader objects that Roman potters cannot have been 
trammelled by superstitions like those which hamper the 
savage potters o f Am erica and Africa, I would remind Chastity 
him of the rules laid down by grave Roman writers for persons1 m 
the moral guidance of cooks, bakers, and butlers. A fter who handle 
mentioning a number o f these writers by name, Columella f0od. 
informs us that “ all o f them are of opinion that he who 
engages in any one of these occupations is bound to be 
chaste and continent, since everything depends on taking 
care that neither the dishes nor the food should be handled 
by any one above the age o f puberty, or at least by any 
one who is not exceedingly abstemious in sexual matters. 
Therefore a man or woman who is sexually unclean ought 
to wash in a river or running water before he touches the 
contents of the storeroom. That is why there should be a 
boy or a maid to fetch from the storeroom the things that 
are needed.” 2 When Roman cooks, bakers, and butlers 
were expected to be so strict in the service of their human 
masters, it might naturally be thought that the potters 
should be not less so whose business it was to fashion the 
rude yet precious vessels meet for the worship of the gods.

If the storeroom {penus) of a Roman house was deem ed Sanctity of 
so holy that its contents could only be handled by persons [ ^ tore' 
ceremonially clean, the reason was that the Penates or gods [penus)and 
of the storeroom dwelt in it.8 The domestic hearth, where penates in 
the household meals were cooked in the simple days of old, f-Roman

4 J house.

and Strasburg, 1844) p. 194. Much 
of d’Orbigny’s valuable information as 
to this tribe was drawn fiom the manu
script of Father Lacueva, a Spanish 
Franciscan monk of wealthy family 
and saint-like character, who spent 
eighteen or twenty years among the 
Yuracares in a vain attempt to convert 
them. With regard to the crops 
mentioned in the text, these savages 
plant banana-trees, manioc, sugar-cane, 
and vegetables round about their huts,

which they erect in clearings of the 
foiest. See d’Orbigny, op. cit. iii. 
196 sq.

1 H. A. Junod, “  Lcs Conceptions 
physiologiques des Bantou Sud- 
Africains et leurs tabous,” Revue 
d?Ethnographic et de Sociologies i.
(1910), p. 147.

2 Columella, De re rustica, xii. 4. 
2 sq.

8 Cicero, De natura deorurn, ii, 
27. 68.
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was the natural altar o f the Penates ; 1 their images, together 
with those o f the Lares, stood by it and shone in the cheerful 
glow of the fire, when the fam ily gathered round it in the 
evening.2 Thus in every house Vesta, the goddess o f the 
hearth, was intim ately bound up with the Penates or gods of 
the storeroom ; indeed, she was reckoned one o f them.3 Now 
the temple o f Vesta, being nothing more than a type o f the 
oldest form of Roman house, naturally had, like an ordinary 
house, its sacred storeroom, and its Penates or gods o f the 
storeroom.4 Hence if in every common house strict chastity 
was, theoretically at least, expected of all who entered the 
storeroom, we can well understand why such an obligation
should have been laid on the Vestals, who had in their
charge the holiest of all storerooms, the chamber in which 
were popularly supposed to be preserved the talismans on 
which the safety of the state depended.5 

Thus the Thus on the whole we may regard it as highly probable 
Vesta! °f thsit the round temple of Vesta in the Forum, with its sacred 
with its storeroom and perpetual fire, was merely a survival, under 
fircTmMts changed conditions, o f the old house of the Roman kings,
sacred which again m ay have been a copy o f the still older house of
was merely the kings of Alba. Both were modelled on the round huts of 
a copy of Wattlcd osiers in which the early Latins dwelt among the
the Roman _ _ , , . ,
kind's woods and hills of Latium in the days when the Alban 
house. Mountain was still an active volcano. Hence it is legitimate 

to compare the old legends o f the royal hearth with the later 
practice in regard to the hearth o f Vesta, and from the com
parison to explain, if we can, the meaning both of the 
legends and of the practice.

1 Servius on Virgil, Aen. xi. 2 11.
2 Horace, Epodes, ii. 65 sq. ; 

Maitial, iii. 58. 3 sq. ; L. Picllci, 
Romische Mythologies ii. 105 sqq., 
155 sqq. See also A. Dc-Marchi, II 
Culto privato di Roma ant ha , i. (Milan, 
1896) p. 67, with plate iii.

3 Macrobius, Saturn, iii. 4. 11 ;
G. Wissowa, Religion und Kultus der

Router, pp. 145 sq.
4 Festus, s.v. “ penus,” pp. 250, 

251, ed. C. O. Muller; Tacitus, 
Annals, xv. 41; J, Marquardt, 
Romische Staatsverwaltung% iii.2 252 
sq.

6 Dionysius ITalicarnasensis, Anti- 
quit. Rom. ii. 66 ; Livy, xxvi. 27. 14 $ 
J. Marquardt, op. tit. :ii.? 250 sq.
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T H E  F IR E -D R IL L

! N historical times, whenever the Vestal fire at Rom e Mode of 
happened to be extinguished, the virgins were beaten by the ^vestal 
p on tiff; after which it was their custom, apparently with the fire at 
aidAt)f the pontiff, to rekindle the fire by drilling a hole in a nicans of 
board o f lucky wood till a flame was elicited by friction.tIu*fir«- 
The new fire thus obtained was carried into the temple of 
Vesta by one of the virgins in a bronze sieve.1 A s this Use of the 
mode o f producing fire is one of the most primitive known stages by 
to man, and has been commonly employed by many savage 
tribes down to modern times,11 we need have no difficulty in

1 Festus, s.v. “ Ignis,” p. 106, cd. 
C. O. Muller: “ Ignis Testae si quando 
inlcrstinctus esset, virgines verbenbus 
afficiebantur a pontifue, quibus mos 
erat tabu lam felieis matoiae tamdiu 
terebrare, quousque except uni ignem 
cribro aeneo virgo in aedem ferret ” 
In this passage it is not clear whether 
quibus refers to the virgins alone or to 
the virgins and the pontiff together ; 
hut the strict grammatical construction 
is in favour of the latter interpretation. 
The point is not unimportant, as we 
shall see presently. From a passage 
of Plutarch (Numat 9) it has sometimes 
been inferred that the Vestal fire was 
rekindled by sunlight reflected from a 
burning-glass. Rut in this passage 
Plutarch is describing a Greek, not a 
Roman, mode of making fire, as has 
been rightly pointed out by Professor 
M. II. Morgan (“  I)e ignis eliciendi 
modis apud antiquos,”  Harvard Studits 
in Classical Philology, i. (1890) pp. 
56 sqq.). In this memoir Professor 
Morgan has collected and discussed the 
passages of Greek anu Latin writers

which refer to the kindling of fire.

2 See K. B. Tylor, Hatly History 
of Mankind? pp. 238 sqq. More 
evidence might easily be given. See, 
for example, J. Dawson, Australian 
Aborigines, pp. 15 sq. ; <\ Lumholtz, 
Among Cannibals, p. 191 ; A. \V. 
IIowill, Native Tubes of South-East 
Australia, pp. 770-773 ; Maximilian 
Prinz zu Wied-Newied, Reise muh 
Brasiliui, ii. 18 sq. ; K. F. im Thurn, 
Among the Indians of Guiana, pp. 257- 
259 ; K. von den Steinen, Untir dtn 
Natui rolkeni Zeniral-Brasiliensy pp. 
223 sqq. ;  II. Ling Roth, 1 'he Natives of 
Saiaioak and British North Borneo, i. 
375 sqq. ; A. Maass, Bei licbenswurdi- 
gen IVilden, cin Beitrag zur Remitniss 
der Menlawai -Insulancr (Perl i 11,1902), 
pp. 114, 116 ; Mgr. Lc Roy, “  Les 
Pygmies,” Missions Catholiques, xxix.
(1897), p. 137 ; E. Thmston, Ethno
graphic Notes in Southern India 
(Madras, 1906), pp. 464.470 ; W. A. 
Reed, Negritos of Zambales (Manila, 
1904), p. 40.

207
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The fire 
drill.

Many 
savages 
regard the 
two sticks 
of the fire- 
drill as 
male and

believing that its use in the worship of V esta was a survival 
from prehistoric ages, and that whenever the fire on the 
hearth of the Latin kings went out it was regularly relit in 
the same fashion. In its simplest form the fire-drill, as the 
apparatus has been appropriately named by Professor E. B. 
Tylor, consists of two sticks, the one furnished with a point and 
the other with a hole. T h e point o f the one stick is inserted 
into the hole o f the other, which is laid flat on the ground, 
while the operator holds the pointed stick upright in position 
and twirls it rapidly between his hands till the rubbing of 
the two sticks against each other produces sparks and at 
last a flame.

M any savages see in this operation a resemblance to the 
union o f the sexes, and have accordingly named the pointed 
stick the man and the holed stick the woman. Thus wc are 
told that among the Thompson Indians o f British Columbia 
“ fire was obtained by means o f the fire-drill, which consisted 

the rubbing two dried sticks, each over a foot in length, and rounded 
of the two off to less than an inch in diameter. One stick was sharpened 
a°sexuai ™ at one cnd ’» while the other was marked with a couple of 
union. notches close to each other— one on the side, and the other 

on top. The sharpened end of the first stick was placed in 
the top notch of the other stick, and turned rapidly between 
the straightened palms of both hands. The heat thus pro
duced by the friction of the sticks caused sparks to fall 
down the side notch upon tinder placed underneath, which, 
when it commenced to smoke, was taken in the hand^f and 
blown upon until fanned into a flame. The tinder was dry 
grass, the shredded dry bark o f the sagebrush, or cedar-bark. 
The sharpened stick was called the ‘ man/ and was made of 
black-pine root, tops of young *yellow pine, heart o f yellow- 
pine cones, service-berry wood, etc. The notched stick was 
called the ‘ woman/ and was generally made o f poplar-root. 
However, many kinds o f wood were used for this purpose. 
W hen hot ashes or a spark fell upon the tinder, they said, 
‘ The woman has given birth/1,1 The Hopi Indians kindle 
fir  ̂ ceremonially by the friction o f two sticks, which are 1

1 J. Teit, “  The Thompson Indians Natural History, The Jesup North 
of British Columbia,” pp. 203, 205 Pacific Expedition, vol. i. part 4). 
{Memoir of the American Museum 0/
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regarded respectively as male and female. The female stick 
has a notch in it and is laid flat on the flo or; the point of 
the male stick is inserted in the notch of the female stick 
and is made to revolve rapidly by twirling the stick between 
the hands. Pollen is added as a male symbol, and the 
spark is caught in a tinder of shredded cedar bark.1 The 
Urabunna tribe of Central Australia, who also make fire by 
means of the fire-drill, call the upright piece “ the child- 
stick,” while they give to the horizontal or notched piece the 
name of “ the mother-stick ” or “ the mother of the fire.” 2 
So in the Murray Islands, Torres Straits, the upright stick 
is called the child (werem\ and the horizontal stick the 
mother (apu). In Mabuiag, Torres Straits, on the other 
hand, the vertical stick is known as the male organ (/#*), 
and the horizontal stick as the hole (.sakm).3

“ The ancient Bedouins kindled fire by means of the The fire- 

fire-drill, which was composed of a horizontal stick, the ^  Arabs* 

zenda, and an upright stick, the zend. The science o f
language furnishes us with many parallels for this mode o f 
regarding the two parts as male and female ; the two parts 
of the lock are distinguished in like m anner; the spark is 
then the child, t i j i ; compare also our German Schrauben- 
mutter, Muttergewinde. The sticks for making fire by
friction are not taken from the same tree ; on the contrary, 
they choose one as hard and tough as possible, and the 
other soft, which allows the hard one to fit into it more 
easily and catches fire the quicker on account of its loose 
texture. The soft wood was naturally the horizontal stick, 
the zenda, which the Arabs made out of Calotropis procera 
Qoshar), while for the upright stick they used a hard branch 
o f m a r k h 4

1 J. Walter Fewkes, “ The Lesser 
New-fire Ceremony at Walpi,” A m eri
can Anthropologist, N.S. iii. (1901) 
P- 445-

2 Spencer and Gillen, Northern  
Tribes o f Central A ustralia , p. 621.

3 For this information I am in
debted to Mr. S. H. Ray.

4 G. Jacob, Altarabisihes Beduitten- 
eben2 (Berlin, 1897), p. 91. In his 

Arabic-English Lexicon, hojk i. p. 
1257, E. VV. Lane gives the following

VOL. II

account of the subject: “  sand, a 
piece of stick or wood, for producing 
fire ; the upper one of the two pieces 
of stick, or wood, with which fire is 
produced : . . . and zatuia is the ap
pellation of the lower one thereof, in 
which is the notch or hollow, or in 
which is a hole. . . . One end of the 
sand is put into the f a r d  (notch) of the 
zandat and the sand is then rapidly 
twirled round in producing fire. . . . 
The best kind of sand is made of *a fa r  

V
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The 
fire-di ill 
in Africa.

T he Ngum bu o f South Cameroons, in W est Africa, 
formerly made*fire by rubbing two sticks against each other. 
O f the sticks the one, called the male nschio, was put into 
a hole o f the other, which was called the female nschio} 
In East Africa the Masai men make fire by drilling a hole^ 
in a flat piece o f wood with a hard pointed stick. T h ey  say 
that the hard pointed stick is a man and that the flat piece 
o f wood is his wife. T he former is cut from F icu s syco- 
morus and Ekebergia sp., the latter from any fibrous tree, such 
as K ig elia  africana , Cordia ovalis, or Acacia albida. T h e 
women get their fire from the one which has thus been 
kindled by the men.2 T he Nandi similarly produce fire by 
rapidly drilling a hard pointed stick into a small hole in a 
flat piece o f soft wood. T he hard stick is called the male 
(k ir k it) and the piece o f soft wood the female (kSket). 
A m on g the Nandi, as apparently among the Masai, fire
m aking is an exclusive privilege o f the men o f the tribe.8 
The Baganda o f Central Africa also made fire by means of 
the fire-drill; they called the upright stick the male, and the 
horizontal stick the female.4 A m ong the Bantu tribes of 
south-eastern Africa, “ when the native Africans use special fire, 
either in connection with sacrifice or the festival o f first-fruits, 
it is produced by a doctor, and in the following m an ner:—  
Tw o sticks, made o f the U zw ati tree, and called the ‘ husband 
and wife/ arc given to him by the chief. These sticks are 
prepared by the magicians, and are the exclusive property 
o f the chief, the ‘ w ife9 being the shorter o f the two. T he 
doctor cuts a piece off each stick, and proceeds to kindle 
fire in the usual manner, by revolving the one rapidly 
between the palms o f his hands, while its end rests in a 
small hollow dug in the side o f the other. A fter he has

and the best kind of sanda of matkh.” 
It w ill be observed that the two 
writers differ as to markh wood, Jacob 
saying that it is used to make the 
upright (male) stick, and Lane that it 
is used to make the horizontal (female) 
S tic k . My learned friend Professor A. 
A . Bevan, who directed my attention 
to both passages and transliteratedT for 
me the Arabic words in Lane, has 
<kindly consulted the original authori
ties on this point and informs me that

Lane is right.
1 L. Concradt, “  Die Ngumbu in 

Sildkamerun,”  Globus, lxxxi. (1902) 
P- 354.

2 A. C. Hollis, The Masai (Oxford, 
1905)* P- 342-

8 A. C. Hollis, The Nandi (Oxford, 
1909), p. 85.

4 Letter of the Rev. J. Roscoe, 
dated Mengo, Uganda, 3rd August 
1904.
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obtained fire, he gives it to his attendant, who gets the pots 
in order, and everything ready for cooking the newly-reaped 
fruits. The sticks are handed back to the chief by the 
doctor— no other hand must touch them— and put away till 

# they are required next season. T hey are regarded as in a 
measure sacred, and no one, except the chief’s personal 
servant, may go to the side of the hut where they are kept. 
After being repeatedly used for fire-making, the doctor dis
poses of what remains, and new ones arc made and conse
crated by the magician. A  special pot is used for the 
preparation of the feast, and no other than it may be set on 
a fire produced from the ‘ husband and wife.’ When the 
feast is over, the fire is carefully extinguished, and the pot 
placed along with the sticks, where it remains untouched for 
another year.” 1 But even for the purposes of daily life 
these tribes still kindle fire in this manner, if they happen to be 
without matches. “ A  native takes two special sticks, made o f 
a light wood. One of these he po in ts: this is called the 
male stick. He then makes a conical hole in the centre of 
the other stick, which is called the female. Placing the 
female stick on the ground, he holds it firmly by his feet—  
a native finds no difficulty in this, as he can easily pick 
things off* the ground with his toes if his hands are full. He 
then places the pointed stick into the conical hole, and 
slowly twirls the male stick between his hands. He does 
this while using a good deal of pressure, and the wood 
becomes powdered, lying round the revolving poifit in a 
little heap o f dust. When he thinks he has made sufficient 
o f the wood dust, he twirls the stick very fast, and in a 
moment the powder bursts into flame, which he uses to set 
fire to some dried grass.” 2

The Damaras or Herero of Damaraland, in south- Fire- 
western Africa, maintain sacred fires in their villages, and 
their customs and beliefs in this respect present a close 
resemblance to the Roman worship of Vesta. Fortunately 
the Herero fire-worship has been described by a number 
o f independent witnesses, and as their accounts agree sub
stantially with each other, we m ay assume that they are

1 J. Macdonald, L i^ t in Africa2 2 Dudley Kidd, The Essential Kafir
(London, 1890), pp. 216 sq. (London, 1904), pp. 51 sq.
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The correct. T h e people are a tall, finely-built race o f nomadic 
the iierero. herdsmen belonging to the Bantu stock, who seem to 

have migrated into their present country from the north 
and east about a hundred and fifty or two hundred 
years ago. T he desert character of the country and its 
seclusion from the outer world long combined to preserve 

TheHereio the primitive manners of the inhabitants.1 In their native 
peqfie^1 state the Herero are a purely pastoral people, possessing 

immense herds of cattle and flocks of sheep and goats, 
which are the pride and joy  of their hearts, almost their 
idols. T h ey  subsist chiefly on the milk of their herds, 
which they commonly drink sour. O f the flesh they make 
but little use, for they seldom kill any o f their cattle, 
and never a cow, a calf, or a lamb. Even oxen and 
weathers arc only slaughtered on solemn and festal occasions, 
such as visits, burials, and the like. Such slaughter is a 
great event in a village, and young and old flock from far 

Huts and and near to partake of the meat.2 Their huts are of a round 
iheHddo. beehive shape, about ten feet in diameter. T he framework 

consists o f stout branches, o f which the lower ends arc 
rammed into the ground, while the upper ends are bent 
together and tied with bark. A  village is composed o f a 
number of these round huts arranged in a circle about the 
calves* pen as a centre and surrounded by an artificial hedge 
o f thorn-bushes.8 A t  night the cattle are driven in through

1 J. Irle, Die Herero (Giitersloh,
1906), pp. 49 s q q 53 sqq. Compare 
Josaphat Ilahn, “  Die Ovaherero,”
ZeiDchrift der Gescllschaft fur £rd-
knnde zu Berlin, iv. (1869) pp. 227 
sqq. ; II. Schinz, Dcutsch-Sudwest- 
Afrika (Oldenbuig and Leipsic, N.D.), 
pp. 142 sq.\ E. Dannert, Zum Rechte 
der Herero (Berlin, 1906), pp. I sqq. 
The people call themselves Ovaherero 
(plural); the singular form is Omu- 
herero. The name Damaras was given 
them by the English and Dutch.
Under the influence of the missionaries
most of the heathen customs described 
in the text seem now to have dis
appeared. See P. H. Brincker,
“ Character, Sitten, und Gebrauche, 
speciell der Bantu Deutsch-Sudwest-
afrikas,” Mittheilungen des Seminars

fur Orientalische Sprachen zu Berlin,
iii. (1900) Dritte Abtheilung, p. 72.

2 C. J. Andersson, Lake Ngatni 
(London, 1856), p. 230; J. Chapman, 
Travels in the Interior of South Africa 
(London, 1868), i 325 ; J. Hahn, 
“ Die Ovaherero,” Zeitschrift der 
Gesellschaft fur Erdkunde zu Berlin,
iv. (1869) pp. 244-247, 250; C. J. 
Buttner Das Hinterland von Walfisch- 
bai und Angra Pequena (Heidelberg, 
i884),pp. 228 sq.; H. Schinz, Deutsch- 
Siidwest-Ajrika, pp. 158-161 ; J. Irle, 
Die Herero, pp. 32 sqq., 113.

3 Francis Galton, Narrative of an* 
Explorer in Tropical South Ajrica3 * * * * 
(London, 1890), p. 116; J. Hahn, op. 
cit. iv. (1869) p. 247 ; H. Schinz, op. 
cit. p. 155 ; J. Irle, Die Herero, pp. 
H i  sq.
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the hedge and take up their quarters in the open spac^ 
round the calves' pen.1

The hut of the great or principal wife of the chief, built Sacred fire 
and furnished in a more elaborate style than the rest, J|̂ ®0 
regularly stands to the east o f the calves' pen, in the direction village 
o f sunrise, so that from its position wc can always learn j ^ ”tamed 
approxim ately the season of the year when the village was before the 

founded. The chief or headman of the village has no special cj“ ef s c 
hut of his own ; he passes the day in the hut of the great principal 
wife, and the night commonly in one of the huts of his other 
wives in the northern semicircle. Between the house of the 
great wife and the calves' pen, but somewhat nearer to the 
pen, is a iarge heap o f ashes on which, in good weather, a 
small, faintly glimmering fire m ay be seen to burn at any time 
o f the day. T he heap of ashes is the sacred hearth {okuruo); 
the fire is the holy fire (omurangerc or omurangerero) o f the 
village. The open space between the sacred hearth and the 
house of the great wife is known as the holy ground or the 
holy house (otyizero).2 Betw ixt the hearth and the calves' 
fold stands a great withered branch of the omumborombonga 
( Combrettivi prim igenum \ the sacred tree of the Hcrero, 
from which they believe that both they and their cattle

1 II. Schinz, op. cit. p. 159.

2 I-I. Schinz, op. cit. pp*. 155-157 ; 
compare J. Hahn, op. cit. iv. (1869) 
p. 499 J J* Irle, Die Hereto, p. 7S ; 
E. Dannert, Zum Rcchte der Herei 0, 
pp. 4 sq. At first sight Dr. Schinz’s 
account appears to differ slightly from 
that given by the Rev. G. Viehe, who 
says : “ In the werfts of the Ovaherero, 
the houses of the chief are on the 
eastern side. Next to these, towards 
the west, follow, one after another, 
the holy house (<otyizero), the place of 
the holy fire (okuruo), and the kraal 
[i.e. the calves’ pen] (1otyunda); thus 
the otyizero is on the east, and the 
otyunda on the west side of the okuruo ” 
(“ Some Customs of the Ovaherero,” 
South African Folk-lore Journal, i. 
(1879) p. 62). But it seems clear 
that by the chiefs house Mr. Viehe 
means what Dr. Selling calls the house 
of the great wife; and that what Mr.

Viehe calls the holy house is the open 
space between the sacred hearth and 
the house of the great wife or chief. 
That space is described as the holy 
ground by Dr. Schinz, who uses that 
phrase (“  der gaveihte Roden ”) as the 
equivalent of the native otyizero. 
Thus the two writers are in substantial 
agreement with each other. On the 
other hand Dr. C. H. Ilahn gives the 
name of otyizero or sacred house to 
“  the chief house of the chief, in front 
of which is the place of the holy fire.” 
He adds that “ the chief has several 
houses, according to the number of 
wives, each wife having her own hut ” 
(South African Folk-lore Journal, ii. 
(1880) p. 62, note t). The name 
otyizero seems to be derived from zera, 
“  sacred,” “  taboo.” See G. Viehe, op. 
cit. pp. 39, 41, 43 ; Rev. E. Dannert, 
in (South African) Folk-lore Journal, 
ii. (1880) pp. 63, 65, 105, and the 
editor’s note, ib. p. 93.
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The sacred 
fire and 
hearth 
among the 
Hcrcro.

are descended. W hen a branch o f this tree cannot be 
obtained its place is taken by a bough of the omwapu 
tree (Grevia spec!)} A t  night and in rainy weather the 
fire is transferred to the hut of the great wife, where it is 
carefully kept alight.2 According to another account, the 
fire is regularly preserved in the house, and a brand is 
only brought out into the open air, when the cattle are 
being milked at morning and evening in order that in presence 
o f the fire the cow may be healthy and give much milk.3 
The custom in this respect perhaps varies in different 
villages, and m ay be determined in some measure by the 
climate. The sacred fire is regarded as the centre of the 
village ; from it at evening the people fetch a light to kindle 
the fire on their own hearths, for every householder has his 
own private hearth in front of his hut. A t the holy hearth 
are kept the most sacred possessions of the tribe, to wit, the 
bundle of sticks which represent their ancestors; here 
sacrifices arc offered and enchantments perform ed; here 
the flesh of the victims is cooked ; here is the proper place 
of the c h ie f; here the elders assemble in council, and judg
ment is g iv e n ; here strangers arc received and am bassador 
entertained. A t  the banquets held on solemn occasions#11 

m ay partake of the flesh, whether they be friends or fo$j|| 
the stranger’s curse would rest on the churl who shouM 
refuse him his just share ; and this curse the Herero dreacfi| 
above everything because he believes its effect to b4  
infallible. So great is the veneration felt by the natives for 
the sacred hearth, with its hallowed bough, that they dare 
not approach it without testifying the deepest respect. 
T h ey  take off their sandals, throw themselves on the ground, 
and pray their great ancestor ( Tate M ukuru) to be gracious 
to them. The horns of the oxen slaughtered at festivals lie 
beside the hearth ; the chief'sits on the largest pair when he 
is engaged in performing his magical rites. Near the fire, too, 
is a stone on which none but the chief has the right to sit.4

1 II. Schinz, op. cit. p. 155. id. “  Pyrolatric in Siidafrika,” Globus,
4 C. J. Andersson, Lake Ngami, p. lxvii. (January 1895) p. 97; Meyer,

223; J. Hahn, op. cit. iv. (1869) p. quoted by J. Kohler, “ DasRecht der
500; H. Schinz, op. cit. p. 165. Herero,” Zeitschrift fUr vergUichendc

3 H. Brincker, Worterbuch und Rechtswissensckqftt xiv. (1900) p, 315.
kurzgefasste Grammatik dcs Otji- 4 J. Ilahn, op. cit. iv. (1869) pp. 
herero (Leipsic, 1886), s.v. “ okuruo” ; 499 sq.\ Rev. H. Beiderbecke, in
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The duty o f maintaining the* sacred fire and preserving ti*  sacred 
it from 'extinction is entrusted to the eldest unmarried n^ro 
daughter of the chief by his great wife ; if he has no is watched 
daughter, the task devolves on the unmarried girl who 
next o f kin to him. She bears the title of ondangere> derived eldesf un- 
from the name o f the sacred fire (omurangere).1 Besides daughter, 
keeping up the fire ^he has other priestly functions t o who 
discharge. Before the men start on a dangerous expedition, Sth^™8 
she rubs the holy ashes *on their foreheads.2 When a 
woman brings her new-born infant to the sacred hearth* 
to receive its name, the maiden priestess or Vestal, as we 
may call her, sprinkles water on both mother and child.3

^Every morning, when the cattle walk out of the fold, she 
besprinkles the fattest of them with a brush dipped in water.4 
W hen an ox dies by accident at the village, she lays a piece 
o f wood on its back, praying at the same time for long life, 
plenty o f cattle, and so forth. Moreover, she ties a double 
knot in her apron for the dead beast, for a curse would 
follow if she neglected to do so.6 Lastly, when the site of 
the village is Changed, the priestess walks at the head of the 
people and of the herds, carrying a firebrand from the old 
sacred hearth and taking the utmost care to keep it alight.0

T he chief or headman of the village is also the p riest; 
he alone may perform religious ceremonies except such as

(South African) Folk-lore Journal, ii. 
x(i88o) p. 84; C. G. Biittner, “  Ueber 
Handwerke und technischc Fcrtigkeiten 
der Eingeborenen in Damaraland,” 
Ausland, 7th July 1884, p. 522; 
P. H. Brinckcr, in Mittheilungen des 
Seminars fiir  Orientalische Sprachen 
zu Berlin) iii. (1900) Dritte Abtheil- 
ung, p. 75 ; id.) Worterbuch des Otji- 
hererO) s.v. “  okuruo ” ; id. “  Pyrola- 
trie in SUdafrika,” Globus% lxvii. (Janu
ary 1895) p. 97; H. Schinz, op. cit. 
p. 183 ; Meyer, l.c.

1 C. J. Andersson, op. cit. p. 223 ; 
J. Hahn, op. cit. iv. (1869) p. 500; 
Rev. E. Dannert, in (South African) 
Folk-lore Journal, ii. (1880) p. 66; 
Rev. H. Beiderbecke, ibid. p. 83, 
note 4 ; C. G. Btlttner, l.c.; II. 
Schinz, op. cit. p. 165; J. Irle, Die 
Herero, pp. 78 sq.\ E. Dannert, Zum 
Rechte der Herero> p. 5. According

to Meyer {l.c.) and E. Dannert {Zum 
Rechte der Haero, p. 5), if the chiefs 
eldest daughter marries, the duty of 
tending the lire passes to his eldest wife. 
This statement is at variance with all 
the other testimony on the subject, and 
for reasons which will appear presently 
I regard it as improbable. At least 
it can haidly represent the original 
custom.

2 Rev. H. Beiderbecke, in (South 
%African) Folk-lore Journal, ii. (1880) 
P* 84.

8 Rev. E. Dannert, in {South 
African) Folk-lore Journal, ii. (1880) 
p. 66; H. Schinz, op. cit. p. 168.

4 Francis Galton, op. cit. p. 115.
6 G  J. Andersson, Lake Ngami% 

p. 223.
0 G  J. Andersson, l.c,; J, Hahn, 

op. cit. iv. (1869) p. 500; H. Schinz, 
op. cit. p. 167.
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TheHcrfro fall within the province o f-the Vestal priestess, his daughter, 
as â pHeit. caPacity  o f priest he keeps the sacred bundle of

"sticks which represent the ancestors, and at*sacrifices he 
offers meat to them that they m ay consecrate it. W hen the 
old village is abandoned, it is his duty to carry; like Aeneas 
quitting the ruins o f T roy,1 these rude penates to the new 
home. However, it is deemed enough if he m erely places the 
holy bundle on his back, and then hands it to a servant, who 
carries it for him. A s  a priest he introduces the newborn 
children to the spirits o f the ancestors at the sacred hearth, 
and gives the infants their names ; and as a priest he has 
a cow to himself, whose milk no one else m ay drink. This 
milk is kept in vessels which differ from the ordinary milk 
vessels, not only in shape and size, but also in being marked 

Fiie taken with the badge of his paternal clan. W hen a man goes 
chiefs *̂ forth from the village with his family and servants to herd 
hearth by the cattle on a distant pasture, or to found anofher village, 
ofa new ** he takes with him a burning brand from the sacred hearth 
7iiiage. wherewith to kindle the holy fire in his new home. B y 

doing so he acknowledges himself the vassal o f the chief 
from whose hearth he took the fire. In this w ay a single 
village may give out swarm after swarm, till it has become 
the metropolis or capital o f a whole group of villages, the 
inhabitants o f which recognise the supremacy of the parent 
community, and regard themselves as all sitting round its 
sacred fire. It is thus that a village m ay grow into a tribe 
and its headman into a powerful chief, who, by means of 
marriage alliances and the adhesion o f weaker rivals, may 
extend his sw ay over alien communities, and so gradually 
acquire the rank and authority of a king.2 T he political 
evoiution o f the Herero has indeed stopped short o f this 
final s ta g e ; but among the more advanced* branches o f the 
Bantu race, such as the JJulus and the Matabeles, it is 

* possible that the kingship has developed along these lines.

1 Virgil, Aen. ii. 717 sqq., 747.

9 C. J. Andersson, Lake Ngami, p. 
224; Rev. G. Viehe, in {South African) 
Folklore Journal, i. (1879) P* 43 » Rev. 
b. Dannert, in {South Afrit an) Folk
lore Journal, ii. (1880) p. 67 ; C. G. 
Bilttner, lu.; II. Schinz, op. at* pp.

166, 167, 186; Meyer, quoted by 
J. Kohler, op. cit. p. 315; P. II. 
Brincker, in Mittheilungen des Se
minars fur Orientalische Spracken zu 
Berlin, iii. (1900) Diitte Abtheilung, 
pp. 75 sq.; J. Irlc, Die Herero, p. 80; 
E. Dannert, Zum Rechte der Heiero 
(Berlin, 1906), p. 5.
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The possession o f the sacred fire and o f the ancestral <*»»- 
sticks, carrying with it both political authority and priestly oTchicf ° 
dignity, descends in the male line, and hence generally passes and Pficst 
from father to son. In any case, whether the deceased had ii«cro ° 
a son or not, the double office of chief and priest must descends in

. . . .  1 1 /  . *  l ' l e  m r l ‘ C
always remain in his paternal clan {pruzo). If it should line,
happen that the clag becomes extinct by his death, the A chief's
sacred fire is put out, the hearth destroyed, no brand is taken 
from it, and the sticks representing the ancestors are laid abandoned 
with the dead man in the grave. But should there be an !ime° Tut 
heir, as usually happens, he takes a fire-brand from th e ,lis ,leath* 
sacred hearth and departs with all the people to seek a new 
home, abandoning the old village for years. In time, how
ever, they return to the spot, rebuild the huts on the same 
sites, and inhabit them again. But in the interval none of 
the kinsmen of the deceased may approach the deserted 
village under pain of incurring the wrath of the ghost.
When the return at last takes place, and the people have 
announced their arrival to the dead chief at his grave, which 
is generally in the cattle-pen, they make a new fire by the 
friction of the two sacred fire-sticks on the old hearth ; lor 
it is not lawful to bring with them a brand from their last 
settlement.1

If the sacred fire should go out through the neglect o f The sacred 

the priestess, a sudden shower of rain, or any other accident, JekMed”  
the Herero deem it a very evil omen. The whole tribe is by the 
immediately summoned and large offerings of cattle are made (ue dn11* 
as an expiation. Then the fire is relit by means of the 
friction o f two sacred fire-sticks, which have been handed 
down from father to son. Every chief possesses such fire- 
sticks, and keeps them tied up with the bundle of holy 
sticks that represent the ancestors. One of the fire-sticks is 
pointed, the other has a hole ir> the middle, and sometimes 
also a notch cut round it. In the notch some fungus or 
rotten wood is placed as tinder. The holed stick is held

1 C. J. Andersson, Lake Ngarni, pp. singular) and maternal clans (1omaatida,
228 sq. ; Rev. G. Viebe, op. cit. i. plural; eanda, singular). Kvery person 
(1879) PP* 61 sq, ; C. G. Biittner, l.c, ; inherits an oruzo from his father 
II. Schinz, op. cit. pp. 165, 180. The and an eanda frobi his mother. See 
Herero have a curious twofold system my Totemism and Exogamy, ii. 357 
of paternal clans (otuzo, plural; oruzo, sqq.
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The male
fire-stick
made of
the sacred
ornutn-
borombonga
tree.

fast on the ground by the knees of the operator, who inserts 
the point o f the other stick in |Jie hole and twirls it rapidly 
between the palms o f his hands in the usual way. A s  soon 
as a spark is emitted it catches the tinder, which can then 
easily be blown up into a flame. Thus it is from the tinder, 
we are told, and not from the sticks, that the flame is 
elicited. In this fashion, if everything is very dry, as it 
generally is in Hereroland, the native gets fire in about a" 
minute. T h e names applied to the two sticks indicate that 
the pointed stick (ondume) is regarded as male and the 
holed stick (otyiya) as female, and that the process of 
m aking fire by the friction of the two is compared to the 
intercourse of the sexes. A s to the wood o f which the fire- 
sticks are made accounts differ. According to Dr. H. 
Schinz the holed or female stick is o f a soft wood, the 
pointed or male stick of a hard wood, generally o f the 
sacred omumborombonga tree (Combretum prim igenuni). 
According to Mr. C. G. Biittner, neither of the sticks need 
be o f a special tree, and any wood that happens to be at 
hand m ay be employed for the purpose; only the wood of 
the thorny acacias, which abound in the country, appears to 
be unsuitable.1 Probably the rule mentioned b y  Dr. Schinz 
is the original one, and if in some places the wood o f the

1 C. J. Andersson, Lake Ngarni, pp. 
223 sq.; J. Hahn, op. cit. iv. (1869) 
p. 500; Rev. G. Viehe, op. cit. i. 
(1879) pp. 39, 61 ; C. G. Buttncr, 
l.c. ; H. Brincker, Wot teibuck ties 
Otji-herero, s.vv. ondume and otjija; 
id. “ Character, Sitten,und Gebrauche, 
spcciell der Bantu Deutsch-Sudwest- 
afrikas,” Mittheilungen des Seminars 
fur Orientalise he Spracken zti Berlin, 
iii. (1900) Dritte Abtheilung, p. 75 ; id. 
“ Pyrolatiic in Sudafrika,” Globus, lxvii. 
(January, 1895) p. 96; II. Schinz, op. 
cit. pp. 165 sq.; J. Kohler, 0/. cit. pp. 
3° 5* 3l5'> J- Irle,ZV<r Hereto, pp. 79 sq. 
According to Dr. Schinz, the meaning 
of the names applied to the firc-sticks 
has been much disputed ; he himself 
adopts the view given in the text, and 
supports it by weighty reason which, 
taken along with analogous designa
tions in many other parts of the world, 
may be regarded as conclusive. He 
tells us that otyisa means pudendum

tnuliebte, and this is actually the name 
of the holed stick according to Mr. 
Viehe [ll.ee.), though Dr. Schinz gives 
otyia as the name. I have followed 
Dr. Brincker in accepting otyiya 
[otjija) as the correct form of the word. 
Furthci, Dr. Schinz derives ondume, 
the name of the pointed stick, from 
a verb runia, meaning “  to have 
intercourse with a woman.” More
over, he reports that Ai San 
Bushmen, near Noihas, in the Kala
hari desert, call the vertical fire-stick 
tau doro and the horizontal fire-stick 
gai doto, where tau is the masculine 
prefix and gai the feminine. Finally, 
a Herero explained to him the signifi
cance of# the names by referring in an 
unmistakable manner to the correspond
ing relations in the animal kingdom. 
That the two sticks are regarded as 
male and female is positively affirmed 
by Mr. Viehe, Mr. Meyer (quoted by 
J. Kohler), and Dr. Brincker.
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sacred tree has ceased to be used to light the holy fire, the 
reason m ay be simply that^lthc tree docs not grow there, 
and that accordingly the people are obliged to use such 
wood as they can find. W e have seen that a branch o f the 
sacred omumborotnbonga tree is regularly planted beside the 
village hearth, but that in default of it the people have to 
put up with a bough of another kind of tree, the otnuivapn 
\Grevia spec)} Such substitutions were especially apt to be 
forced on the Herero in the southern part of the country, 
where the omumborombonga tree is very rare and forests do 
not exist, the larger trees growing singly or in clumps. In 
the north, on the other hand, vegetation is much richer, and 
regular woods are to be found. Here, in particular, the 
omumborombonga tree is one o f the ornaments of the land
scape. It grows only beside water-courses, and generally 
stands solitary, surpassing a tall oak in height, and rivalling 
it in g ir th ; indeed, so thick is the trunk that were it 
hollowed out a family could lodge in it. Unlike most trees 
in the country it is thornless. W hole forests of it grow to 
the eastward of Hcrcroland, in the direction of Lake Ngami.
So dose is the grain and so heavy the wood that some of 
the early explorers gave it the name of the “ iron tree.” 2 
Hence it is well adapted to form the upright stick of the 
fire-drill, for which a hard wood is required.

T h e Herero have a tradition that in the beginning they Herero 

and their cattle and all four-footed beasts camd forth from the ongin
the omumborombonga tree in a single day, whereas birds, of men 

•fish, and creeping things sprang from the rain. However, from̂ hc?0 
slightly different versions of the Herero genesis appear to be sacred 
current. A s to the origin of men and cattle from the tree, ômbonga 
public Opinion is unanimous ; but some dissenters hold th a t tree- 
sheep and perhaps goats, but certainly sheep, issued from a 
flat rock in the north o f the country. For some time past, 
unfortunately, the tree has ceased to be prolific ; it is o f no

1 See above, pp. 213 sq.4 Mr. G. 
Viehe says that the omuwapu tree 
u acts a very important part in almost 
all the religious ceremonies” of the 
Herero (op. at. i. 45), Probably it is 
only used where the omumborombonga 
cannot be had.

2 J. Ilahn, “ Das Landder Ilercro,” 
leitsckiift der Gesellsihaft fur Etd- 
kunde zu Berlin, iii. (1868) pp. 200, 
213, 214 sq. ; C. J. Andcrsson, 
Lake Ngamt, pp. 218, 221 ; id., The 
Okavango River (London, 1861), pp. 
21 *q. ; 11. Schinz, op. at. p. 182.
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use waiting beside it in the hope o f capturing such oxen 
and sheep as it m ight bear. Y e t still the Herero testify 
great respect for the tree which they regard as their ancestor 
(onnikuru). T o  injure it is deemed a sacrilege which the 
ancestor will punish sooner or later. In passing it they 
bow reverently and stick a bunch of green twigs or grass 
into the trunk or throw it down at the foot. T h ey address 
the tree, saying, “ U-zera tate mukururume, Thou art holy, 
grandfather! ” and they even enter into conversation with 
it, giving the answers themselves in a changed voice. T hey 
hardly dare to sit down in its shadow. A ll this reverence 
they display for every tree of the species.1

On the whole, then, we may infer that so long as the 
Herero dwelt in a land where their ancestral tree abounded, 
they made the male fire-stick from its wood ; but that as 
they gradually migrated from a region o f tropical rains and 
luxuriant forests to the arid mountains, open grass lands, 
and dry torrid climate o f their present country,2 they had in 
some places to forgo its use and to take another tree in its 
stead. Sim ilarly the A ryan invaders o f Greece and Italy 
were obliged, under a southern sky, to seek substitutes for 
the sacred oak o f their old northern home ; and more and 
more, as time went on and the deciduous woods retreated 
up the mountain slopes, they found what they sought in the 
laurel, the olive, and the vine. Zeus him self had to put up 
with the white poplar at his great sanctuary o f O lym pia in 
the hot lowlands of Elis ;3 * * * * 8 and on summer days, when the 
light leaves of the poplar hardly stirred in the languid air 
and the buzz of the flies was more than usually exasperating,

1 C. J. Andcrsson, Lake Ngami, p. 
221 ; Francis Galton, op. tit. p. 1 15 ; 
J. Ifahn, op. cit. iii. (1868) p. 215, 
iv. (1869) p. 498, note; Rev. H.
Beiderbecke, in (South African) Folk
lore /oumaly ii. (1880) pp. 92 sq. ; II.
Schinz, op. cit. pp. 182 sq. ; Meyer,
quoted by J. Kohler, op. at. p. 297 ;
P. II. BrinckerT in Mittheilungen des
Seminars fur OrientcUische Sprachen 
xu Berlin (1900), Dritte Abtheilung, 
p. 73 ; J. Irle, Die Herero, pp. 75 sq., 
77; E. Dannert, Zum Rechte der
Herero, pp. 3 sq.

8 On the evidence for this migra

tion see J. Chapman, Trowels in the 
Interior of South Africa, W 325-327 ; 
J. Hahn, op. cit. iii. (1868) pp. 227 
sqq. As to the physical features and 
climate of Ilereroland, see J. Hahn, 
“ Das Land der Ovaherero,” Zeit- 
schrift der Gesellschaft fur Erdkunde 
zu Berlin, iii. (1868) pp. 193 sqq.; 
J. Irle, < Die Herero, pp. 9 sqq., 
19 sqq.

3 Pausanias, v. 13. 3, v. 14. 2. On 
the substitution of the poplar for the 
oak, see Mr. A. B. Cook in Folk-lore, 
xv. (1904) pp. 297 sq.
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he perhaps looked wistfully away to the Arcadian mountains, 
looming blue in the distance through a haze o f heat, and 
sighed for the shadow and the coolness of their oak 
woods.

Thus it appears that the sanctity ascribed by the Hcrero The 

to the chiefs fire springs from a custom o f kindling it with ^duef^ 
the wood o f their ancestral tree ; in fact, the cult o f the fire the a form 

resolves itself into a form o f ancestor-worship. For the worshfp  ̂
religion o f the Hcrero, like that o f all Bantu peoples, is first 
and foremost a propitiation of the spirits of their forefathers 
conceived as powerful beings able and willing to harm them.
From youth to death the Hercro live in constant dread of 
their ancestors (ovakuriiy plural o f om nkuru\ who, sometimes 
seen and sometimes unseen, return to earth and play their 
descendants many a spiteful trick. T h ey glide into the 
village, steal the milk, drive the cattle from the fold, and 
waylay women. More than that, they can inflict disease 
and death, decide the issue of war, and send or withhold 
rain at pleasure. T hey arc the cause o f every vexation and 
misfortune, and the whole aim of the living is by frequent 
sacrifices to mollify and appease the dead.1

Now the sacred hearth seems to be in a special sense The sacred 

the seat of the worship paid to the ancestral spirits. Were spedai seat 
the head of the family sits and communes with his fore- of the 

father, giving himself the answers he thinks fit.2 * * * * * Hither the spirits™* 
newborn child is brought with its mother to be introduced 
to the spirits and to receive its name, and the chief, addressing 
his ancestors, announces, “ T o  you a child is born in your 
village ; m ay this village never come to an end ! ” 8 Hither 
the bride is conducted at her marriage, and a sheep having 
been saefificed, its flesh is placed on the holy bushes at the

1 Rev. G. Viehe, “ Some Customs
of the Ovahcrero,” [South African)
Folk-lore Journal, i. (1879) pp. 64-
66; Rev. II. Beiderbecke, in [South
African) Folk-lore Journal, ii. (1880)
p. 91; H. Schinz, op. cit. pp. 183 sq. ;
P. H. Brincker, in Mittheilungcn des
Seminars Jiir Orientalhche Sprachen 
zu Berlin, iii. (1900) Dritte Abthci- 
lung, pp. 89 sq. ; J. Irle, Die Ilerero, 
PP* 74* 75- 77* Apparently it is only 
a powerful or eminent man who be

comes an omukuru after his death. 
Or rather, perhaps, though all dead 
men become ovakuru, only the stiong 
and brave are feared and worshipped.

2 H. Schinz, op. cit. p. 183.

3 Rev. E. Dannert, “ Customs of 
the Ovnherero at the Birth of a Child,” 
[South African) Folk-lore Jownal% ii. 
(1880) pp. 66 sq. Compare Rev. G. 
Viehe, op. cit. i. (1879) p. 41 ; IL 
Schinz, op. lit. p. 168.
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hearth.1 Hither the sick are carried to be commended to 
the care o f their ghostly kinsmen, and as the sufferer is 
borne round and round the fire his friends ch a n t:—

“  See, Father, we have come here,
W ith this sick man to you,
That he may soon r e c o v e r 2

But the most tangible link between the worship o f the 
fire and the worship of the dead is furnished by the sacred 
sticks representing the ancestors, which arc kept in a bundle to
gether with the two sticks used for kindling the fire by friction. 
Each of these rude idols or Lares, as we may call them, “ sym 
bolises a definite ancestor of the paternal clan, and, taken 
together, they may be regarded as the most sacred possession 
of a family. T hey stand in the closest relation to the holy 
hearth, or rather to the priestly dignity, and must therefore 
always remain in the same paternal clan.” 8 These sticks 
“ are cut from trees or bushes which are dedicated to the 
ancestors, and they represent the ancestors at the sacrificial 
meals, for the cooked flesh of the victims is always set 
before them first. M any people always keep these sticks, 
tied up in a bundle with straps and hung with amulets, 
in the branches of the sacrificial bushes which stand on the 
sacred hearth (okum o). The sacrificial bush serves to
support the severed pieces of the victim, and thus in a 
measure represents an altar or table o f sacrifice” 4 W hen 
after an absence of years the people return to a village 
where a chief died and was buried, a new fire is kindled b y 
friction on the old hearth, the flesh o f the first animal 
slaughtered here is cooked in a particular vessel, and the 
chief hands a portion o f it to every person present. "  A n  
image, consisting o f two pieces o f wood, supposed to 
represent the household deity, or rather the deified parent, 
is then produced, and moistened in the platter o f each 
individual. The chief then takes the image, and, after 
affixing a piece of meat to the upper end o f it, he plants 
it In the ground, on the identical spot where his parent

1 Rev. G. Viehe, in {South African) 3 H. Schinz, op. cit. p. 166. Com- 
Folklore Journal, i. (1879) PP* 49 pare*J. Irle, Die Hcrero, p. 77.
sq. 4 J, Hahn, op. cit. iv. (1869) p.

2 Rev. G. Viehe, op. cit. i. 51. 500, note.
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was accustomed to sacrifice. The first pail o f milk pro
duced from the cattle is also taken to the g ra v e ; a small 
quantity is poured on the ground, and a blessing asked on 
the rcmainder.,, Each clan, the writer adds, has a particular 
tree or shrub consecrated to it, and of this tree or shrub the 
two sticks representing the deceased are made.1

In these accounts the sacred sticks which stand for the The sacred 
ancestors, and to which the meat o f sacrifices is first offered, 
are distinguished, expressly or implicitly, from the sacred ing the 

sticks which are used to make the holy fire.2 Other writers, ^p^ob! 
however, identify the two sets o f sticks. Thus we arc told aMy the 

that the Ilcrcro “ make images o f their ancestors as follows. wWchCkS 
T h ey take the two sticks with which they make fire and tie 
them together with a fresh wisp o f corn. Then they worship frCsh fire 
this object as their ancestor. T h ey m ay approach it only * 
on their knees. For hours together they sit before it and after a 
talk with it. If you ask them where they imagine th e irdeath* 
ancestors to be, since they cannot surely be these sticks, they 
answer that they do not know. The sticks are kept in the 
house o f the great wife.” 3 Again, another writer defines 
the ondume or male fire-stick as a “ stick representing an 
omukuru, i.e. ancestor, deity, with which and the otyiza the 
holy fire is made.” 4 Again, the Rev. G. Viehe, in describing 
the ceremonies observed at the return to a deserted village 
where an ancestor (omukuru) is buried, tells us that they 
bring no fire with them, “ but holy fire must now be obtained 
from the omukuru. This is done with the ondume and the

1 C. J. Andersson, Lake Ngarni, pp. 
228 sq. The ceremony is described 
more fully by the Rev. G. Viehe, 
“  Some Customs the Ovaherero,” 
(1South African) Folk-lore Journal’ i. 
(1879) pp. 61 sq.t from whose account 
some of the details in the text are 
borrowed.

2 The distinction is made also by
Mr. J. Irle. Accoiding to him, while 
the fire-sticks are called ozondume 
(plural of ondume), the sticks which 
represent the ancestors are called 
ozohongtu and are made from the 
omuvapu bush. In every chiefs house 
there is a bundle of about twenty of
these ancestral sticks. When a chief

dies, the sticks are wrapped in a poi- 
tion of the sacred bull {omusisi) which 
is slaughtered on this occasion, and a 
new stick is added to the bundle. At 
the same time Mr. Irlc tells us that 
the fiie-sticks (ozondume) also repre
sent the ancestors and are made like 
them from the omuvapu bush. See 
J. Irle, Die Herero, pp. 77, 79.

3 Bensen, quoted by J. Kohler, 
“ Das Recht der Herero,” Zeitschrift

filr vergleichende Rechtswissenschaft, 
xiv. (1900) p. 305.

4 Rev. G. Viehe, or his editor, 
op. cit. i. (1879) P- 39* The otyiza 
(olyiya) is the female fire-stick. See 
above, p. 218 note 1.
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otyiza,. T he meaning o f these two words plainly shows that 
the first represents the om ukuru, and the other his wife.” 1 
T h e same excellent authority defines the ozondume as “ sticks 
which represent the ovakuru, i.e. ancestors, deities ” ; 2 and 
ozondume is sim ply the plural o f ondume, the male fire- 
stick.3 Hence it appears highly probable that the sticks 
representing the ancestors are, in fact, nothing but the male 
fire-sticks, each of which was cut to m ake a new fire on the 
return to the old village after a chiefs death. T h e stick 
would be an appropriate emblem o f the deceased, who had 
been in his lifetime the owner of the sacred fire, and who 
now after his death bestowed it on his descendants by means 
of the friction o f his wooden image. A nd the symbolism 
will appear all the more natural when we remember that the 
male fire-stick is generally made from the ancestral tree, 
that the process of fire-making is regarded b y  the Hercro as 
the begetting o f a child, and that their name for the stick, 
according to the most probable etym ology, signifies “ the 
begetter.” Such sticks would be far too sacred to be thrown 
aw ay when they had served their immediate purpose of 
kindling a new fire, and thus in time a whole bundle of 
them would accumulate, each o f them recalling, and in a 
sense representing, one of the great forefathers of the tribe. 
W hen the old sticks had ceased to be used as fire-lighters, 
and were preserved merely as memorials o f the dead, it is 
not surprising that their original function should be over
looked by some European observers, who have thus been 
led to distinguish them from the sticks by which the fire 
is actually produced at the present day.4 A m ongst the

1 Rev. G. Viehe, in (South African) 
Folk-lore Journal, i. (1879) p. 6 1.

2 Ibid. p. 43, compaie p. 50.
3 J. Irle, Die Hercro, p. 79.
4 I have assumed that the ancestral 

sticks, whatever their origin, represent 
only men. This is plainly implied by 
I)r. Brincker, who tells us that “  each 
of these sticks represents the male 
me nber of generation and in the 
Bantu sense a personality, which stands 
for the presence of the deceased chief 
on all festive occasions and especially 
At religious ceremonies” (“ Character, 
Sitten, und Gebrauche, spcciell der

Bantu Deutsch-Siitjivestafrikas,” Mit- 
theilungen des Seminars fUr Orienta
lise he Sprachen zu Berlin, iii. (1900) 
Dritte Abtheilung, p. 74). In savage 
society women are of too little account 
for their ghosts to be commonly wor
shipped. Speaking of the Bantu 
peoples, a writer who knows them 
well observes : “  This lack of respect 
for old women is a part of the natives’ 
religious system, and is connected with 
their conception of a future life, in 
which women play a subordinate part, 
their, spirits not being able to cause * 
much trouble, and therefore not being
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K oryaks of north-eastern Asia, when the sacred fire-boards, sacred 
roughly carved in human form, are so full o f holes that firc-boar<is
1 among the

they can no longer be used for the purpose of kindling fire, Koryaks 

they arc still kept as holy relics in a shrine near the door ch^of**" 
of the h ouse; and a stranger who observed the respect uorth- 

with which they are treated, but who did not know ^ crn 
their history, might well mistake them for figures of wor
shipful ancestors and never guess the practical purpose 
which they once served as fire-lighters. A  Koryak family 
regards its sacred fire-board not only as the deity o f the 
household fire, the guardian o f the family hearth, but also 
as the guardian of the reindeer, and they call it the “ master 
of the herd.” It is supposed to protect the reindeer from 
wolves and from sickness and to prevent the animals from 
straying away and being lost. W hen a reindeer is slaughtered, 
the sacred fire-board is taken out and smeared with the 
blood. The maritime Koryaks, who do not live by rein
deer, regard the sacred fire-board as the master of the 
underground house and the helper in the hunt of sea- 
mammals. T hey call it “ father ” and feed it from time to 
time with fat, which they smear on its mouth.1 Am ong 
the neighbouring Chuckchees in the north-eastern extrem ity 
o f A sia similar ideas and customs obtain in respect of the 
fire-boards. These are roughly carved in human form and 
personified, almost deified, as the supernatural guardians of 
the reindeer. The holes made by drilling in the board arc 
deemed the eyes of the figure and the squeaking noise pro
duced by the friction of the fire-drill in the hole is thought 
to be its voice. A t  every sacrifice the mouth of the figure is 
greased with tallow or with the marrow of bones. When a 
new fire-board is made, it is consecrated by being smeared 
with the blood o f a slaughtered reindeer, and the owner 
says, “ Enough ! T ake up your abode here ! ” Then the 
other fire-boards are brought to the same place and set side 
by side on the ground. The owner says, “ H o ! these arc 
your companions. See that I always find easily every kind 
o f gam e ! ” N e xt he slaughters another reindeer and says,
of much account n (Dudley Kidd, The $ 2 - 3 6  { A  fetnoir ofthe .4  w e n t  an Museum 
Essential itafir, p. 23). of Natural History, The fesup North

Pacific Expedition, vol. vi*, Leyden 
1 W. Jochelson, “ The Koryak,” pp. and New York, 1908).

VOL. II Q
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“ H i!  Since you arc one o f m y young men, go and drive 
the herd h ith e r! ” Then after a pause he asks the fire- 
board, “ H ave you brought it ? ” to which in the name of 
the fire-board he answers, “ I have.” Thereupon, speaking 
in his own person, he says, “ Then catch some reindeer! 
It seems that you will keep a good watch over the herd. 
There, from the actual chief o f the fire-boards, you m ay 
learn wisdom.” These sacred fire-boards arc often handed 
down from generation to generation as fam ily heir-looms. 
During the calving-season they are taken from their bag 
and placed behind the frame in the outer tent in order that 
they m ay protect the dams.1

These K oryak and Chuckchee customs illustrate the 
evolution of a fire-god into the patron deity o f a fam ily and 
his representation in human form by the board which is 
used in fire-making. A s  the fire-board is that part o f the 
kindling apparatus which is com monly regarded as female 
in contradistinction to the drill, which is regarded as male, 
we can easily understand why the deity o f the fire should 
sometimes, as at Rome, be conceived as a goddess rather 
than as a god ; whereas if the drill itself were viewed as 
the essential part o f the apparatus we should expect to find 
a fire-god and not a fire-goddess.

1 W. Bogaras, “  The Chukchee The Je^up North Pacific Expedition, 
Religion,” pp. 349-353 [Mctnon of the vol. vii. part ii., Leyden and New 
Amu it an Museum of Natuml History, York, 1904)*
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FATHER JOVE AND MOTHER VESTA

T h e  reader m a y  rem em ber th a t th e  p reced in g  a cco u n t o f  th e  similarity 

fire-custom s o f  th e  H crcro  w a s in trod u ced  for th e s a k e the fire-
o f  com parison  w ith  th e L a tin  w orsh ip  o f  V esta . T h e  p o in ts  customs of 

o f  sim ila r ity  betw een  the tw o w ill now  be in d icated . In  th e ^  the610 
first p lace  w e h ave seen reason to  h old  th a t th e  ev er-b u rn in g  ancient 

V e s ta l fire a t R o m e  w as m erely  a su rvival o f  the fiic  on  Latins" 
th e k in g ’s hearth. S o  am o n g the H erero  th e  sacred  fire 
o f  the v illa g e  is th e  ch ie f’s fire, w hich is k e p t b u rn in g or 

sm o u ld erin g  in his house b y  d a y  and  b y  n igh t. In R o m e, 
as in H erero lan d , the ex tin ctio n  o f  the fire w as regarded  as 
an ev il om en, w hich  had to be e x p ia te d  b y  sacrifices,1 and 
new  fire w as procured in prim itive fashion  b y  tw ir lin g  th e 
p o in t o f  one* stick  in the hole o f  another. T h e  R o m a n  
fire w as fed  w ith  th e  w ood o f  the sacred  oak  tree, ju st as the 
A fr ica n  fire is  k in d led  w ith  th e  w ood  o f  the sacred omum- 

borombonga tree. B esid e both  w ere k ep t th e im ages o f  th e  
an cestors, th e  L a re s  a t  R o m e, th e ozondume in H crcro - 
land. T h e  k in g ’s house w h ich  sh eltered  th e  fire and  th e  
im ages w as o r ig in a lly  in I ta ly  w h at th e c h ie fs  h u t still is 
in H erero lan d , a c ircu lar hut o f  osiers, not as a n cien t 
d ream ers th o u gh t, b ecau se th e earth  is rou n d ,2 nor y e t  
because a  circ le  is th e  sy m b o l o f  rest, but s im p ly  because 
it is b o th  easier an d  ch eap en  to  build  a  round h u t th a n  a 
square.8

1 Livy, xxviii. l l .  6 sq.\ Dionysius 3 Dudley Kidd, The Essential A'a/ir, 
Halicarnasensis, Anti quit. Rom. ii. pp. ii  sq. On the diffusion of the 
67. 5. round hut in Africa Sir 11. II. John-

* Ovid, Fasti, vi.  ̂ *qq.; Festus, ston says: “ The original form of 
p. 262, ed. C. O. MUller. house throughout all British Central
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F u rth e r , in R o m e  th e  sa cred  fire w a s te n d ed , as  it still 

is in H e rc ro la n d , b y  u n m a rried  w o m en , a n d  as th e  H e re ro  

p riestesse s a rc  th e  c h ie fs  d a u g h te rs , so, w e m a y  co n je ctu re , 
it w as w ith  so m e a t le a st o f  th e  V e s ta ls  a m o n g  th e  a n c ie n t 

L a tin s . T h e  R o m a n  V e s ta ls  a p p e a r  to  h a v e  b een  u n d er th e  

patria potestas o f  th e  k in g , an d , in rep u b lica n  tim es, o f  th e  

P o n t ifc x  M a x im u s , w h o  su cce ed ed  to  som e o f  th e  k in g ’s 
fu n ctio n s .1 B u t  i f  th e y  w ere u n d er th e  patria potestas o f  th e  

k in g , th e y  m u st h a v e  been  c ith e r  his w iv e s  or d a u g h te rs  ; 

as  v irg in s  th e y  c a n n o t h a v e  been  h is w i v e s ; it rem ain s, 
th erefo re , th a t  t h e y  w ere  h is d a u gh te rs. V a r io u s  c irc u m 

sta n ce s  co n firm  th is  v iew . T h e ir  hou se a t R o m e , as w e saw , 

a lw a y s  a d jo in e d  th e  R e g ia , th e  o ld  p a la c e  o f  th e  k in g s  ; 
th e y  w ere  tre a te d  w ith  m a rk s  o f  resp e ct u s u a lly  a cco rd ed  to  

r o y a l t y ; 2 a n d  th e  m o st fa m o u s o f  a ll the* V e s ta ls ,  th e  

m o th er o f  R o m u lu s, w as sa id  to  be a  d a u g h te r  o f  th e  K in g  
o f  A l b a .3 T h e  cu sto m  o f  p u ttin g  an  u n fa ith fu l V e s ta l  to  
d e a th  b y  im m u rin g  h er in a su b terra n ea n  c h a m b e r 4 m a y  

h a v e  been  a d o p te d  in o rd er to  a v o id  th e  n e c e ss ity  o f  ta k in g  

th e  life  o f  a  p rin cess b y  v io le n ce  ; 5 for, as w e sh a ll learn  la te r  
on, th e re  is a  v e r y  w id esp re a d  re lu cta n ce  to  sp ill r o y a l b lo o d .

Africa was what the majoiity of the 
houses still are— circular and somewhat 
like a beehive in shape, with round 
walls of wattle and daub and thatched 
roof. This style of house is character
istic of (a) all Africa south of the Zam
bezi ; (A) all British Central Africa ; as 
much of the Portuguese provinces of Zam- 
be7ia and Mozambique as are not under 
direct Portuguese or Muhammedan in
fluence which may have introduced the 
rectangular dwelling ; {<) all East Africa 
up to and including the Egyptian Sudan, 
where Arab influence has not introduced 
the oblong rectangular building ; (</) the 
Central Nigerian Sudan, muchofScne- 
gambia, and perhaps the West Coast of 
Africa as far cast and south as the Gold 
Coast, subject, of course, to the same 
limitations as to foreign influence ” 
(British Central Africa, London, 1897, 
P. 453)-

1 J. Marquardt, Romische Staatsver- 
waltung, iii.2 pp. 250, 341 sq.

2 J. Marquardt, op. cit. iii.2 pp. 340

sq.; Journal of Philology, xiv. (1885) 
pp. 155 iy.

3 Livy, i. 3 sq.; Dionysius Hali- 
carnasensis, Antiquit. Rom. i. 76 sq.; 
Plutarch, Romulus, 3.

4 Plutarch, Numa, 10; Dionysius 
llalicarnasensis, Ant. Rom. ii. 67. 4, 
viii. 89. 5.

6 The suggestion is due to Mr. M. 
A. Bayfield (Classical Review, xv. 
1901, p. 448). lie  compares the 
similar execution of the princess Anti
gone (Sophocles, Antigone, 773 sqq.). 
However, we must remember that a 
custom of burying people alive has 
been practised as a punishment or a 
saciifice by Romans, Persians, and 

^Germans, even when the victims were 
not of royal blood. See Livy, xxii. 
57. 6 ; Pliny, Nat. Hist, xxviii. 12 ; 
Plutarch, Mar cell us, 3 ; id., Quaest. 
Rom. 83; Herodotus, vii. 114; J. 
Grimm, Deutsche Rechtsalterthtimer,3 
pp. 694 sq. As to the objection to 
spill royal blood, sceThe Golden Bough, 
Second Edition, i. 354 sq.
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A m o n g s t  th e  I lc r c r o  th e  c h ie fs  d a u gh te r  w h o  tends th e  Rites per- 

h o ly  fire h as a lso  to  p erfo rm  certain  p riestly  rites, w h ich  [^"vestals 
h a v e  for th e ir  o b je c t th e  p ro sp erity  and  m u ltip licatio n  of for the 
th e  c a tt le .1 S o , too, it  w as w ith  th e  R o m a n  V e sta ls . O n  [he'e^tif 
th e  fifteenth  o f  A p r il  e v e r y  y e a r  p reg n a n t co w s w e r e andthf 

sacrificed  to  th e  E a r th  g o d d e ss  ; th e  unborn ca lv es  w ere  oVcattief 
torn from  th eir  mothers* w om b s, th e  c h ie f  V e s ta l b urn ed  

th em  an d k e p t th e ir  ash es for use a t the sh ep h erd s’ fes tiva l 

o f  the P arilia . T h is  sacrifice  o f  p reg n a n t cow s w as a  
fe rtility  ch arm  d esig n e d , b y  a curious a p p lica tio n  o f  
h o m o eo p ath ic  m a gic , to  q u ick en  b o th  the seed in th e gro u n d  

a n d  th e  w om bs o f  the cow s an d  th e  e w e s .2 A t  th e P arilia , 
held  on th e  tw e n ty -firs t o f  A p r il, the V e sta ls  m ix e d  the 

ash es o f  th e  un born  ca lv es w ith  th e  b lood  o f  a horse w h ich  

h ad  been  sacrificed  in O cto b er, a n d  this m ix tu re  th e y  d is

trib u ted  to  sh epherds, w h o fu m iga ted  th e ir  flo cks w ith  it 

as a  m ean s o f  en su rin g  th e ir  fe cu n d ity  and a p len tifu l s u p p ly  
o f  m ilk .3

S tr a n g e  as a t first it m a y  seem  to  find h o ly  v irg in s  The 
a ssistin g  in o p eratio n s in ten ded  to  p rom ote th e  fe r tility  o f ^ la,s 
th e  ea rth  an d  o f  cattle , this rep ro d u ctive  fu n ctio n  acco rd s probably 

p e rfe ctly  w ith  th e v iew  th a t th e y  w ere o f  old  th e  w ives ^mbolii. 
o f  fh e  fire-god  an d  th e m oth ers o f  k ings. O n  th a t view , of 

also, w e can  u n derstan d  w h y  dow n  to  im perial tim es th e  who was 
V e s ta ls  ad ored  th e  m ale em b lem  o f  g e n e ra tio n ,4 * an d  w h y a mother- 

V e s ta  herself, th e g o d d e ss o f  w hom  th e y  w ere th e  p riestesses u^be-3* 
an d  p ro b a b ly  th e em b od im en ts, w as w orsh ip p ed  b v  tlic  st̂ wcr of 

R o m a n s  n ot as a v irg in  b u t as a mother.*" b h c  w as som e- on cattle 
tim es id en tified  w ith  V e n u s .6 L ik e  D ia n a , w ith  w h o m  sh e andwomen.
w a s id en tified  a t N cm i, she ap p e ars to  h a ve  been a  go d d e ss  

o f  fe cu n d ity , w h o b esto w ed  o ffsp rin g  both on c a ttle  an d  on 

w om en. T h a t  sh e  w as su p p osed  to  m u ltip ly  c a ttle  is

1 See above, p. 215.
2 Ovid, Fasti, iv. 629-672. Com

pare Varro, De lingua Latin vi. 15 ; 
Joannes Lydus, De mensibus, iv. 49.

3 Ovid, Fastiy iv. 731-782. See 
below, p. 326.

4 Pliny, Nat. Hist. xxviii. 39 :
u Quamquam religions tutatur et 

fascinus, imperatot t*,a quoque, non
solum infantium custos, qui deus inter

sacra Romana Vestalibus colitur
6 Virgil, Georg, i. 498; Ovid, 

Fasti, iv. 828; (J. Henzcn, Ada 
fratrum Arvalium, pp. 124, 147 ; 11. 
Dessau, Inscriptiones Latinae se/eclae, 
Nos. 5047, 5048. Knnius represented 
Vesta as the mother of Saturn and 
Titan. See Lactantius, Divin. inst. 
i. r4.

0 Augustine, De civitate Dei, iv. 10.
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in d ic a te d  b y  th e  cerem o n ie s  w h ich  th e  V e s ta ls  p erfo rm ed  

in A p r i l ; th a t sh e  m a d e  w o m en  to  be m o th ers is h in ted  at 
n o t o b sc u re ly  b y  th e  le g e n d s  o f  th e  b irth  o f  th e  o ld  L a tin  

k in g s .1 T h e  a n c ie n t A r y a n  p ra ctice  o f  le a d in g  a  b rid e 

th rice  ro u n d  th e  h e a rth  o f  h er n ew  h o m e 2 * m a y  h a v e  been  

in ten d e d  n o t m e re ly  to  in tro d u ce  h er to  th e  a n cestra l sp irits  

w h o  h ad  th e ir  se a ts  th ere , b u t a lso  to  p ro m o te  co n ce p tio n , 

p e rh a p s b y  a llo w in g  o n e o f  th e se  v e r y  sp irits  to  e n te r  in to  

h er an d  b e  born  a g a in . W h e n  th e  a n c ie n t H in d o o  b rid e 
g ro o m  led  h is b rid e  rou n d  th e  fire, h e  a d d ressed  th e  fire -g o d  

A g n i  w ith  th e  w ord s, “ M a y s t  th o u  g iv e  b a ck , A g n i,  to  th e  
Custom of h u sb a n d s th e  w ife  to g e th e r  w ith  o ffsp rin g .”8 W h e n  a 

^nderound S la v o n ia n  b rid e  en ters  h er h u sb a n d ’s h o u se  a fte r  m a rria g e  
the fire she is led  th rice  rou n d  th e  h ea rth  ; th en  sh e m u st stir  th e  fire 

fortuity a w ith  th e  p o k e r, s ty in g , “  A s  m a n y  sp a rk s  s p rin g  u p , so  m a n y  
ca ttle , so  m a n y  m a le  ch ild ren  sh a ll e n liv e n  th e  n ew  h o m e .”4 * * * 
A t  M o sta r, in H e rz o g o v in a , th e  b rid e  se a ts  h e r s e lf  on  a  

b a g  o f  fru it b esid e  th e  h e a rth  in h er n ew  h o m e a n d  p o k e s  

th e  fire th rice . W h ile  she d o es so, th e y  b rin g  h er  a  sm a ll

charm.

1 See above, pp. 195 sqq.
2 Ghhya Sittras, translated by H. 

Oldenberg, vol. i. pp. 37, 168, 279, 
283, 382, 384, vol. ii. pp. 46, 191, 
260; M. Winternitz, “ Das altindische 
Hochzeitsrituell,” pp. 4, 56-62 (Denk- 
schnften der kaiserl. Akademie der
Wissensdiaften in Wien, xl., Vienna,
1892); II. Zimmer, Altindisckes Leben, 
p. 312 ; G. A. Giierson, Bihar Peasant 
Life (Calcutta, 1885), p. 368; F. S. 
Krauss, Sitte undBranch der Sudslaven, 
pp. 386, 436, cp. 43°; J- Lasicius, 
“  De diis Samagitarum caetcrorumque 
Sar mat arum, ” in Magazin herausgegeben 
von der Lettisch-Literarischen Gesell- 
schaft, xiv. 99 ; J. Maeletius (Maletius), 
“ De sacrificiis et idolatria veterum 
Borussorum Livonum aliarumque 
vicinarum gentium,” in Mittdlungen 
der Litterarischen Gesellschaft Masovia, 
viii. (1902) pp. 191, 204 (this woik 
is also reprinted under the name of J.
Menecius in Scriptores rerum Livoni- 
carurn, ii. (Riga and Leipsic, 1848)
pp. 389-392); F. Woeste, in Zeitschrift 
fiir deutscheMythologie und Sittenkunde,
ii. (1855) p. 9 1; A. Kuhn und W.
Schwartz, Norddeutsche Sagen, Mdrchen

und Gebrauche, pp. 433,522 ; A. Kuhn, 
Sageity Gebrauche und Marchen aus 
Westfalen, ii. 38; J. H. Schmitz, Sitten 
und Sagen, etc., des Eifler Vo Ikes, 
i. 67 ; Montanus, Die deutseke Volks- 
feste, Volksbrauche und deutscher Volks- 
glaube, p. 85 ; Reinsberg-Duringsfeld, 
Hochzeitsbuch (Leipsic, 1871), p. 222 ; 
L. v. Schroeder, Die Hochzeitsbrauche 
der Esten (Berlin, 1888), pp. 127 sqq. ; 
E. Samter, Familienfeste der Griechen 
und Romer (Berlin, 1901), pp. 59-62 ; 
O. Schrader, Reallexikon der indo- 
germanischen Altertumskunde, pp. 356 
sq. This evidence proves that the 
custom has been practised by the 
Indian, Slavonian, Lithuanian, and 
Teutonic branches of the Aryan race, 
from which we may fairly infer that it 
was observed by the ancestors of the 
whole family before their dispersion.

3 Grihya-Sttiras, translated by H. 
Oldenberg, vol. i. p. 283 (Sacred Books 
of the East, vol. xxix.).

4 Prof. VI. Titelbach, “ Das heilige 
Feuer *bei den Balkanslaven,” Inter
nationales Archiv fiir  Ethnographic, 
xiii. (1900) p. 1.
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b o y  and  set h im  on h er lap . S h e  turns th e  ch ild  th rice  
round in o rd er th a t she m a y  g iv e  birth to  m ale ch ild ren .1 
S til l  m ore c le a r ly  d o es b e lie f  in th e im p reg n a tio n  o f  a 

w om an  b y  fire co m e o u t in a n o th e r  S o u th  S la v o n ia n  cu sto m . 

W h e n  a  w ife  w ish es to  h a v e  a  ch ild , sh e w ill h o ld  a  vessel 
fu ll o f  w a ter  b esid e  th e  fire on  th e  h earth , w hile h er  h u sb an d  
k n o c k s  tw o  b u rn in g  b ra n d s to g e th e r  so th a t th e  sp a rk s  f ly  

out. W h e n  so m e o f  th e m  h a v e  fallen  in to  th e vessel, th e  
w om an  d rin k s th e  w a te r  w h ich  h as th u s been fertilised  b y  
th e  fire.2 3 T h e  sam e b e lie f  seem s still to  lin g er in E n g la n d  ; 

for th ere  is a  L in co ln sh ire  s a y in g  th a t i f  a  w o m an ’s apron  is 
bu rn ed  a b o v e  th e  k n e e  b y  a  sp ark  or red-hot c in d er fly in g  
o u t o f  a fire, she w ill b eco m e a m o th er .8 T h u s  th e su p er
stitio n  w h ich  g a v e  rise to  th e  sto ries o f  the birth o f  the old 

R o m a n  k in g s  h old s its grou n d  to  th is d a y  in E u ro p e, cvc?n 

in ou r ow n  co u n try . S o  in d estru ctib le  arc the cru d e fa n cies 
o f  o u r s a v a g e  forefath ers. T h u s  w e m a y s a fe ly  infer 

th a t th e  o ld  p ra ctice  o f  le a d in g  a bride fo rm a lly  to  or 

round th e  h ea rth  w as d esig n ed  to  m a k e  h er fru itfu l 
th ro u g h  th e  g e n e ra tiv e  v irtu e  ascribed  to  the fire. T h e  
cu sto m  is n ot co n fin ed  to  p eo p les o f  th e  A r y a n  sto ck , for it 

is o b serve d  a lso  b y  th e  E sth o n ia n s and th e  W o t y a k s  o f  

R u s s ia 4 an d , as w e h a ve  seen, b y  th e I le r e r o  o f  S o u th  
A fr ic a .5 I t  ex p re s se s  in d a ily  life th e  sam e idea w h ich  is 
e m b o d ied  in th e  m y th s  o f  th e  b irth  o f  S erviu s T u lliu s  an d  

th e  o th e r  L a tin  k in gs, w h ose v irgin  m oth ers co n ceived  

th ro u g h  c o n ta c t w ith  a  sp a rk  or to n g u e  o f  fire.6 *
A c c o r d in g ly , w here b eliefs and custom s o f  th is so rt h a v e

1 F. S. Krauss, Sitte und Branch 
der Siidslaven (Vienna, 1885), p. 430.

2 F. S. Krauss, op. cit. p. 531.
3 This saying was communicated to 

me by Miss Mabel Peacock in a letter 
dated Kirton-in-Lindsey, Lincolnshire, 
30th October 1905.

4 Max Buch, Die Woijaken (Stutt
gart, 1882), pp. 52, 59; L. v. 
Schroedcr, op, cit. pp. 129, 132.

6 Above, pp. 221 sq.
0 As it is believed that fire* may

impregnate human beings, so con
versely some people seem to imagine 
that it may be impregnated* by them. 
Thus Mr. T. R. Glover, Fellow of St.

John’s College, Cambridge, writes to 
me (18th June 1906): “ A curious
and not very quotable instance of (I 
suppose) Sacred Maniagc was brought 
to my notice by Mr. Biown of the 
Canadian Baptist Mission to the 
Telugus. lie  said that in Hindoo 
temples (in South India chiefly ?) 
sometimes a scaffolding is erected over 
a fire. A man and a woman are got 
to copulate on it and allow the human 
seed to fall into the fire.” But per
haps this ceremony is 6nly another 
way of conveying the fertilising virtue 
of the fire to the woman, in other 
words, of getting her with child.



New-born 
children 
brought 
to the 
hearth a* a 
mode of 
introducing 
them to 
the
ancestral
spirits.

p rev a iled , it  is e a s y  to  u n d erstan d  w h y  n ew -bo rn  ch ild ren  

sh o u ld  b e  b ro u g h t to  th e  h e a rth , a n d  w h y  th e ir  b ir th  sh o u ld  

th e re  be so le m n ly  a n n o u n ce d  to  th e  a n cesto rs. T h is  is d o n e 

b y  th e  H c r c r o ,1 an d  in lik e  m a n n er on  th e  fifth  o r sev en th  
d a y  a fter  a  b irth  th e  a n c ie n t G re e k s  u sed  to  run n ak ed  

rou n d  th e  h e a rth  w ith  th e  n ew -bo rn  b a b e  in th e ir  a rm s .2 3 
T h is  G r e e k  c e re m o n y  m a y  p erh a p s b e  re g a rd e d  as m e r e ly  a 

p u rifica tio n , in o th e r  w o rd s as a  m ean s o f  k e e p in g  a t  b a y  

th e  d em o n s w h o  lie  in w a it  for in fan ts. C e r ta in ly  in o th er  
p a rts  o f  th e  w o rld  a  cu sto m  h as p re v a ile d  o f  p a ss in g  a  n e w ly  

born  ch ild  b a c k w a rd s  a n d  fo rw ard s th ro u g h  th e  sm o k e  o f  th e  
fire  for th e  e x p r e s s  p u rp o se  o f  w a rd in g  o ff  ev il sp irits  or 
o th e r  b a le fu l in flu e n ces .8 Y e t  on th e  a n a lo g y  o f  th e  p re 

c e d in g  cu sto m s w e  m a y  c o n je ctu re  th a t  a  p ra ctic e  o f 
so le m n ly  b r in g in g  in fa n ts  to  th e  d o m estic  h ea rth  h a s a lso  
been  resorted  to  as  a  m o d e  o f  in tro d u c in g  th em  to  th e  

sp irits  o f  th e ir  fa th e rs .4 * * * In  R u ss ia  th e  o ld  b e lie f  th a t  th e  

sou ls o f  th e  a n cesto rs  w ere  so m e h o w  in th e  fire on  th e  
h e a rth  h a s le ft tra ces  o f  its e lf  d o w n  to  th e  p re se n t tim e. 

T h u s  in th e  N ijc g o ro d  G o v e rn m e n t it is still fo rb id d en  to  

b re a k  u p  th e  sm o u ld e rin g  fa g g o ts  in a sto ve , b e ca u se  to  d o  

so  m ig h t cau se  th e  a n cesto rs  to  fall th ro u g h  in to  hell. A n d  
w h en  a  R u ss ia n  fa m ily  m o v es from  on e h o u se  to  an o th er, 

th e  fire is  ra k e d  o u t o f  th e  o ld  s to v e  in to  a  ja r  an d  s o le m n ly

232 FATHER JOVE AND MOTHER VESTA c h a p

1 Above, pp. 215, 221.
3 Suidas, I larpocration, and Etymo 

locqiium Magnum, s.v. 'Aficpidpo/ma; 
Ilesychius, s.v. 8pop.d<piov fj/xap ; Schol. 
on Plato, Theactitus, p. 160 k. On 
this custom see S. Kcmneli, Cultes, 
mythes, et religions, i. (Palis, 1905) 
pp. 137-145. lie  suggests that the 
running of the naked men who cariied 
the babies was intended, by means of 
sympathetic magic, to impart to the 
little ones in after-life the power of 
running fast. But this theory does not 
explain why the race took place lound 
the health.

3 The custom has been practised
with this intention in Scotland, China,
New Britain, the Tenimber and Timor-
laut Islands, and by the Ovambo of
South Africa. See Pennant’s “  Second
Tour in Scotland,”  Pinkerton’s Voyages

and Travels, iii. 383; Miss C. F. 
Gordon Gumming, In the //chides, 
cd. 1883, p. 101 ; China Review, ix. 
(18S0-1881) p. 303; R. Parkinson, 
Zm Bismarck- Archipel, pp. 94 sq. ; 
J. G. F. Riedel, De slink- en kroes- 
harige tassen tusschcn Selebesen Papua, 
p. 303 ; H. Schin/, Deutsch-Sudwest- 
Afrika, p. 307. A similar custom was 
observed, piobably for the same reason, 
in ancient Mexico and in Madagascar. 
See Clavigeio, History o f Mexico, 
translated by Cullen, i. 31 ; W. Ellis. 
History of Madagascar, i. 152. Com
pare my note, “  The Youth of Achilles,” 
Classical kReview, vii. (1893) pp. 293 
*9-

4 Compare E. Samter, Tamilienfeste 
dcr Giiethen undRomer (Berlin, 1901), 
pp. 59-62
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conveyed to the new one, where it is received with the words, 
“ Welcome, grandfather, to the new home ! ” 1

But why, it may be asked, should a procreative virtue Reasons 
be attributed to the fire, which at first sight appears to be a™|^t*epro 
purely destructive agent ? and why in particular should viituc was 
the ancestral spirits be conceived as present in it? T w o ^ ^  
different reasons perhaps led savage philosophers to these 
conclusions. In the first place the common mode of making The 
fire by means of the fire-drill has suggested, as we have seen, 
to many savages the notion that fire is the child of the fire- fire by 
sticks, in other words that the rubbing of the fire-sticks ^ ^ 0  
together is a sexual union which begets offspring in thethe savage 
shape of a flame. This of itself suffices to impress on the generation 
mind of a savage the idea that a capacity of reproduction is 
innate in the fire, and consequently that a woman may 
conceive by contact with it. Strictly speaking, he ought 
perhaps to refer this power of reproduction not to the fire 
but to the fire-sticks ; but savage thought is in general too 
vague to distinguish clearly between cause and effect. If he 
thinks the matter out, as he may do if he is more than 
usually reflective, the savage will probably conclude that fire 
exists unseen in all wood, and is only elicited from it by 
friction,2 so that the spark or flame is the child, not so much 
of the fire-sticks, as of the parent fires in them. But this 
refinement of thought may well be above the reach even of 
a savage philosopher. The second reason which seems Again, the 
to have led early man to associate the fire with the souls associated 
of his ancestors was a superstitious veneration for the with the. 
ancestral tree which furnished either the fuel for the ihrough 
sacred fire or the material out of which he carved one tlje 
or both of the fire-sticks. Am ong the Hcrero, as we tice which 
saw, the male fire - stick commonly is, or used to be, furn»st«d

: , 1 1 , 1 r  1 * 1  ‘*lthcr lhemade out of the holy omumborombonga tree, from which fuel or the 
they believe that they and their cattle sprang in days 0f hre'fal,cks- 
old. Hence nothing could be more natural than that 
they should regard the fire, produced by the friction of a

1 W. R. S. Ralston, The Song* of the sentative of an ancestral spirit. Com*
Russian People, pp. 120 sq. Ralston pare ibid. pp. 84, 86, 119. 
held that the Russian house-spirit 2 Evidence of this view will be 
Domovoy, who is supposed to live adduced later on. See The Golden 
behind the stove, is the modern repre- Bough, Second Edition, iii. 456.



piece o f the ancestral tree, as akin to themselves, the 
offspring o f the same m ighty forefather, to wit, the sacred 
tree. Sim ilarly, the Vestal fire at Rom e was fed with the 
wood o f the oak, the sacred tree of Jupiter, and the first 
Romans are described as “ born of the tree trunks and the 
heart o f o a k ” 1 No wonder, then, that the Latin kings, 
who claimed to represent Jupiter, and in that capacity 
masqueraded in his costume and made mock thunder, should 
have prided themselves on being sprung from a fire which 
was fed with the wood of the god's holy tre e ; such an origin 
was only another form of descent from the oak and from the 
god o f the oak, Jupiter himself.

Esthonian The theory that impregnation by fire is really impreg- 
custom?6 na-tion by the wood of the tree with which the fire is kindled, 

derives some confirmation from a custom which is observed 
at marriage by some of the Esthonians in the neighbourhood 
o f Oberpahlen. T h e bride i s ' escorted to a tree, which is 
thereupon cut down and burned. W hen the fire blazes up, 
she is led thrice round it and placed between three armed 
men, who clash their swords over her head, while the women 
sing a song. Then some coins are thrown into the fire, and 
when it has died out they are recovered and knocked into 
the stump o f the tree, which was cut down to serve as 
fuel.2 This is clearly a mode o f rewarding, first the fire, 
and next the tree, for some benefit they have conferred on 
the bride. But in early society husband and wife desire 
nothing so much as offspring; this therefore m ay very well 
be the benefit for which the Esthonian bride repays the tree. 

The Thus far we have regarded m ainly the paternal aspect
^ ”hePFire-0  ̂ ^re> w^ich the Latins m ythically embodied in Jupiter, 
mother that is literally Father Jove, the god o f the oak. T h e 
iSundup maternal aspect o f the fire was for them represented by 
with that Mother Vesta, as they called h e r ; and as the Roman king 
female fire- sto°d  for Father Jove, so his wife or daughter— the practice 
stick in the on this point appears to have varied— stood for M other Vesta. 

Sometimes, as we have seen, the Vestal virgins, the priest
esses or rather incarnations o f Vesta, appear to have been 
the daughters, not the wives, o f the king. But, on the other

1 See above, pp. 185 sq. briiuche cUr Estm  (Berlin, 1888), pp.
8 L. v. Schroeder, Die Hochzeiis- 129 sq.
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hand, there are grounds for thinking that the wife of K ing 
Latinus, the legendary ancestor of the Latins, was tradition
ally regarded as a Vestal,1 and the analogy of the Flamcn 
Dialis with his wife the Flaminica, as I shall shew presently, 
points also to a married pair o f priestly functionaries con
cerned with the kindling and maintenance of the sacred fire.
However that m ay have been, we m ay take it as probable 
that the notion of the fire-mother was intimately associated 
with, if it did not spring directly from, the female fire-stick 
of the fire-drill, just as the conception of the fire-father was 
similarly bound up with the male fire-stick.

Further, it seems that these mythical beings, the fire-The Fire- 

father and the fire-mother, were represented in real life by a [hehFir*nd 
priest and a priestess, who together made the sacred fire, the mother 

priest appropriately twirling the pointed male stick, while 
the priestess held fast on the ground the holed female stick, and pnest- 

ready to blow up into a flame the spark which fell on the together 

tinder. In the composite religion of Rome, formed like the made ^
- ® sacred fire

Roman state by the fusion o f several tribes, each with its by means
own gods and priests, such pairs of fire-priests may at first fne ,
have been duplicated. In one or more of the tribes which
afterwards made up the Roman commonwealth the function
o f kindling the holy fire of oak was perhaps assigned to the
Flamen Dialis and his wife the Flaminica, the living
representatives of Jupiter and Juno ; and if, as some scholars
think, the name flam en  comes from flare, “ to blow up/’ 2 the
derivation would fit well with this theory. But in historical
Rom e the duty of making the sacred fire lay with the
Vestal virgins and the chief pontiff.3 The mode in which
they shared the work between them is not described by
ancient writers, but we may suppose that one o f the
virgins held the board of lucky wood on the ground while
the pontiff inserted the point of a peg into the hole of the
board and made the peg revolve rapidly between the palms
o f his hands. W hen the likeness o f this mode o f producing
fire to the intercourse o f the sexes had once struck people,

1 See above, p. 197. Fowler, Roman Festivals of the Period
2 Th. Mommsen, History of Rome, of the Republic, p. 147. For another 

New Edition (London, 1894), >• 215 derivation of thcii name see below, 
fg. ; J. Marquardf, Romische Staats- p. 247.
verwaltung, iii.a p. 326; W. Warde 3 See above, p. 207.
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they would deem it unnatural, and even indecent, for 
a woman to usurp the man’s function o f twirling the pointed 
male stick. But the Vestals certainly helped to make fire 
by friction ; it would seem, therefore, that the part they 
took in the process can only have been the one I have 
conjccturally assigned to them. A t all events, the conjec
ture is supported by the following analogies.

T h e Djakuns, a wild tribe of the M alay Peninsula, are 
in the habit o f making fire by friction. A  traveller has 
described the custom as fo llow s: “ When a troop was on a 
journey and intended either to pitch a temporary camp, or 
to make a longer settlement, the first camp fire was kindled 
for good luck by an unmarried girl with the help o f the 
fire-drill. Generally this girl was the daughter of the man 
who served the troop as leader. It was deemed of special 
importance that on the first night ot a settlement the fire of 
every band should be lit by the unmarried daughter of a 
leader. But she might only discharge this duty if she had 
not her m onthly sickness on her at the time. This custom 
is all the more remarkable inasmuch as the D jakuns in 
their migrations always carried a smouldering rope o f bark 
with them.” “ W hen the fire was to be kindled, the girl 
took the piece o f soft wood and held it on the ground, while 
her father, or any other married man, twirled the vertical 
borer upon it. She waited for the spark to spring from the 
wood, and fanned it into a flame either by blowing on it or 
by waving the piece of wood quickly about in her hand. 
For this purpose she caught the spark in a bundle o f teased 
bark and exposed it to a draught of air.” “ Fire so produced 
was employed to kindle the other fires for that night. T h ey  
ascribed to it good luck in cooking and a greater power of 
keeping off tigers and so forth, than if the first fire had been 
kindled by a spark from the smouldering bark rope.” 1 This

1 H. Vaughan Stevens, “ Mitteilun- 
gen aus clem Frauenlebcn der Orang 
Belendas, der 6rang Djakun und der 
Orang ijiut,* bearbeitet von Dr. Max 
Bartels, Zcitschrift fiir Ethnologic, 
xxviii. (1896) pp. 168 sq. The writer 
adds that any person, boy, man, or 
woman (provided she was not men- 
struous) might light the fire, if it were

more convenient that he or she should 
do so. Thus the co-operation of a 
married man and an unman led girl, 
though apparently deemed the best, 
was not the only permissible way of 
igniting the wood. The good faith 
or at all events the accuracy of the 
late German traveller H. Vaughan 
Stevens is not, 1 understand, above
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account suggests a reason why a holy fire should be tended 
by a number o f v irg in s: one or more of them might at any 
time be incapacitated by a, natural infirmity for the discharge 
of the sacred duty.

Again, the Slavs of the Balkan Peninsula ascribe a Among 
healing or protective power to “ living fire,” and when an ofCtjfeavs 
epidemic is raging in a village they will sometimes Balkans 
extinguish all the fires on the hearths and procure a “ living by^young 
fire ” by the friction o f wood. A t  the present day this is £nI and 
done by various mechanical devices, but the oldest method, b°y’ 
now almost obsolete, is said to be as follow s:— A  girl and a 
boy between the ages of eleven and fourteen, having been 
chosen to make the fire, are led into a dark room, where 
they must strip themselves of all their clothes without 
speaking a word. Then two perfectly dry cylindrical pieces 
of lime-wood are given them, which they must rub rapidly 
against each other, turn about, till they take fire. Tinder is 
then lit at the flame and used for the purpose of healing.
This mode of kindling the “ living fire ” is still practised in 
the Schar Mountains of Old Scrvia. The writer who
describes it witnessed some years ago the use of the sacred 
fire at the village of Sctonje, at the foot o f the Ilom olyc 
Mountains, in the heart o f the great Servian forest. But on 
that occasion the fire was made in the manner described, 
not by a boy and girl, but by an old woman and an old 

'  man. E very fire in the village had previously been 
extinguished, and was afterwards relit with the new 
fire.1

Am ong the Kachins of Burma, when people take solemn Among the 

possession of a new house, a new fire is made in front of it ^ cĴ ns 
by a man and woman jointly. A  dry piece of bamboo is made by a 

pegged down on the ground ; the two fire-makers sit down “ “man*1
suspicion ; but Mr. Nelson Annandale, 
joint author of Fasciculi Malayenscs, 
writes to me of him that “  he certainly 
had a knowledge and experience of the 
wild tribes of the Malay region which 
few or none have excelled, for he lived 
literally as one of themselves.”

1 Prof. VI. Titelbach, “ Das heilige 
Feucr bei den Balkanslaven,” Inter
nationales Archtv fUr Ethmgmphie, 
xih. (1900) pp. 2-4. The ceremony

witnessed by Pi of. Titelbach will be jointly, 
desciibed later on in this work. King- 
lake rode through the great Servian 
forest on his way from Belgrade to 
Constantinople, and from his descrip
tion (Eothen, ch. ii.) we gather that it 
is chiefly composed of oak. He says : 
“ Endless and endless now on either 
side the tall oaks closed in their ranks, 
and stood gloomily lowering over 
11s.0
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facing each other at either end o f it, and together rub 
another piece of bamboo on the horizontal piece, one of 
them holding the wrists o f the othgr and both pressing 
down firmly till fire is elicited.1

In the first at least o f these customs, it is plain, the con
ception of the fire-sticks as male and female has been logic
ally carried out by requiring the male fire-stick to be worked 
by a man and the female fire-stick to be held by a woman. 
But opinions seem to differ on the question whether the fire- 
makers should be wedded or single. The D jakuns prefer 
that the man should be married and the woman unmarried ; 
on the other hand, the Slavs of the Schar Mountains clearly 
think it better that both should be single, since they entrust 
the duty of making the fire to a boy and girl. In so far as 
the man’s part in the work is concerned, some of our Scottish 
Highlanders agree with the Djakuns at the other end o f the 
world ; for the natives of Lewis “ did also make use o f a fire 
called T in-egin , t.e. a forced fire, or fire o f necessity, which 
they used as an antidote against the plague or murrain in 
c a ttle ; and it was performed th u s: all the fires in the parish 
were extinguished, and then eighty-one married men, being 
thought the necessary number for effecting this design, took 
two great planks of wood, and nine o f them were employed 
by turns, who by their repeated efforts rubbed one o f the 
planks against the other until the heat thereof produced 
fire ; and from this forced fire each fam ily is supplied with 
new fire, which is no sooner kindled than a pot full o f water 
is quickly set on it, and afterwards sprinkled upon the people 
infected with the plague, or upon the cattle that have the 
murrain. A nd this they all say they find successful by 
experim en t: it was practised in the main land, opposite to 
the south of Skie, within these thirty years.” 2 On the 
other hand, the Germans o f Halberstadt sided with the 
South Slavs on this point, for they caused the forced fire, or 
need fire, as it is com monly called, to be made by two chaste 
boys, who pulled at a rope which ran round a wooden

* Ch. Gilhodes, “  L a  Culture match- Western Islands of Scotland,”  in
elledes Katchins (Biimanie),”  Pinkerton’s Voyages and Travels, iii.
post v. (1910) p. 629. 6 11 . The first edition o f  Martin’s

work was published in 1703, and thq
* M. Martin’s “ Description o f the second in 1716.
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cylinder.1 The theory and practice of the Basutos in South 
Africa were similar. After a birth had taken place they 
used to kindle the fire of the hut afresh, and “ for this purpose 
it was necessary that a young man o f chaste habits should 
rub two pieces o f wood quickly one against another, until a 
flame sprung up, pure as himself. It was firmly believed 
that a premature death awaited him who should dare to 
take upon himself this office, after having lost his innocence.
A s  soon, therefore, as a birth was proclaimed in the village, 
the fathers took their sons to undergo the ordeal. Those 
who felt themselves guilty confessed their crime, and 
submitted to be scourged rather than expose themselves to 
the consequences of a fatal temerity.” 2

It is not hard to divine why the task of twirling the Reasons 
male fire-stick in the hole of the female fire-stick should by JngetheUSt’ 
some people be assigned to married men. The analogy of making 
the pioccss to the intercourse of the sexes furnishes an unmarried 
obvious reason. It is less easy to understand why other toy*and 
people should picfcr to entrust the duty to unmarried b o ys.g,rls'
But probably the preference is based on a belief that chastity 
leaves the boys with a stock of reproductive energy which 
they m ay expend on the operation o f fire-making, whereas 
married men dissipate the same energy in other channels.
A  somewhat similar train o f thought may explain a rule of 
virginity enjoined on women who assist in the production o f 
fire by holding the female fire-stick on the ground. A s a 
virgin’s womb is free to conceive, so, it might be thought, will 
be the womb of the female fire-stick which she holds; whereas 
had the female fire-maker been already with child, she could 
not be reimpregnated, and consequently the female fire-stick 
could not give birth to a spark. Thus, in the sympathetic 
connexion between the fire-sticks and the fire-makers wc 
seem to reach the ultimate origin of the order of the Vestal 
Virgins : they had to be chaste, because otherwise they could 
not light the fire. Once when the sacred fire had gone out, the 
Vestal in charge of it was suspected of having brought about 
the calam ity by her unchastity, but she triumphantly 
repelled the suspicion by eliciting a flame from the cold

1 J. Grimm, Deu^rhf Mythologies 2 E. Casalis, The Basutos, pp.
1. 504. 267 sq.
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in Ireland.

ashes.1 Ideas o f the same primitive kind still linger among 
the French peasantry, who think that if a girl can blow up 
a smouldering candle into a flame she is a virgin, but that if 
she fails to do so, she is not.2 In ancient Greece none but 
persons o f pure life were allowed to blow up the holy fire 
with their mouths ; a vile man who had polluted his lips 
was deemed unworthy to discharge the duty.3 *

T he French superstition, which I have just mentioned, 
m ay well date from Druidical times, for there are some 
grounds for thinking that among the old Celts, as among 
their near kinsmen the Latins, holy fires were tended by 
virgins. In our own country perpetual fires were maintained 
in the temple of a goddess whom the Romans identified with 
Minerva,4 but whose native Celtic name seems to have been 
Brigit. L ike Minerva, Brigit was a goddess of poetry and 
wisdom, and she had two sisters also called Brigit, who 
presided over lecchcraft and smithcraft respectively. This 
appears to be only another way of saying that Brigit was 
the patroness of bards, physicians, and smiths.5 Now, at 
Kildare in Ireland the nuns of St. Brigit tended a perpetual 
holy fire down to the suppression of the monasteries under 
H enry V I I I . ; and we can hardly doubt that in doing so 
they merely kept up, under a Christian name, an ancient 
pagan worship of Brigit in her character of a fire-goddess or 
patroness of smiths. The nuns were nineteen in number. 
Each of them had the care of the fire for a single night in 
turn ; and on the twentieth evening the last nun, having

1 Dionysius Iialicarnasensis, Anti
quit. Rom. li. 68 ; Valerius Maximus, 
i. I. 7*

a J. Lcccrur, Jisquiiscs du Roc age 
Normandy ii. (Condd - sur - Noircau, 
1887) p. 27 ; B. Souche, Croyances, 

presages et traditions diverscs (Niort, 
1880), p. 12.

3 Polybius, xii. 13. In Darfur a 
curious power over fire is ascribed to 
women who have been faithful to their 
husbands. “ It is a belief among the 
Forians, that if the city takes fire, the 
only means of arresting the progress 
of the flames is to bring near them a
woman, no longer young, who has 
never been guilty of intrigue. If she
be pure, by merely waving a mantle,

she puts a stop to the destruction. 
Success has sometimes rewarded a 
virtuous woman ” (Travels of an Arab 
Merckant [Mohammed Ibn-Omar El- 
Tounsy] in Soudan, abridged from the 
French by Bayle St. John (London, 
1854), p. 112). Compare R. W. 
Felkin, “  Notes on the For Tribe of 
Central Africa,” Proceedings of the 
Royal Society of Edinburgh, xiii. 
(1884-1886) p. 230.

4 Solinus, xxii. 10. The Celtic 
Minerva, according to Caesar (De bello 
Galiico, vi. 17), was a goddess of the 
mechanical arts. «

6 J. Rhys, Celtic Heathendom, pp. 
73-77 ; P. W. Joyce, Social History of 
Ancient Irelandt i. 260 sq.
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heaped wood on the fire, used to say, “ Brigit, take charge 
of your own fire; for this night belongs to you.” She then 
went away, and next morning they always found the fire 
still burning and the usual quantity of fuel consumed. Like 
the Vestal fire at Rom e in the old days, the fire of St.
Brigit burned within a circular enclosure made of stakes 
and brushwood, and no male might set foot inside the fence.
The nuns were allowed to fan the fire or blow it up with Not to 

bellows, but they might not blow on it with their breath.1 ^hoi f̂ir" 
Sim ilarly it is said that the Balkan Slavs will not blow with 
their mouths on the holy fire o f the domestic hearth ; 2 a 
Brahman is forbidden to blow a fire with his mouth ; 3 and 
among the Parsees the priests have to wear a veil over their 
mouth lest they should defile the sacred fire by their breath.4 
The custom of maintaining a perpetual fire was not peculiar other pci*- 

to Kildare, but seems to have been common in Ireland, for P®1”*1! fir?s 
the native records shew that such fires were kept up in 
several monasteries, in each of which a small church or 
oratory was set apart for the purpose. This was done, for

1 Giraldus Cambrensis, The Topo
graphy of Ireland, chaps, xxxiv.-xxxvi., 
translated by Thomas Wright; P. W. 
Joyce, Social History of Ancient he-
land, i. 334 stj. It is said that in the 
island of Sena (the modem Sein), of! 
the coast of Brittany, there was an 
oiacle of a Gallic deity whose worship 
was cared for by nine virgin piicstesscs. 
They could raise storms by their in
cantations, and turn themselves into 
any animals they pleased (Mela, iii. 
48); but it is not said that they main
tained a perpetual holy fire, though 
Ch. Elton affirms that they did (On gins 
of English Histoiy, p. 27). M. Salo
mon Reinach dismisses these virgins as 
a fable based on Homer’s description of 
the isle of Circe (Odyssey, x. 135 sqq.), 
and he denies that the Gauls employed 
virgin priestesses. See his article, 
“  LesViergesde Sena,” Revtte Celtique, 
xviii. (1S97) pp. 1-8; id., Culies, 
mythes, et religions, i. (Paris, 1905) 
pp. 195 sqq. To me the nuns of 

jit. Brigit seem to be most probably 
the successor of a Celtic order 
of Vestals. That there were female 
Druids is certain, but it does not appear

VOL. II

whether they were virgins. See Lam- 
pridius, Alexander Sezeius, 60 ; Vopis- 
cus, Auretianm, 44; id., Numenanus, 
14 sq.

2 Prof. VI. Titclbach, “ Das heihgc 
Feucr bci den Balkanslavcn,” Inter
nationale Archiv f u r  Iithnogiaphie, 
xiii. (1900) p. I.

3 Laws of Manu, iv. 53, translated 
by G. Buhler (Sacred Books of the East, 
vol. xxv. p. 137).

4 Martin Ilaug, Essays on the Sacred 
Language, l Vn tings, and Rtligion of 
the Parsecs3 (London, 1884), p. 243, 
note 1. Strabo describes the mouth- 
veil worn by the Magian priests in 
Cappadocia (xiv. 3. 15, p. 733). At 
Arkon, in the island of Rugcn, there 
was a slnine so holy that none but the 
priest might enter it, and even lie 
might not bieathe in it. As often as 
he needed to draw in or give out 
breath, he used to run out of the door 
lest he should taint the divine presence 
with his breath. See Saxo Gram
maticus, lit Gloria Danica, bk. xiv. p. 
824, ed. P. E. Muller (p. 393 of 
Elton’s English translation).

R
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example, at the monasteries o f Seirkicran, Kilmainham, and 
Inishmurray.1 W e m ay conjecture that these holy fires 
werfc merely survivals o f the perpetual fires which in pagan 
times had burned in honour o f Brigit. T he view that Brigit 
was a fire-goddess is confirmed by the observation that in 
the Christian calendar her festival falls the day before 
Candlemas, and the customs observed at that season by 
Celtic peasantry seem to prove that she was a goddess of 
the crops as well as o f fire.2 3 If that was so, it is another 
reason for comparing her to Vesta, whose priestesses per
formed ceremonies to fertilise both the earth and the cattle.8 
Further, there arc some grounds for connecting Brigit, like 
Vesta, with the oak ; for at Kildare her Christian namesake, 
St. Brigit, otherwise known as St. Bride or St. Bridget, built 
her church under an oak-tree, which existed till the tenth 
century, and gave its name to the spot, for Kildare is Cill- 
dara> “ the church of the oak-tree.” 4 * * The “ church of the 
oak ” may well have displaced a temple or sanctuary o f the 
oak, where in Druidical days the holy fire was fed, like the 
Vestal fire at Rome, with the wood o f the sacred tree.

W e may suspect that a conversion of this sort was often 
effected in Ireland by the early Christian missionaries. The 
monasteries o f Derry and Durrow, founded by St. Columba, 
were both named after the oak groves amidst which they 
were b u ilt; and at D erry the saint spared the beautiful trees 
and strictly enjoined his successors to do the same. In his 
old age, when he lived an exile on the shores o f the bleak 
storm-swept isle o f Iona, his heart yearned to the home of 
his youth among the oak groves o f Ireland, and he gave 
expression to the yearning in passionate verse :—

“ That spot is the dearest on E rin's ground’
F or the treasures that peace and pm  ity lend\

F or the hosts o f bright angels that circle it rounds 
Protecting its borders from  end to end.

1 P. W . Joyce, Social Ilhtory of 
Ancient Ireland̂  i. 335 sq. ; Standish 
H . O ’Grady, Sylva Gadelica> transla
tion (London, 1892), pp. 15, 16, 41.

2 See above, pp. 94 sq.
3 See above, p. 229.
4 Douglas Hyde, A Literacy IlUtory

of Ireland (London, 1899), p. 158.
The tradition of the oak of Kildare

survives in the lines,
“  That oak of Saint Bride, which nor 

Devtl nor Dane
Nor Saxon nor Dutchman could rend 

from her fanef

which are quoted by Mr. D. Fitzgerald 
in Revue Celtique, iv. (1879-1880) p. 
193.
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“ The dearest of any on Erin's gtound,
For Us peace and Us beauty 1 gave it my Jove;

Each leaf of the oaks around Derry is found 
To be crowded with angels from heaven above.

“  My Derry ! my Derry / my little oak grove,
My dwellings my home, and my own little tell,

May God the Eternal in Heaven above
Send death to thy foes, and defend thee well." 1

A  feeling of the same sort came over a very different 
exile in a very different scene, when growing old amid the 
turmoil, the gaieties, the distractions of Paris, he remem
bered the German oak woods of his youth.

“ A*// ha tie einst cin it hones Vale/land.
Der Eiihenbaum
IVuchs dort so hoch, die Veil then nick ten sanft.
Es war ein Traum

Far from the oaks of Erin and the saint’s last home Vugin 

among the stormy Hebrides, a sacred fire has been {)” lj1JJ.esscs 
tended by holy virgins, with statelier rites and in more among the 
solemn fanes, under the equinoctial line. The Incas o f { ! ^ of 
Peru, who deemed themselves the children of the Sun, 
procured a new fire from their great father at the solstice 
in June, our Midsummer Day. T hey kindled it by holding 
towards the sun a hollow mirror, which reflected his beams 
on a tinder of cotton wool. But if the sky happened to be 
overcast at the time, they made the new fire by rubbing two 
sticks against each o th e r; and they looked upon it as a 
bad omen when they were obliged to do this, for they said 
the Sun must be angry with them, since he refused to kindle 
the flame with his own hand. The sacred fire, however 
obtained, was deposited at Cuzco, the capital of Peru, in the 
temple of the Sun, and also in a great convent of holy 
virgins, who guarded it carefully throughout the year, and it 
was an evil augury if they suffered it to go out. These

1 Douglas Hyde, op. cit. pp. 169- fell through the crash of a mighty wind.
1 7 1. A t Kells, also, St Columba And a certain man took somewhat of
dwelt under a great oak-tree. The its bark to tan his shoes with. Now,
writer of his Irish life, quoted by Mr. when he did on the shoes, he was
Hyde, sa>s that the oak-tiee “ re- smitten with leprosy from his sole to
mained till these latter times, when it his crown.”
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Wives of 
the Sun in 
Peru.

v irg in s  w ere  re g a rd e d  a s  th e  w ives o f  th e  S u n , a n d  th e y  

w ere  b o u n d  to  p e rp e tu a l c h a s tity . I f  a n y  o f  th em  p ro v ed  

u n fa ith fu l to  h er  h u sb a n d  th e  S u n , sh e w as b u ried  a liv e , lik e  

a R o m a n  V e s ta l, a n d  h er p a ram o u r w as stra n g le d . T h e  
reason  for p u ttin g  h er  to  d e a th  in th is  m a n n er w as p ro b 

a b ly , as  a t  R o m e , a  re lu cta n ce  to  sh ed  r o y a l b lo o d ; for aill 

th e se  v irg in s w ere  o f  th e  ro y a l fa m ily , b e in g  d a u g h te rs  o f  

th e  In c a s  o r  o f  h is k in sm en . B esid es te n d in g  th e  h o ly  fire, 

thzy  h a d  to  w e a v e  a n d  m a k e  all th e  c lo th e s  w orn  b y  th e  

In ca  a n d  h is le g it im a te  w ife, to  b a k e  th e  b re ad  th a t  w a s 

offered  to  th e  S u n  a t h is g r e a t festiva ls , a n d  to  b re w  th e  
w in e  w h ich  th e  In c a  an d  his fa m ily  d ra n k  on th ese  o c c a 
sions. A l l  th e  fu rn itu re o f  th e  co n v en t, d o w n  to  th e  p o ts, 

p an s, a n d  jars, w ere o f  g o ld  a n d  silver, ju s t  as  in th e  te m p le  

o f  th e  S u n , b eca u se  th e  v irg in s  w ere d ee m ed  to  b e  h is w ives. 

A n d  th e y  h ad  a go ld e n  ga rd en , w h ere th e  v e r y  c lo d s  w ere 

o f  fine g o ld  ; w h ere g o ld e n  m a ize  reared  its s ta lk s , lea v e s  

a n d  cobs, a ll o f  th e  p recio u s m e t a l ; a n d  w h ere  g o ld e n  

sh ep h erd s, w ith  s lin g s  a n d  cro o k s  o f  g o ld , te n d ed  g o ld e n  

sh e ep  an d  la m b s .1 * * * * * * * 9 T h e  a n a lo g y  o f  th e se  v irg in  g u a rd ia n s

1 Garcilasso dc la Vega, Royal Com
mentaries o f the Yncas, pt. i. bk. iv. 
chaps. 1-3 , bk. vi. chaps. 20-22 
(vol. i. pp. 292-299, vol. ii. pp. 155-
164, Markham’s uanslation); P. dc 
Cieza de Leon, Travels, p. 134 (M ark
ham’s translation); id. , Second T a rt of 
the Chroniile of Peru , pp. 85 sq. (M ark
ham's translation) ; Acosta, N a tu ra l 
and M o ra l History o f the Indies, bk. 
v. chap. 15 (vol. ii. pp. 331*333.
Ilak lu yt Society). Professor E. B.
Tylor discredits Garcilasso’s description
of these Peruvian priestesses on the
ground that it lesembles Plutarch’s
account o f the Roman Vestals (Nutria,
9 sq.) too closely to be independent; 
he thinks that “  the apparent traces of 
absorption fiom Plutarch invalidate 
whatever rests on Garcilasso de la Vega’s 
unsupported testimony.”  See his Re
searches into the E a r ly  History o f M a n - 
h in t?  pp. 249-253. In particular, he 
stumbles at the statement that an un
faithful Peruvian priestess was buried 
alive. But that statement was made 
by Cieza de Leon, who travelled in 
Peru when Garcilasso was a child, and

whose book, or lather the first part of 
it, containing the statement, was pub
lished more than fifty years before that 
o f Garcilasso. Moreover, when we 
undei stand that the punishment in 
question was based on a superstition 
which occurs independently in many 
parts o f the world, the apparent im
probability o f the coincidence vanishes. 
As to the mode o f kindling the sacred 
fire, Professor Tylor understands Plu
tarch to say that the sacred fire at 
Rome was kindled, as in Peru, by a 
burning-glass. T o  me it seems that 
Plutarch is here speaking of a Greek, 
not a Roman usage, and this is made 
still clearer when his text is read cor
rectly. For the words vwb MiJSwv, 
irepl 8c r& MiOpidiartK&  should be altered 
to uird MalSuv irepl ret MiOptSiaTucd. See 
II. Pomtow in Rheinisckes Museum, 
N .F . Ii. (1896) p. 365, and my note 
on Pausanias, x. 19. 4 (vol. v. p. 
331). Thus Plutarch gives two in
stances when a sacred fire was extin
guished and had to be relit with a 
burning-glass; but both instances are 
Greek, neither is Roman. The Greek
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o f  the sacred  flam e fu rn ish es an  a rg u m en t in fa vo u r o f  th e  

v iew  set forth  in th e  p re c e d in g  p a g e s ; for if th e  P eru vian  

V e s ta ls  w ere th e  b rid es o f  th e  S u n , m a y  not th e  R o m a n  
V e s ta ls  h a v e  been th e  b rid es o f  th e  F ire  ?

O n  th e  su m m it o f  th e  g r e a t  p y ra m id a l te m p le  a t M e x ic o  virgin 

tw o  fires b urn ed  c o n tin u a lly  on  sto n e h earth s in fro n t o f  tw o  

ch ap els, an d  d re ad fu l m isfo rtu n es w ere su p p o sed  to  fo llo w  i f  Mexico 

th e  fires w ere a llo w e d  to  g o  out. T h e y  w ere k e p t  u p  b y  Yucatan, 
priests an d  m aid en s, so m e o f  w h o m  h ad  ta k e n  a vo w  o f  p e r

p etu al v irg in ity . B u t  m o st o f  th e se  g irls  seem  to  h a v e  served  

o n ly  for a  y e a r  o r  m o re u n til th e ir  m arriage. T h e y  offered  
in cen se to  th e  idols, w o v e  c lo th s  for th e  service  o f  th e tem p le, 
sw ep t th e  sacred  area, a n d  b a k ed  th e  ca k e s  w h ich  w ere  p re 

sen ted  to  th e  g o d s b u t ea te n  b y  th e ir  priests. T h e y  w ere 
c la d  a ll in w h ite , w ith o u t a n y  o rn am en t. A  broo m  a n d  a  

cen ser  w ere th e ir  em b lem s. D e a th  w as th e  p e n a lty  in flicted  
on  th e  fa ith less v irg in  w h o p o llu te d  b y  h er  in co n tin e n ce  th e  

te m p le  o f  th e  g o d .1 In Y u c a ta n  th ere w as an ord er o f

mode of lighting a sacred fire by means 
of a crystal is described also in the 
Orphic poem on piecious stones, verses 
177 sqq. ( Orphica, ed. E, Abel, p. 
11$). Nor were the Greeks and 
Peruvians peculiar in this respect. 
The Siamese and Chinese have also 
been in the habit of kindling a sacied 
fire by means of a metal mirror or 
burning-glass. See Pallegoix, Descrip
tion du royaume 7haiouSiam , ii. 55; A. 
Bastian, D ie  Volker des ostluhen Asien, 
iii. 5 1 6 ;  J. H. Plath, “ Die Religion 
und der Cultus der alten Chinesen,” 
Abhandlungen der k. bayer. Akademie 
der IVissen. i. Cl. ix. (1863) pp. 876 sq. 
Again, the full description of the golden 
garden of the Peruvian Vestals, which 
may sound to us fabulous, is given 
by Cieza de Leon in a work (the 
Second P art o f the Chronicle o f Peru) 
which it is unlikely that Garcilasso 
ever saw, since it was not printed till 
1873, centuries after his death. Y et 
Garcilasso’s brief description of the 
garden agrees closely with that of 
Cieza de Leon, differing from it just as 
that o f an independent witness naturally 
would— namely, in the selection of 
some other details in addition to those 
which the two have in common. He

says that the virgins ‘ ‘ had a garden of 
trees, plants, herbs, birds and beasts, 
made of gold and silver, like that in 
the tem ple”  (vol. i. p. 298, M ark-, 
ham’s tiunsl.ition). Thus the two 
accounts are probably independent and 
therefore trustworthy, for a fiction of 
this kind could hardly have occurred to 
two romancers separately. A  strong 
confnmation of Garcilasso’s fidelity is 
furnished by the close resemblance 
which the fire customs, both of Rome 
and Peru, present to the well-authen
ticated fire customs of the Herero at 
the present day. There seems to be 
every reason to think that all three 
sets of customs originated indepen
dently in the simple needs and super
stitious fancies of the savage. On the 
whole, I sec no reason to question the 
good faith and accuracy of Gaicilasso.

1 B. de Sahagun, Histoire des choses 
de la  Nouvelle Espagne, pp. 196 sq.% 
386; Acosta, N a tu ra l and M oral 
History o f  the Indies> bk. v. ch. 15 
(vol. ii. pp. 333 sq.t Hakluyt Society) j 
A . de l ie n  era, General'History o f the 
vast Continent and Islands o f America^ 
iii. 209 sq , Stevens’s translation 
(London, 1725, 172 6); Clavigero, 
History of Mexico, i. 264, 274 sq.
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V e s ta ls  in s titu te d  b y  a  p rin cess, w h o  a cte d  a s  la d y -su p e rio r  

a n d  w a s d e ified  a fte r  h er  d e a th  u n d e r th e  tit le  o f  th e  V irg in  

o f  th e  F ire . T h e  m em b ers en ro lled  th e m se lv e s  v o lu n ta r ily  
e ith e r  for life  o r  fo r a  term  o f  y ea rs , a fter  w h ich  th e y  m ig h t 

m a rry . T h e ir  d u ty  w a s to  te n d  th e  sa cred  fire, th e  em b lem  

o f  th e  sun. I f  th e y  b ro k e  th e ir  v o w  o f  c h a s tity  o r  a llo w e d  
th e  fire to  g o  o u t, th e y  w ere sh o t to  d e a th  w ith  a rro w s .1 

virgin A m o n g s t  th e  B a g a n d a  o f  C e n tra l A fr ic a  th e re  u sed  to

of*fir(fSSeS an  orc*e r  ° f  V e s ta l  V ir g in s  (bakajd) w h o  w ere  a tta ch e d
among the to  th e  te m p le s  o f  th e  go d s. T h e ir  d u ties  w ere  to  k e e p  th e  
Baganda. ^ rc ^ XQ g Qd b u rn in g  a ll n ig h t, to  see  th a t  th e re  w a s  a  

go o d  s u p p ly  o f  firew ood , and  to  w a tch  th a t  th e  su p p lia n ts  

d id  n ot b r in g  to  th e  d e ity  a n y th in g  th a t  w a s  ta b o o ed  to  

him . T h e s e  m a id e n s are a lso  said  to  h a v e  h a d  c h a r g e  o f  

som e o f  th e  vessels . A l l  o f  th em  w ere  y o u n g  g ir ls  ; no 
m an m ig h t to u ch  th em  ; a n d  w h en  th e y  rea ch e d  th e  a g e  o f  

p u b e rty , th e  g o d  o rd ered  th e m  to  b e  g iv e n  in m a rriag e . 
T h e  p la c e  o f  a  g irl w h o  th u s v a c a te d  office h a d  to  be 

s u p p lie d  b y  a n o th e r  g ir l ta k e n  from  th e  sa m e c la n .2 
Resem- W e  h a v e  seen  th a t som e p e o p le  c o m m it th e  ta s k  o f

between m a k in g  fire b y  friction  to  m arried  m en ; a n d  fo llo w in g  th e  
the Fiamen o p in io n  o f  o th er  sch o la rs  I h a v e  c o n je ctu re d  th a t  in so m e o f 

the lb° th e  L a tin  trib es th e  d u ty  o f  k in d lin g  a n d  fe e d in g  th e  sa cred  
Romans fjrc m a y  ]la v e  been  a ssig n ed  to  th e  F ia m e n  D ia lis , w h o  h a d  

Agnihotri a lw a y s  to  be m arried  ; i f  h is w ife  d ied , he v a c a te d  h is o ffice .3 
or fire- T lie  s a n c tity  o f  h is fire is p ro v ed  b y  th e  ru le  th a t  n o  bran d  

of the m ig h t be ta k e n  from  his h ou se e x c e p t  for th e  p u rp o se  o f  a
ramians. j j rasseur Rourbourg, Histoire des 

nations civilisies du Mexique et de 
rAmtrique, Centrale, i. 289, iii. 661 ; 
H. H. Bancroft, N ative Races o f the 
Tacific States, ii. 204 sqq., 245, 583, 
iii. 435 sq. However, Sahagun 
(pp. 186, 194), Acosta (vol. ii. p. 336) 
and Heirera seem to imply that the 
duty of maintaining the sacred file was 
discharged by men only.

1 Brasseur de Bourbourg, op. cit. 
ii. 6 ; H . H. Bancroft, op. cit. iii. 473. 
Fire-worship seems to have lingered 
among the Indians o f Yucatan down 
to about the middle of the nineteenth 
century, and it may still survive among 
them. See D. G. Brinton, “ The

Folk-lore of YyunXaXif Folk-lore Journal^ 
i. (1883) pp. 247 sq.

2 Letter of the Rev. J. Roscoe, 
dated Kampala, Uganda, 9th April 
1909.

3 Aulus Gellius, x. 15. 22 ; Ateius 
Capito, cited by Plutarch, Quaest. 
Rom. 50. On the other hand, Servius 
on Virgil, Aen. iv. 29, says that the 
Fiamen might marry another wife after 
the death o f the first. But the state
ment of Aulus Gellius and Ateius 
Capito is confirmed by other evidence. 
See J. Marquardt, Romische Staatsver- 
waltungy iii.2 329, dote 8. A s to th e . 
rule see my note, “ The Widowed 
Fiam en,”  Adonis> Attu^ Osiris, Second 
F.dition, pp. 407 sqq.
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sacrifice.1 F u rth er, th e  im p o rta n ce  ascribed to  th e  d isch a rg e  

o f  his d u ties is a tte s te d  b y  a n o th er old  rule w h ich  fo rb a d e 

him  to  be a b se n t from  h is h ou se in R o m e  fo r a  s in g le  
n ig h t.2 3 T h e  p ro h ib itio n  w o u ld  be in te llig ib le  i f  o n e  o f  his 
d u ties h ad  fo rm erly  been  to  su p erin ten d  th e  m a in te n a n ce  o f  

a  perp etu al fire. H o w e v e r  th a t m a y  h ave been , th e  life  o f  

th e  p riest w as re g u la te d  b y  a  w h o le  co d e o f  cu riou s restric
tion s or tabo o s, w h ich  ren d ered  th e  office so b u rd en so m e 

and v e x a tio u s  th a t, in sp ite  o f  th e  h igh  hon ours a tta ch e d  
to  th e  p o st, for a  p erio d  o f  m ore th an  se v e n ty  y e a rs  to 
ge th e r  no m an w as found w illin g  to  u n d e rtak e  it.8 S o m e  

o f  th ese restrictio n s w ill be  e x a m in e d  later o n .4 * T h e ir  
s im ila r ity  to  th e  ru les o f  life  still ob served  in In d ia  b y  

th e  B ra h m an s w h o  arc  fire-priests (Agnihotris) seem s to  The 

confirm  the v ie w  th a t th e  F la m e n  also  w as o r ig in a lly  a fire- 

priest. T h e  p arallel betw een  th e  tw o  priesth o o d s w o u ld  be priests of 

all th e  m ore rem ark ab le  if, as som e sch o lars h old , th e  v e ry  ^ n̂ ,ah* 
n am es B ra h m an  and F la m e n  are p h ilo lo g ica lly  id e n tica l.6 
A s  to  th e se  B ra h m an ica l fire-priests or A g n ih o tr is  w c  are 
to ld  th a t th e  n u m ber o f  them  n o w a d a y s  is v e ry  lim ited , 

b ecau se th e  cerem on ies in v o lve  h e a v y  ex p e n d itu re , and  th e  
rules w h ich  reg u la te  th em  are v e ry  e la b o ra te  an d  d ifficult.

T h e  o ffe rin g  o f  food to  th e  fire a t m eals is, in d eed , o n e o f  th e 
five d a ily  d u ties o f  e v e ry  B rah m an  ; b u t th e regu la r  fire- 

serv ice  is th e  sp ecia l d u ty  o f  th e  A g n ih o tr i. In order th a t 
h e m a y  be cere m o n ia lly  pure he is bo u n d  b y  certain  o b lig a 
tio n s n ot to  travel o r rem ain  a w a y  from  h o m e for a n y  lo n g  

t i m e ; to  sell n o th in g  w h ich  is p rod u ced  b y  h im self o r his

1 Aulus Gellius, x. 15. 7 ; Festus, 
p. 106, ed. C . O. Miillcr.

2 Livy, v. 52. 13 sq. In later times 
the rule was so far relaxed that he was 
allowed to be absent from Rome for 
two nights or even longer, provided he 
got leave from the^chief pontiff on the 
score o f ill-health. See Aulus Gellius, 
x. 15. 1 4 ;  Tacitus, Annalŝ  iii. 71.

3 Tacitus, Annals, iii. 5 8 ; Dio 
Cassius, liv. 36. As to the honours 
attached to the office, see Livy, xxvii. 
8. 8 ;  Plutarch, Quaest. Rom, 1 13.

4 See The Golden Bough y Second
Edition, i. 241 sqq.

6 P. Kretschmer, Einleitung in dte 
Geuhichte der gtiechischen Sprache 
(Gottingen, 1896), pp. 127 sqq. ; O. 
Schrader, Reallexikon der indogerma- 
nischen Altertumshmdc> pp. 637 sq. 
For a different derivation o f the name 
Flamen see above, p. 235. Being no 
philologcr, I do not pretend to decide 
between the rival etymologies. M y 
friend Prof. J. H . Moulton prefers the 
equation Flamen =  Brahman, which 
he tells me is philologically correct, 
because if  Flame n came from flare we 
should expect a form like flalor rather 
than flamen. The form flator was 
used in Latin, though not in this sense.
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fa m ily  ; to  p a y  lit t le  a tte n tio n  to  w o r ld ly  a f f a ir s ; to  s p e a k  

th e  t r u t h ; to  b a th e  a n d  w o rsh ip  th e  d e itie s  in th e  a ftern o o n  

as w ell as in th e  m o r n in g ; an d  to  sa crifice  to  his d ecea sed  
a n cesto rs  on  th e  fifte en th  o f  e v e r y  m o n th . H e  is n o t 

a llo w e d  to  ta k e  fo o d  a t  n ig h t. H e  m a y  n o t e a t a lk a lin e  

sa lt, m eat, h o n e y , a n d  in ferio r gra in , su ch  as so m e v a rie tie s  
o f  p ulse, m ille t, a n d  th e  e g g  p lan t. H e  n eve r w ears sh o es 

n or slee p s  on  a  bed, b u t a lw a y s  on th e  gro u n d . H e  is 

e x p e c te d  to  k e e p  a w a k e  m o st o f  th e  n ig h t a n d  to  s tu d y  th e  

S h a stra s . H e  m a y  h a ve  no c o n n e x io n  w ith , n or u n h o ly  

th o u g h ts  re g a rd in g , a n y  w o m a n  b u t his w i f e ; a n d  h e m u st 

a b sta in  from  e v e r y  o th e r  a ct th a t in v o lv e s  p e rso n a l im p u r ity .1 
W ith  th e se  ru les w e  m a y  co m p a re  som e o f  th e  o b lig a tio n s  

laid  on th e  F la m e n  D ia lis . In  th e  o ld  d a y s , as w e saw , h e  
w a s b o u n d  n ever to  b e  a b se n t from  his h o u se  for a  s in g le  

n ig h t. H e  m ig h t n o t to u ch  or ev en  n a m e raw  m eat, b ean s, 

iv y , a n d  a  s h e - g o a t ; he m ig h t n o t ea t lea v e n ed  b read , n o r 
to u ch  a  d ea d  b o d y ; an d  th e  feet o f  h is b ed  h a d  a lw a y s  to  

b e  sm ea red  w ith  m u d .2 * T h is  la s t  ru le see m s to  b e  a  m itig a 

tio n  o f  an  o ld e r  cu sto m  o f  s le e p in g  on  th e  g ro u n d , a cu sto m  

w h ich  is. still o b serv e d  b y  th e  fire-p riest in In d ia , as  it  w a s  
in a n tiq u ity  b y  th e  p riests o f  Z e u s  a t  D o d o n a .8 S im ila r ly  

th e  p riest o f  th e  o ld  P ru ssia n  g o d  P o tr im p o  w a s bound to  
s lee p  on th e  b are  ea rth  for th ree  n ig h ts  b efore h e  sa crifice d  

to  th e  d e ity .4 * * *
E v e r y  A g n ih o tr i  h a s a  s e p a ra te  ro o m  in h is  h o u se  w h ere  

th e  sa cred  fire is k e p t  b u rn in g  in a  sm a ll p it  o f  a  cu b it 

sq u are. S h o u ld  th e  fire c h a n c e  to  g o  o u t, th e  p r ie st m u st 

g e t  fresh  fire from  a n o th e r  p r ie st o r  p ro cu re  it  b y  th e  

fr ic tio n  o f  fire-stick s (arani). T h e s e  co m p rise , first, a b lo c k  
o f  sattii w o o d  (Prosopis spicigera) in  w h ich  a  sm a ll h o le  is 

m a d e  e m b le m a tica l o f  th e  fe m a le  p r in c ip le  {sakti yoni)> an d , 

seco n d , an u p r ig h t s h a ft  w h ic h  is  m a d e  to  re v o lv e  in th e

1 W. Crooke, The Tribes and Castes
of the North-Western Provinces and
Oudht i. 30-32. Compare Monier
Williams, Religious Thought and Life
in India,, pp. 364, 365, 392.

8 Aulus Gellius, x. 15.
8 Homer, Iliad, xvi. 233-235;

Sophocles, Trachiniae, 1166 sq. ;

Callimachus, Hymn to Delos> 284-286.
4 Ch. Hartknoch, Selectae disserta

tion es historicae de variis rebus 
Truss ids, p. 163 (bound up with his 
edition of DUsburg*s Chrontcon 
Prussiae, Frankfort and Leipsic, 
1679); Simon Grunau, Preussischer 
Chronik, ed. M. Perlbach, i. (Leipsic, 
1876) p. 95.
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h o le  o f  th e  b lo ck  b y  m ean s o f  a  rope. T h e  p o in t in th e 

d rill w h ere th e  ro p e is a p p lie d  to  cause it to  rev o lv e  is ca lle d  
deva yoni. T w o  p riests  ta k e  p a rt in th e  o p c ia tio n . B efo re  
th e y  begin  th e y  s in g  a  h y m n  in h on ou r o f  th e  fiie -g o d  A g n i.

W h e n  th e  fire h a s b een  k in d le d  th e y  p lace  it in a  co p p e r  
vessel and sp rin kle  it w ith  p o w d ered  cow -d u n g. W h e n  it 
is w ell a lig h t, th e y  co v e r  it  w ith  a n o th er co p p er ve ssel, 

sp rin k le  it w ith  d ro p s o f  w ater, an d  s in g  a n o th er h y m n  in 

hon our o f  A g n i. F in a lly , th e  n ew  fire is co n sig n ed  to  th e  
fire-p it.1 A c c o r d in g  to  a n o th e r  d escrip tion  o f  th e  m odern  
In d ian  fire-drill, the lo w er b lo ck  is u su a lly  m ade o f  th e  h a rd  

w ood o f  th e khadira o r khair tree (Atacia catechu), a n d  it 

co n tain s tw o  sh a llo w  holes. In o n e o f  th ese h oles th e  
rev o lv in g  drill w o rk s an d  p ro d u ces sp a rk s  b y  friction  ; th e  
o th er h ole co n ta in s tin d er w h ich  is ig n ite d  b y  m eans o f  th e  

sp arks. T h is  la tter  h ole  is kn ow n  as th e  yom\ th e  fem ale  
o rga n  o f  g e n e ia tio n  T h e  u p p er or re v o lv in g  p o rtio n  o f  th e  
drill is ca lled  the pramantha. It con sists o f  a  rou n d  sh a ft

o f  hard  w ood, w ith  a sp ik e o f  softer w o o d  in serted  in its  

lo w er en d. O n e  p riest cau ses th e  sh aft to  re v o lv e  b y  
p u llin g  a  cord , w h ile  a n o th er p riest presses th e  sp ik e  dow n  
in to  th e  h o le  in th e b lo ck  b y  lea n in g  h ard  u pon  a  flat b o a id  

p la ce d  on th e  to p  o f  th e  shaft. T h e  sp ik e  is g e n e ra lly  
m a d e o f  th e  p eep u l or sacred  fig-tree. W h e n  it h as b eco m e 
ch arred  b y  friction , it is rep laced  b y  a n o th er.2 A c c o rd in g  to  

o n e  a cco u n t, th e  fire is m ade in this fashion , n o t b y  tw o  
priests, b u t b y  th e B rah m an  and  his w ife ; she p u lls  th e  

cord , w h ile  h e h old s th e borer in the h ole  and  recites th e  

s p e lls  n ecessa ry  for th e  prod u ction  o f  th e  fire.3
T h is  p ra ctice  o f  th e m odern  A g n ih o tr i or fire-priest o f  The Indian 

In d ia  is in gen eral a cco rd  w ith  th e  p recep ts laid  d ow n  in ^ defrom  

th e  a n c ie n t sacred  b o o k s o f  his religion . F o r  th ese d ire ct the sacred 

th a t th e  u p p er or m ale  stick  o f  th e fire-drill sh o u ld  be m ade 

o f  th e  sacred  fig-tree (asvattha), an d  th e  lo w er or fem ale  
s tic k  o f  satni w o o d  (Prosopis spicigera) ;  and  th e y  d raw  o u t 

th e  a n a lo g y  betw een  th e  process o f  fire-m ak in g  a n d  th e  * 

in terco u rse  o f  th e  s e x e s  in m in u te d e ta il.4 I t  d eserves to  be

1 W. Crooke, op. nt. i. 31*33. 3 J. C. Nesfield, in Panjab Notes and
2 W. Crooke, Popular Religion and Queries, ii. p. 12, § 77.

Folk-lore o f Northern India (West 4 Rigvcdti, in. 29, ti an slated by 
minster, 1896), ii. 104 sq. R.T. H. Griffith (Benares, 1889 1892),
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noted that the male fire-stick was cut by preference from a 
sacred fig-tree which grew as a parasite on a sami or female 
tree. The reason for this preference is obvious to- the 
primitive mind. A parasite clasping a tree with its tendrils 
is conceived as a man embracing a woman, hence a pair of 
fire-sticks made from a pair of trees thus interlaced will 
naturally possess the power of procreating fire by friction in 
an unusually high degree.1 So completely, in the Hindoo 
mind, docs the process of making fire by friction blend with 
the union of the human sexes that it is actually employed 
as part of a charm to procure male offspring.2 Such a con
fusion of thought helps us to understand the part played by 
the domestic fire in the ritual of marriage and birth as well 
as in the legends of the miraculous origin of the Latin 
kings.3 In ancient India the male and the female fire-stick 
were identified with King Pururavas and the nymph Urvasi, 
whose loves and sorrows formed the theme of a beautiful 
tale.4

vol. ii. pp. 25-27; SatapathaBr&hmana, 
translated by J. Eggeling, part i. p. 389, 
note 3, part ii. pp. 90 sq., part v. pp. 
68-74 ; Hymns of the Atharva- Veda, 
translated by M. Bloomfield, pp. 91, 97 
sq., 334, 460; W. Caland, Altindisches 
Zattberritual, pp. 115 sq. ; A. Kuhn, 
Ilerabkunft des Fetters,2 pp. 40, 64-78, 
183-185; II. Zimmer, Altindisches 
Leben, pp. 58, 59. The sami wood 
is sometimes identified with the Acacia 
Suma (Mimosa Suma); but the modern 
Bengalee name of Prosopis spicigcra is 
sharni or somi, which seems to be con
clusive evidence of the identity of 
Prosopis spicigera with sami. The 
Prosopis spicigera is a deciduous thorny 
tree of moderate size, which grows in 
the arid zones of the Punjaub, Raj- 
putana, Gujarat, Bundclcund, and the 
Dcccan. The heart of the wood is of 
a purplish brown colour and extremely 
hard. It is especially valued for fuel, 
as it gives out much heat. See G. 
Watt, Dictionary of the Economic 
Products of India, s.v. “ Prosopis 
spicigera.” For a reference to this 
work I am indebted to the kindness of 
the late Professor H. Marshall Ward.

1 A. Kuhn, op. cit. pp. 40, 66, 175.

2 Hymns of the Athanni- Veda, trans
lated by M. Bloomfield, pp. 97 sq., 
460 ; W. Caland, Altindisches Zattber- 
ritual, pp. 115 sq.

3 See above, pp. 195 sqq., 230 sqq.
4 Rigveda, x. 95, translated by R. 

T. II. Griffith, Satapatha BnVimana, 
translated by J. Eggeling, part v. 
pp. 68-74. Compare II. Oldenbcrg, 
Die Literatur des alten Indien (Stutt
gart and Berlin, 1903), pp. 53-55. On 
the story see A. Kuhn, Herabkunft des 
Fetters,2 pp. 71 sqq. ; F. Max Muller 
Selected Essays on Language, Religion, 
and Mythology (London, 1881), i. 408 
sqq. ; Andrew Lang, Custom and 
Myth (London, 1884), pp. 64 sqq. ;
K. F. Pischel and Geldner, Vedische 
Studien, i. (Stuttgart, 1889), pp. 243- 
295. It belongs to the group of 
tales which describe the marriage of 
a human with an animal mate, of 
a mortal with a fairy, and often, 
though not always, their unhappy 
parting. The story seems to have its 
roots in totemism. See my Totemism 
and Exogamy, ii. 566 sqq. It will be 
illustrated more at length in a later 
part of The Golden Bough.
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Like the ancient Indians, the Greeks seem to have The Greeks 

preferred that one of the two fire-sticks should be made from f̂ reSTo 
a parasitic or creeping plant. They recommended that the make one 

borer of the fire-drill should be made of laurel and the board sticksffom 
of ivy or another creeper, apparently a kind of wild vine » paiasiuc 

which grew like ivy upon trees ; but in practice both the pLint‘ 
borer and the board were sometimes made of other woods, 
among which buckthorn, the evergreen oak, and the lime are 
particularly mentioned.1 When we consider the analogy ofxheieason 

the Indian preference for a borer made from a parasite, and [deference 
remember how deeply rooted in the primitive mind is the >s the 

comparison of the friction of the fire-sticks to the union u"eumon 
of the sexes, we shall hardly doubt that the Greeks originally of the 
chose the ivy or wild vine for a fire-stick from motives of 
the sort which led the Hindoos to select the wood of a 
parasitic fig-tree for the same purpose. But while the 
Hindoos regarded the parasite as male and the tree to which 
it clung as female, the Greeks of Theophrastus’s time seem 
to have inverted this conception, since they recommended 
that the board, which plays the part of the female in the 
fire-drill, should be made of ivy or another creeper, whereas 
the borer, which necessarily represents the male, was to be 
fashioned out of laurel. This would imply that the ivy was 
a female and the laurel a male. Yet in Greek, on the con
trary, the word for ivy is masculine, and the plant was 
identified mythologically with the male god Dionysus;2 
whereas the word for laurel is feminine and the tree was 
identified with a nymph. Hence we may conjecture that at 
first the Greeks, like the Hindoos, regarded the clinging

1 Homer, Hymn to Mercury, 108-
i i i  (where a line has been lost; see 
the note of Messrs. Allen and Sikes) ; 
Theophrastus, Hist ok plant. v. 9. 6 ;  
id, i De tgnet ix. 64; Ilesychius, s.v, 
trropebs; Schol. on Apollonius Rhodius, 
Argon, i. 1184; Pliny, Nat. HUt. 
xvi. 208; Seneca, Nat. Quaest. ii. 
22; A. Kuhn, Herabkunft des Fetters? 
pp. 35-41 ; H. Blumner, Technologie 
und Terminologie der Gewerbe tend 
Kilns te, ii. 354-356. Theophrastus 
gives the name of athragene to the 
plant which, next to or equally with 
ivy, makes the best board; he com

pares it to a vine. Pliny (/.r.) seems 
to have identified it with a species of 
wild vine. According to Sprengcl, 
the atbagene is the Clematis cin/iosa 
of Linnaeus, the French cMmatite h 
vrilles. * See Dioscoridcs, ed. C. 
Sprengcl, vol. ii. p. 641. As to the 
kinds of wood employed by the 
Romans in kindling fire we have no 
certain evidence, as Pliny and Seneca 
may have merely copied from Theo
phrastus.

2 Pausanias, i. 31. 6, with my 
note.
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creeper as the male and the tree which it embraced as the 
female, and that of old,'therefore, they made the borer of the 
fire-drill out of ivy and the board out of laurel. If this was 
so, the reasons which led them to reverse the usage can only 
be guessed at. Perhaps practical convenience had a share 
in bringing about the change. For the laurel is, as the late 
Professor H. Marshall Ward kindly informed me, a harder wood 
than the ivy, and to judge by general, though not universal, 
practice most people find it easier to make fire by the 
friction of a hard borer on a soft board than by rubbing a 
hard board with a soft point. This, therefore, would be a 
reason for making the borer of laurel and the board of ivy. If 
such a change took place in the history of the Greek fire-drill, 
it would be an interesting example of superstition modified, if 
not vanquished, by utility in the struggle for existence.



CHAPTER XVII

TIIE ORIGIN OF PERPETUAL FIRES

WHATEVER superstitions may have gathered about it in The 
the course of ages, the custom of maintaining a perpetual 
fire probably sprang from a simple consideration of practical mg a per- 
convenicnce. The primitive mode of making fire by the ^abiy6 
friction of wood is laborious at all times, and it is especially originated 
so in wet weather. Hence the savage finds it convenient to îtyC0flMl* 
keep a fire constantly burning or smouldering in order to making fire 
spare himself the troubling of kindling it. This convenience ^ frlctI0“  ̂
becomes a necessity with people who do not know how to said to be 
make fire. That there have been such tribes down to our ,Rn°rantof the
own time is affirmed by witnesses whose evidence we have means of 
no reason to doubt. Thus Mr. E. H. Man, who resided [™king 
eleven years in the Andaman Islands and was intimately 
acquainted with the natives, tells us that, being ignorant of 
the art of making fire, they take the utmost pains to prevent 
its extinction. When they leave a camp intending to 
return in a few days, they not only take with them one or 
more smouldering logs, wrapped in leaves if the weather be 
wet, but they also place a large burning log or faggot of 
suitable wood in some sheltered spot, where it smoulders for 
several days and can be easily rekindled when it is needed.
While it is the business of the women to gather the wood, 
the duty of keeping up the fires both at home and in 
travelling by land or sea is not confined to them, but is 
undertaken by persons of cither sex who have most leisure 
or are least burdened.1 The Russian traveller, Baron

1 E. H. Man, On the Abuiigmal In- don, N.D.), p. 82. Mr. Man’s evidence 
habitants of the Andaman Islands (Lon- is confirmed by a1 German traveller.
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Tribes re- Miklucho-Maclay, who lived among the natives of the 
{ignorant Maclay coast of northern New Guinea at a time when they 
of the had hardly come into contact with Europeans, writes : “ It 
rnaking°f *s remarkable that here almost all the inhabitants of the 
fire- coast possess no means whatever of making fire, hence they 

always and everywhere carry burning or glowing brands 
about with them. If they go in the morning to the 
plantation they carry a half-burnt brand from their hearth 
in order to kindle a fire at the corner of the plantation. If 
they go on a longer journey into the mountains, they again 
take fire with them for the purpose of smoking, since their 
cigars, wrapped in green leaves, continually go out. On 
sea voyages they usually keep glowing coals in a half- 
broken pot partly filled with earth. The people who remain 
behind in the village never forget to keep up the fire.” 
They repeatedly told him that they had often to go to other 
villages to fetch fire when the fires in all the huts of their 
own village had chanced to go out. Yet the same traveller 
tells us that the mountain tribes of this part of New Guinea, 
such as the Englam-Mana and Tictigum-Mana, know how 
to make fire by friction. They partially cleave a log of dry 
wood with a stone axe and then draw a stout cord, formed 
of a split creeper, rapidly to and fro in the cleft, till sparks 
fiy out and set fire to a tinder of dry coco-nut fibres.1 It is

Mr. Jagor, who says of the Andaman 
Islanders: “ The fire must never go 
out. Here also I am again assured 
that the Andamanese have no means of 
making fire.” See Verhandlungen der 
In'rliner Gcsellschaft fur Anthropologies 
1877, p. (54) (bound with Zeitschtift 

fur Ethnologiet ix.). I regret that on 
this subject I did not question Mr. 
A. R. brown, Fellow of Trinity College, 
Cambridge, who resided for about two 
years among the Andaman Islanders, 
studying their customs and beliefs. 
Mr. Brown is now (December 1910) in 
West Australia.

1 N. von Miklucho-Maclay, “  Kth- 
nologische Bemerkungen uber die 
Papuas der Maclay-Kiiste in Neu- 
Guinca,” Nattiurkundig Tijdschrift 
voor Ncderlandsch Indies xxxv. (1875b 
pp. 82. 83. Compare C. Hager, 
Kaiser Wilhelms-Land uttd der Bis-

march-At chipels p. 69; M. lvrieger, 
Ncti-Guineas p. 153. The natives of 
the Maclay Coast are said to have 
traditions of a time when they were 
ignorant even of the use of fue; they 
ate fruits raw, which set up a disease 
of the gums, filling their mouths with 
blood; they had a special name for 
the disease. See N. von Miklucho- 
Maclay, in Verhandlungen der Berliner 
Gese Use haft fur Anthropologies i8S2t 
P- (577) (bound with Zeitschrift fiir 
Ethnologies xiv.). The reports of 
people living in ignorance of the use 
of fire have hitherto proved, on closer 
examination, to be fables. See E. B. 
Tylor, Researches into the Early His
tory of Mankind,3 pp. 229 sqq. The 
latest repetition of the story that I 
know of is by an American naturalist, 
Mr. Titian R* Peale, who confirms the 
exploded statement that down to 1841
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odd that the people of the coast should not have learned Tribes re- 
this mode of producing fire from their neighbours in the 
mountains. The Russian explorer’s observations, however, of the 
have been confirmed by German writers. One of them, a ™̂ jngof 
Mr. Hoffmann, says of these people : " In every house care fire, 
is taken that fire burns day and night on the hearth. For 
this purpose they choose a kind of wood which burns slowly, 
but glimmers for a long time and retains its glow. When 
a man sets out on a journey or goes to the field he has 
always a glimmering brand with him. If he wishes to make 
fire, he waves the smouldering wood to and fro till it bursts 
into a glow.” On frequented paths, crossways, and so forth, 
you may often see trunks of trees lying which have been 
felled for the purpose of being ignited and furnishing fire to 
passers-by. Such trees continue to smoulder for weeks.1 
Similarly the dwarf tribes of Central Africa “ do not know 
how to kindle a fire quickly, and in order to get one readily 
at any moment they keep the burning trunks of fallen trees 
in suitable spots, and watch over their preservation like the 
Vestals of old.” 2 It seems to be at least doubtful whether 
these dwarfs of the vast and gloomy equatorial forests are 
acquainted with the art of making fire at all. A German 
traveller observes that the care which they take to preserve 
fire is extremely remarkable. “ It appears,” he says, “ that 
the pygmies, as other travellers have reported, do not know 
how to kindle fire by rubbing sticks against each other.
Like the Wambuba of the forest, in leaving a camp, they take 
with them a thick glowing brand, and carry it, often for hours, 
in order to light a fire at their next halting place.” 3

Whether or not tribes ignorant of the means of making 
fire have survived to modern times, it seems likely that man
kind possessed and used fire long before they learned how to
the natives of Bo wd itch Island had 
not seen fire. See The American 
Naturalist, xviii. (1884) pp. 229-232.

1 B. Hagen, (Inter den Papuas 
(Wiesbaden, 1899), pp. 203 sq. Mr. 
Iiagcn’s account applies chiefly to the 
natives of Astrolalie Bay. He tells us 
that for the most part they now use 
Swedish matches.

2 G. Casati, Ten Years in Equatoria 
(London and New York, 1891), i.

157. Another wiiter says that these 
dwarfs “  keep fire alight perpetually, 
starting it in some large tree, which 
goes on smouldering for mouths at a 
time” (Captain Guy Bunows, The 
Land of the Pigmies (London, 1898), 
P- >99)-

3 K. Stuhlmann, Mit Emin Pascha 
ins Ilcrz von Aftika (Berlin, 1894), 
pp. 451 *7-
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Fire kindle it. In the violent thunderstorms which accompany 
natural by t l̂c ent* t*le ^*7 season *n Central and Eastern Africa, it _ 
causes was is not uncommon for the lightning to strike and ignite a 
Ssed by7 tree» fr°m which the fire soon spreads to the withered herb- 
men long age, till a great conflagration is started. From a source of 
l̂ rncdto7 this sort a savage tribe may have first obtained fire, and the 
make it for same thing may have happened independently in many parts 
themselves. ^  ĥe w o ^ i Other people, perhaps, procured fire from 

volcanoes, the lava of which will, under favourable circum
stances, remain hot enough to kindle shavings of wood years 
after an eruption has taken place.2 Others again may have 
lit their first fire at the jets of inflammable gas which spring 
from the ground in various parts of the world, notably at 
Baku on the Caspian, where the flames burn day and night, 
summer and winter, to a height of fifteen or twenty feet.3 It 
is harder to conjecture how man first learned the great 
secret of making fire by friction. Tho discovery was perhaps 
made by jungle or forest races, who saw dry bamboos or 
branches thus ignited by rubbing against each other in a 
high wind. Fires arc sometimes started in this way in the 
forests of New Zealand.4 It has also been suggested that

1 Sir Harry H. Johnston, British 
Central Africa (London, 1897), p. 
439; id) The Uganda Protectorate 
(London, 1902), ii. 540. If we may 
trust Diodorus Siculus (i. 13. 3), this 
was the origin of fire alleged by the „ 
Egyptian priests. Among the Winam- 
wanga and Wiwa tribes of East Africa, 
to the south of Lake Tanganyika, 
“ when lightning sets lire to a tree, all 
the fires in a village are put out, and 
fireplaces freshly plastered, while the 
head men take the fire to the chief, 
who prays over it. It is then sent 
to all his villages, the people of the 
villages rewarding his messengers.” 
See Dr. J. A. Chisholm, “  Notes on 
the Manners and Customs of the 
Winamwanga and Wiwa,” Journal of 
the African Society, No. 36 (July 
1910), p. 363. The Pat sees ascribe 
peculiar sanctity to fire which has 
been obtained from a tree struck 
by lightning. See D. J. Karaka, 
History of the Modern Parsis (London, 
1884), ii. 213. In Siam and Cam*

bodia such fire is carefully preserved 
and used to light the funeral pyres of 
kings and others. Sec Pallegoix, 
Description du royaume Thai ou 
Siam, i. 248; J. Moura, Le Royaume 
du Cambodge, i. 360.

2 Oscar Peschel, Volkerkunde6 
(Leipsic, 1885), p. 138. Mr. Man 
thinks it likely that the Andaman 
Islanders got their fire from one of the 
two volcanoes which exist in their 
island (On the Aboriginal Inhabitants 
of the Andaman Islands, p. 82). The 
Creek Indians of North America have 
a tradition that some of their ancestors 
procured fire from a volcano. See 
A. S. Gatschet, A Migration Legend of 
the Creek Indians, ii. (St. Louis, 1888) 
P- I* [43]-

3 O. Peschel, loc. cit. As to the 
fires of Baku see further, Adonist 
Attis, Osiris, Second Edition, p. 159.

4 R. Taylor, Te Ika A Maui, or 
New Zealand and its Inhabitants,* 
p. 367 ; W. Crooke, Popular Religion 
and Folk-lore of Northern India
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savages may have accidentally elicited a flame for the first 
time in the process of chipping flints over dry moss, or boring 
holes with hard sticks in soft wood.1

But even when the art of fire-making has been acquired, Many 

the process itself is so laborious that many savages keep fire 
always burning rather than be at the trouble of extracting it constantly 

by friction. This, for example, was true of the roving aŝ amattir 
Australian aborigines before they obtained matches from the of c.on* 
whites. On their wanderings they carried about with them venicnc<‘ 
pieces of smouldering bark or cones of the Banksia tree 
wherewith to kindle their camp fires.2 The duty of thus 
transporting fire from one place to another seems commonly 
to have fallen to the women. “ A stick, a piece of decayed 
wood, or more often the beautiful seed-stem of the Banksia, 
is lighted at the fire the woman is leaving; and from her 
bag, which, in damp weather, she would keep filled with dry 
cones, or from materials collected in the forest, she would 
easily, during her journey, preserve the fire got at the last 
encampmcnt.,, 3 Another writer tells us that the Australian 
native always had his fire-stick with him, and if his wife let 
it go out, so much the worse for her. The dark brown 
velvety-looking core of the Banksia is very retentive of fire 
and burns slowly, so that one of these little fire-sticks would 
last a considerable time, and a bag of them would suffice for 
a whole day.4 The Tasmanians knew how to make fire
(Westminster, 1S96), ii. 194; A. Kahn, 
Herabkunft des letters, 2 pp. 92, 102. 
Lucretius thought that the first fire was 
procured either from lightning or from 
the mutual friction of trees in a high 
wind (De rerum natura, v. 1091-1101). 
The latter source was prefeired by 
Vitruvius {De architecture ii. I. i).

1 Sir Harry H. Johnston, ll.ee. P10-
fessor K. von den Steinen conjectures 
that Ravages, who already possessed 
fire, and were wont to use tinder to 
nurse a smouldering brand into a 
blaze, may have accidentally discoveied 
the mode of kindling fire in an 
attempt to make tinder by rubbing
two dry sticks or reeds against each 
other. - See K. von den Steinen,
Unter den Naturvolkem Zentral-
Brasiliens, pp. 219-228,

2 J. Dumont P'Urville, Voyage
VOL. II

autour du monde et ct la recherche de 
la Peiouse, i. (Paris, 1832) pp. 95, 
194; Scott Nind, “ Description of the 
Natives of King Geoige’s Sound,'* 
Journal of the Royal Geographical 
Society, i. (1832) p. 26 ; E. J. Eyre, 
Journals of Expeditions of Discovery 
into Central Australia, ii. 357 ; A. Old
field, “ The Aborigines of Australia,’* 
Tiansactions of the Ethnological 
Society of London, N.S., iii. (1865) 
pp. 283 sq. ; J. Dawson, Australian 
Abotigines, p. 15; Annales de la 
Propagation de la Foi, xvii. (1845) 
pp. 76 sq.

3 R. Brough Smyth, The Aborigines 
of Victoria, i. 396.

4 R. Taylor, Te Ika A Maui, or 
New Zealand and its Inhabitants,a 
p. 567. Other writers confirm the 
statement that the carrying of the

S
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by twirling the point of a stick in a piece of soft bark; 
“ but as it was difficult at times to obtain fire by this means, 
especially in wet weather, they generally, in their peregri
nations, carried with them a fire-stick lighted at their last 
encampment/’ 1 With them, as with the Australians, it was 
the special task of the women to keep the fire-brand alight 
and to carry it from place to place.2 When the natives of 
Materbert, off New Britain, are on a voyage they carry fire 
with them. For this purpose they press some of the soft 
fibrous husk of the ripe coco-nut into a coco-nut shell, and 
then place a red-hot ember in the middle of it. This will 
smoulder for three or four days, and from it they obtain a 
light for their fires wherever they may land.3 The Poly
nesians made fire by the friction of wood, rubbing a score in 
a board with a sharp-pointed stick till the dust so produced 
kindled into sparks, which were caught in a tinder of dry 
leaves or grass. While they rubbed, they chanted a prayer 
or hymn till the fire appeared. But in wet weather the task 
of fire-making was laborious, so at such times the natives 
usually carried fire about with them in order to avoid 
the trouble of kindling it.4 The Fuegians' make fire by 
striking two lumps of iron pyrites together and letting 
the sparks fall on birds’ down or on dry moss, which 
serves as tinder. But rather than be at the pains of doing 
this they carry fire with them everywhere, both by sea and 
land, taking great care to prevent its extinction.6 The 
Caingua Indians of Paraguay make fire in the usual way by 
the fire-drill, but to save themselves trouble they keep fire
fire - sticks is the special duty of 
the women. See W. Stanbridge, 
“  On the Aborigines of Victoria,’’ 
Transactions of the Et lithological Society 
of London, N.S., i. (1861) p. 291 ; 
J. F. Mann, 44 Notes on the Aborigines 
of Australia,” Proceedings of the 
Geographical Society of Australasia, 
i. (188$) p. 29.

1 Melville, quoted by H. Ling Koth, 
The Aborigines of Tasmania (London, 
- 890), p. 97. It has sometimes been 
affirmed that the Tasmanians did not 
know how to kindle fiie; but the 
evidence collected by Mr. Ling Roth 
(op. cit*, pp. xii. sq.t 96 ry.), proves 
that they were accustomed to light it

both by the friction of wood and by 
striking flints together.

2 Mr. Dove, quoted by James BoA- 
wick, Daily Life and Origin of the 
Tasmanians, p. 20.

3 Wilfred Powell, Wanderings in a 
Wild Country (London, 1883), p. 196.

4 Captain J. Wilson, Missionary 
Voyage to the Southern Pacific Ocean 
(London, 1799), p. 357-

6 J. G. Wood; Natural History of 
Man, ii. 522 ; J. G. Garson, “  On the 
Inhabitants of Tierra del Fuego,” 

Journal of the Anthropological Insti
tute, xv. (1886), p. 145 ; Mission 
scientifique du Cap Horn, 1882-1883, 
vii. (Paris, 1891) p. 345.
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constantly burning in their huts by means of great blocks of Fire 

wood.1 The Indians of Guiana also produce fire by twirling ^vagesbfor 
the point of one stick in the hole of another, but they the sake 

seldom need to resort to this laborious process, for they keep °enien*ce. 
fire burning in every house, and on long journeys they 
usually carry a large piece of smouldering timber in their 
canoes. Even in walking across the savannah an Indian 
will sometimes take a fire-brand with him.2 The Jaggas, a » 
Bantu tribe in the Kilimanjaro district of East Africa, keep 
up fire day and night in their huts on account of their 
cattle. If it goes out, the women fetch glowing brands 
from a neighbour's house; these they carry wrapped up in 
banana leaves. Thus they convey fire for great distances, 
sometimes the whole day long. Hence they seldom need 
to kindle fire, though the men can make it readily by means 
of the fire-drill.8 The tribes of British Central Africa also 
know how to produce fire in this fashion, but they do not 
often put their knowledge in practice. For there is sure to 
be a burning brand on one or other of the hearths of the 
village from which a fire can be lit; and when men go on 

(a journey they take smouldering sticks with them and nurse 
the glowing wood rather than be at the trouble of making 
fire by friction.4 In the huts of the I bos on the lower Niger 
burning embers are always kept and never allowed to go 
out.6 And this is the regular practice among all the tribes 
of West Africa who have not yet obtained matches. If the 
fire in a house should go out, a woman will run to a neigh
bour's hut and fetch a burning stick from the hearth. Hence 
in most of their villages fire has probably not needed to be 
made for years and years. Among domesticated tribes, like 
the Effiks or Agalwa, when the men are going out to the 
plantation they will enclose a burning stick in a hollow piece 
of a certain kind of wood, which has a lining of its pith left 
in it, and they will carry this “ fire-box ” with them.6

1 J. B. Ambrosetti, “ Los Indios 68 sq. (Petermann's Mittheilungen:
Caingua del alto Parand (imsiones),’’ Erganzungsheft, No. 129).
Boletino del Jnstituto Geograjico 4 Sir Harry II. Johnston, British 
Argentine, xv. (1895) pp. 703 sq. Central Africa (London, 1897), p. 438.

2 E. F. im Thum, Among the 6 A. F. Morkler - Ferryman, Up
Indians of Guiana, pp. 257 sq. the Niger (London, 1892), p. 37.

3 A. Widenmann, Die Kilimand- 6 Miss Mary H. Kingsley, Travels 
scharo-Bevolkerung (Gotha, 1899), pp. in West Africa, pp. 599 sq.
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Before the introduction of matches Greek peasants used 
to convey fire from place to place in a stalk of giant fennel. 
The stalks of the plant are about five feet long by three 
inches thick, and are encased in a hard bark. The core of 
the stalk consists of a white pith which, when it is dry, 
burns slowly like a wick without injury to the bark.1 Thus 
when Prometheus, according to the legend, stole the first fire 
from heaven and brought it down to earth hidden in a stalk 
of giant fennel,2 * he carried his fire just as every Greek 
peasant and mariner did on a journey.

When a tribe ceased to be nomadic and had settled in 
more or less permanent villages, it would be a convenient 
custom to keep a fire perpetually burning in every house. 
Such a custom, as we have seen, has been observed by 
various peoples, and it appears to have prevailed universally 
among all branches of the Aryans.8 Arnobius implies that 
it was formerly practised by the Romans, though in his own 
time the usage had fallen into abeyance.4 * * * But it would be 
obviously desirable that there should be some one place in 
the village where every housewife could be sure of obtaining 
fire without having to kindle it by friction, if her own should 
chance to go out. The most natural spot to look for it 
would be the hearth of the head man of the village, who 
would come in time to be regarded as responsible for its 
maintenance. This is what seems to have happened not 
only among the Herero of South Africa and the Latin 
peoples of Italy, but also among the ancestors of the 
Greeks; for in ancient Greece the perpetual fire kept up in 
the Prytaneum, or town-hall, was at first apparently the fire

1 P. de Tournefort, Relation dun 
voyage dti Levant (Amsterdam, 1718), 
i. 93 (Lettre vi.); Sibthorp, in R. Wal
pole’s Memoirs relating to European and 
Asiatic Turkey (London, 1817), pp. 
284 sq.; W. G. Clark, Peloponnesus 
(London, 1858), p. i l l  ; J. T. Bent,
The Cyclades (London, 1885), p. 365.
The giant fennel {Ferula communis, L.)
is still known in Greece by its ancient
name, hardly modified (nartheka
instead of narthex)J though W. G.
Clark says the modern name is kalami.
Bent speaks of the plant as a reed,

which is a mistake. The plant is 
described by Theophrastus (Histor. 
plant, vi. 2. 7 sq.).

2 Hesiod, Works and Days, 50-52 ; 
id. , Theogony, 565-567; Aeschylus, 
Prometheus Bound’ 10 7-m  ; Apollo- 
dorus, Bibliotheca,, i. 7. 1 ;  llyginus, 
Fabulae, 144 ; id., Astronomica, ii. 15.

8 See my article, “  The Prytaneum, 
the Temple of Vesta, the Vestals, 
Perpetual Fires,” Journal of Philology, 
xiv. (1885) pp. 169-171.

4 Arnobius, Adversus nationes, ii. 
67.
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/
on the king’s hearth.1 From this simple origin may have Hence the 

sprung the custom which in various parts of the world ance of a 
associates the maintenance of a perpetual fire with chiefly or perpetual 
royal dignity. Thus it was a distinguishing mark of the 
chieftainship of one of the Samoan nobility, that his fire associated 

never went out. His attendants had a particular name, from o r r o y ^ 3 
their special business of keeping his fire ablaze all night long dienily- 

while he slept.2 Among the Gallas the maintenance of a 
perpetual fire, even when it serves no practical purpose, is a 
favourite mode of asserting high rank, and the chiefs often 
indulge in it.8 The Chitom£, a grand pontiff in the kingdom 
of Congo, of whom we shall hear more hereafter, kept up in 
his hut, day and night, a sacred fire, of which he dispensed 
brands to such as came to ask for them and could pay for 
them. He is said to have done a good business in fire, for 
the infatuated people believed that it preserved them from 
many accidents.4 In Uganda a perpetual sacred fire, sup
posed to have come down to earth with the first man Kintu, 
is maintained by a chief, who is put to death if he suffers it 
to be extinguished. From this sacred fire the king’s fire 
(gombolola) is lighted and kept constantly burning at the 
gate of the royal enclosure during the whole of his reign.
By day it burns in a small hut, but at night it is brought 
out and set in a little hole in the ground, where it blazes 
brightly till daybreak, whatever the weather may be. When 
the king journeys the fire goes with him, and when he dies 
it is extinguished. The death of a king is indeed announced 
to the people by the words, “ The fire has gone out.” A 
man who bears a special title is charged with the duty of 
maintaining the fire, and of looking after all the fuel and 
torches used in the royal enclosure. When the king dies 
the guardian of his fire is strangled near the hearth.5 
Similarly in Dageou, a country to the west of Darfur, it is

1 See my article, ‘/The Prytaneum, 1893), p. 145.
the Temple of Vesta, the Vestals, Per- 4 J. B. Labat, R e la t io n  h is t o r iq u e  

petual Fires,” J o u r n a l  o f  P h ilo lo g y , xiv. d e  V l it h i o p i e  O c c id e n t a ls , i. 256 s q .

(1885) pp. 145 s q q , 6 J. Roscoe, “  Further Notes on the
2 G. Turner, N in e t e e n  Y e a r s  i n  Manners and Customs of the Baganda,”

P o ly n e s ia  (London, 1861), p. 326. J o u r n a l  o f  t h e  A n t h r o p o lo g ic a l I n s t u

8 Ph. Paulitschke, Ethnographic t u t e , xxxii. (1902) pp. 43, 51 sq.; 
N o r d o s t A f r ik a s , d ie  m a t e r ie lle  C u lt u r  i d . , in a letter to me dated Mengo, 
d e r  D a n A k il, C a lla  u n d  S o m d l (Berlin, Uganda, 3rd August 1904.
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said that a custom prevailed of kindling a fire on the in
auguration of a king and keeping it alight till his death.1 
Among the Mucelis of Angola, when the king of Amboin or 
Sanga dies, all fires in the kingdom are extinguished. After
wards the new king makes new fire by rubbing two sticks 
against each other.2 Such a custom is probably nothing 
more than an extension of the practice of putting out a 
chief’s own fire at his death. Similarly, when a new Muata 
Jamwo, a great potentate in the interior of Angola, comes 
to the throne, one of his first duties is to make a new fire 
by the friction of wood, for the old fire may not be used.3 
Before the palace gate of the king of Siam there burns, or 
used to burn, a perpetual fire, which was said to have been 
lit from heaven with a fiery ball,4

Among the Natchez Indians of the lower Mississippi a 
perpetual fire, supposed to have been brought down from 
the sun, was maintained in a square temple which stood 
beside the hut of the supreme chief of the nation. He bore 
the title of the Great Sun, and believed himself to be a 
descendant or brother of the luminary his namesake. Every 
morning when the sun rose he blew three whiffs of his pipe 
towards it, and raising his hands above his head, and turning 
from east to west, he marked out the course which the 
bright orb was to pursue in the sky. The sacred fire in the 
temple was fed with logs of walnut or oak, and tlje greatest 
care was taken to prevent its extinction ; for such an event 
would have been thought to put the whole nation in jeopardy. 
Eight men were appointed to guard the fire, two of whom 
were bound to be always on watch; and the Great Sun' 
himself looked to the maintenance of the fire with anxious 
attention. If any of the guardians of the fire failed to do 
his duty, the rule was that he should be put to death. 
When the great chief died his bones were deposited in the 
temple, along with the bones of many attendants who were 
strangled in order that their souls might wait upon him in 
the spirit land. On such an occasion the chiefs fire was

1 W. G. Biowne, Ttavelsin Africa, 8 P. Pogge, Im Reiche des Muata 
Egypt,, and Syiia (London, 1799), Jamwo (Berlin, 1880), p. 234.
p. 306.

2 j .  J. Monteiro, Angola and the 4 A. Bastian, Die Volker des ostlifhcn 
Rivet Congo (London, 1875), ii. 167. Asien, iii. 515 sq.
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extinguished, and this was the signal for putting out all the 
other fires in the country. Every village had also its own 
temple in which a perpetual fire was maintained under the 
guardianship of a subordinate chief. These lesser chiefs 
also bore the title of Suns, but acknowledged the supremacy 
of the head chief, the Great Sun. All of these Suns were sup
posed to be descended from a man and woman who had come 
down from the luminary from which they took their names.
There were female Suns as well as male Suns, but they might 
not marry among themselves; they had always to mate with a 
woman or a man of lower rank. Their nobility was transmitted 
in the maternal line; that is, the children of a female Sun, both 
sons and daughters, were Suns, but the children of a male 
Sun were not. Hence a chief was never succeeded by his own 
son, but always by the son either of his sister or of his nearest 
female relation. The Natchez knew how to produce fire 
by means of the fire-drill; but if the sacred fire in the temple 
went out, they relit it, not by the friction of wood, but by a 
brand brought from another temple or from a tree which had 
been ignited by lightning.1 In these customs of the Natchez 
we have clearly fire-worship and sun-worship of the same 
general type which meets us again at a higher state of evolution 
among the Incas of Peru. Both sets of customs probably sprang 
originally from the perpetual fire on the chiefs domestic hearth.

When a perpetual fire has thus become a symbol of Fire carried 
royalty, it is natural that it should be carried before the chiefs and 
king or chief on the march. Among the Indians of the kings as a 
Mississippi a lighted torch used to be borne in front of 
chief, and no commoner would dare to walk between a chief

1 Du Pratz, H is t o r y  o f  L o t i is ia n a  

(London, 1774). PP- 330*334* 346*7-, 
351-358; Charlevoix, H is t o ir e  d e  la  

N o u v e lle  F r a n c e , vL 172 s q q .; Lafitau, 
M c e u r s  d e s  s a u v a g e s  A n t e r iq u a in s , i. 
167 s q .; L e t  I r e s  t d i jia n t e s  e t  c u r ic u s e s , 

Nouvelle Edition, vii. (Paris, 1781) 
pp. 7 -16  (reprinted in R e c u e il  d e  

v o y a g e s  a u  n o r d \  ix. Amsteidam, 
1737, PP’ 3-13);  “ Relation de la 
Louisianne,” R e c e u il  d e  v o y a g e s  a u  

N o r d , * v. (Amsterdam, 1734) pp. 
23 sq. ; Bossu, N o u v e a u x  V o y a g e s  a u x  

I n d d s  O c c id e n t a ls  (ParL, 1768), i. 
42 - 44; Chateaubriand, V o y a g e  e n

Amhique (Paris, 1870), pp. 227 sqq. ; 
11. R. Schoolcraft, Indian Tribes, v. 
68. The accounts differ from each 
other in some details. Thus Du Pratz 
speaks as if there were only two fire- 
temples in the country, whereas the 
writer in the Lettres idifiantes says 
that there were eleven villages each 
with its fire-temple, and that formerly 
there had been sixty villages and 
temples. The account in the text is 
based mainly on the authority of Du 
Pratz, who lived among the Natchez 
on terms of intimacy for eight years, 
from the end of 1718 to 1726.
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and his torch-bearer.1 A sacred fire, supposed to have 
descended from heaven, was carried in a brazier before the 
Persian kings,2 3 and the custom was adopted as a badge of 
imperial dignity by later Roman emperors.8 The practice 
appears to have been especially observed in time of war. 
Amongst the Ovambo of South Africa the chief appoints a 
general to lead the army to battle, and next to the general the 
greatest officer is he who carries a fire-brand at the head of 
the warriors. If the fire goes out on the march, it is an evil 
omen and the army beats a retreat.4 When the king of 
Monomotapa, or Benomotapa, was at war, a sacred fire was 
kept burning perpetually in a hut near his tent.5 * In old 
days it is said that the king of Mombasa in East Africa 
could put an army of eighty thousand men in the field. On 
the march his guards were preceded by men carrying fire.® 
High above the tent of Alexander the Great hung a fiery 
cresset on a pole, and “ the flame of it was seen by night, 
and the smoke by day.” 7 When a Spartan king was about 
to lead an army abroad he first sacrificed at home to Zeus 
the Leader. Then a man called the fire-bearer took fire 
from the altar and marched with it at the head of the troops 
to the frontier. There the king again sacrificed to Zeus 
and Athena, and if the omens were favourable, he crossed 
the border, preceded by the fire from the sacrifices, which 
thenceforth led the way and might not be quenched. To 
perform such sacrifices the king always rose very early in 
the morning, while it was still dark, in order to get the ear 
of the god before the enemy could forestall him.8

A custom of maintaining a fire during a king’s reign and 
extinguishing it at his death, even if it did not originate in a

1 Hennepin, Nouvelle Decouverte 
dun to h  grand pays situi dans 
lAmenque (Utrecht, 1697), p. 306.

2 Xenophon, Cyropaedta, viii. 3. 
12; Ammianus Marcellinus, xxiii. 6. 
34 ; Quintus Curtius, iii. 3. 7.

3 Dio Cassius, lxxi. 35. 5 ; Herodian, 
i. 8. 4, i. 16. 4, ii. 3. 2, ii. 8. 6, vii.
1. 9, vii. 6. 2.

4 H. Schinz, Deutsch - Sudwest-
Afrika, p. 320.

4 O. Dapper, Description de PAfrique
(Amsterdam, 1686), p. 392.

6 O. Dapper, op. cit. p. 400.
7 Quintus Cuitius, v. 2. 7. Cuitius 

represents this as a signal adopted by 
Alexander, because the sound of the 
bugle was lost in the trampling and 
hum of the great multitude. But this 
maybe merely the historian’s interpreta
tion of an old custom.

8 Xenophon, Respublica Lacedae- 
moniorum, xiii. 2 sq.; Nicolaus Damas- 
cenus, quoted by Stobaeus, Florilegium, 
xliv. 41 (vol. ii. p. 188 ed. Meineke); 
Hesychius, s.v. irvpoo<f>6pos.
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superstition, would naturally lend itself to a superstitious The 

interpretation. The distinction between the sign and the keeping°up 
cause of an event is not readily grasped by a dull mind ; a perpetual 

hence the extinction of the king’s fire, from being merely a k in g 's"6 

signal of his death, might come in time to be regarded as a rei?n a“d 
cause of it. In other words, a vital connexion might be fng”fatS' 
supposed to exist between the king and the fire, so that i fhi? death\
1 r  , 1 . l i t -  might lead

the fire were put out the king would die. 1 hat a sympa- to a belief 
thetic bond of some sort united the king’s life with the fire that £is liff 
on his hearth was apparently believed by the ancient up with 

Scythians. For their most solemn oath was by the king’s the fire* 
hearth, and if any man who had taken this oath forswore 
himself, they believed that the king would fall ill.1 The 
story of Meleager,2 whose life was said to be bound up with 
a brand plucked from the fire on the hearth, belongs to the 
same class of ideas, which will be examined at large in a 
later part of this work. Wherever a superstition of this sort 
gathered round the king’s hearth, it is obvious that he would 
be moved to watch over the fire with redoubled vigilance.
On a certain day the Vestal Virgins at Rome used to go to 
the King of the Sacred Rites, the successor of the old 
Roman kings, and say to him, “ Watchest thou, O King ?
Watch.” 8 The ceremony may have been a reminiscence or 
survival of a time when the king’s life as well as the general 
safety was supposed to hang on the maintenance of the fire, 
to the guardianship of which he would thus be impelled by the 
motive of self-preservation as well as of public duty. When 
natives of the Kei Islands in the East Indies are away on a 
long voyage, a sacred fire is kept up the whole time of their 
absence by their friends at home. Three or four young girls 
are appointed to feed it and watch over it day and night with 
a jealous care lest it should go out; its extinction would be 
deemed a most evil omen, for the fire is the symbol of the life 
of the absent ones.4 This belief and this practice may help 
us to understand the corresponding beliefs and practices 
concerned with the maintenance of a perpetual fire at Rome,

1 Herodotus, iv. 68. Fab. 171 and 174.
2 Aeschylus, Ckoepk. 604 sqq.; 3 Servius, on Virgil, Aeti. x. 228.

Apollodorus, B ib lio th e c a , i. 8. 2 sq. ; 4 Le P. H. Geurtjens, *l L e  C4ri -

Diodorus Siculus, iv. 34. 6 sq .; Ovid, monial des Voyages aux lies Keij,”
Metamorph. viii. 445 sqq. ; Hyginus, Anthiopos, v. (1910) pp. 337 sq.
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TH E SUCCESSION TO TH E KINGDOM IN AN CIEN T LATIUM

The Vestal T H U S it appears that a variety of consideration  ̂ com- 
fhe great bined to uphold, if not to originate, the custom of maintaining 
priesthoods a perpetual fire. The sanctity of the wood which fed it, 
havebern the belief in the generative virtue of the process by which it 
institutions Was kindled, the supposed efficacy of fire in repelling the 
th«Twhoie° powers of evil, the association of the hearth with the spirits 
Latin race. Qf the dead and with the majesty or even the life of the king 

all worked together to invest the simple old custom with a 
halo of mystery and romance. If this was so at Rome we 
may assume that matters were not very different in the other 
Latin towns which kept up a Vestal fire. These too had 
their kings of the Sacred Rites, their flamens, and their 
pontiffs, as well as their Vestal Virgins.1 All the great 
priesthoods of Rome appear, in fact, to have had their 
doubles in the other ancient cities of Latium ; all were 
probably primitive institutions common to the whole Latin 
race.2 #

Priestly or Accordingly, whatever is true or probable of the Roman 
functions P™esthoods, about which we know most, may reasonably be 
of the regarded as true or probable of the corresponding priest- 
kingŝ in- hoods elsewhere in Latium, about which for the most part 
eluding the we know nothing more than the names. Now in regard to 
ance oMhe the Roman king, whose priestly functions were inherited by 
Vestal fire, his successor the king of the Sacred Rites, the foregoing 

discussion has led us to the following conclusions. He
1 J. Maiquardt, R o m is c h e  S t a a ts v e r -  1173- As to Vesta and the Vestals,

iv a lt u n g ; iii.a 237, 321 ; C. Julian, in see above, vol. i. pp. 13 s q .

Daremberg et Saglio, D ic t io n n a ir e  d e s

a n t iq u i t is  g r e c q u e s  e t  r o m a in e s , ii. 2 C. Julian, i .c .
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represented and indeed personated Jupiter, the great god 
of the oak, the sky, and the thunder, and in that character 
made rain, thunder, and lightning for the good of his sub
jects, like many more kings of the weather in other parts of 
the world. Further, he not only mimicked the oak-god by 
wearing an oak wreath and other insignia of divinity, but he 
was married to an oak-nymph Egcria, who appears to have 
been merely a local form of Diana in her character of a 
goddess of woods, of waters, and of childbirth. Moreover, he 
was descended from the oak, since he was born of a virgin 
who conceived by contact with a fire of sacred oak-wood.
Hence he had to guard the ancestral fire and keep it con
stantly burning, inasmuch as on its maintenance depended 
the continuance of the royal family. Only on certain stated nut the fire’ 

occasions was it lawful and even necessary to extinguish the 
old fire in order to revive it in a purer and more vigorous tinguished 

■ form by the friction of the sacred wood. This was done rekindled 
once a year on the first of March,1 * 3 and we may conjeeture on certain. . . , . . . . . . . occasions,that it was also done by the new king on his accession to perhaps on 
power; for, as we have seen, it has been customary in the death
r  . t • . , . 1 1 •>of the kln£-various places to extinguish the kings fire at his death/
Among the ancient Persians the perpetual sacred fire was 
put out on the death of a king and remained unlit until 
after his funeral.8 It is a common practice to extinguish 
the fire in any house where a death has taken place,4 * * *

1 See above, p. 186 note 1.
a Above, pp. 261-263.
3 Diodorus Siculus, xvii. 114.
4 TJhus in some African tribes the 

household fire is put out after a death, 
and afterwards relit by the friction of 
sticks (Sir H. H. Johnston, British
Central Africa  ̂ p. 439; L. Concradt,
“  Die Ngumbu in Sildkamerun,”
Globus, Ixxxi. (1902) p. 352). In
Laos the lire on the hearth is extin
guished after a death and the ashes arc 
scattered; afterwards a new fire is 
obtained from a neighbour (Tournicr,  ̂
Notice sur le Laos fran$ais, p. 68). 
A custom of the same sort is observed 
in Burma, but there the new fire must 
lie bought (C. J. F. S. Forbes, British 
Burmat p. 94). Among the Miris of 
Assam the new fire 1*5 made by the 
widow or widower (W. H. Furness,

in Journal of the Anthrop. Institute, 
xxxii. (1902) p. 462). In Armenia 
it is made by flint and steel (M. 
Abeghian, Der armeniseke Volksglaubc% 
p. 71). In Argos fire was extin
guished after a death, and fresh fire 
obtained from a neighbour (Plutarch, 
Quaest. Grace. 24). In the High
lands of Scotland all fires were put out 
in a house where there was a corpse 
(Pennant’s “ Tour in Scotland,” in Pin
kerton’s Voyages and Travels, iii. 49). 
Amongst the Ilogos of East Africa no 
fire may be lit in a house after a death 
until the body has been carried out 
(W. Munzinger, Sitten und Recht der 
Bogos, p. 67). In the Pelcw Islands, 
when a death fyas taken place, fire is 
transferred from the house to a shed 
erected beside it (J. S. Kubary, “ Die 
Todtenbestattung auf den Pelau*
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apparently from a fear that the ghost may scorch or singe 
himself at it, like a moth at the flame of a candle; and the 
custom. of putting out the king's fire at his decease may in 
its origin have been nothing more than this. But when the 
fire on the king’s hearth came to be viewed as bound up in 
a mysterious fashion with his life, it would naturally be 
extinguished at his death, not to spare his fluttering ghost 
the risk and pain of falling into it, but because, as a sort of 
life-token or external soul, it too must die at his death and 
be born again from the holy tree. At all events, it seems 
probable that whenever and from whatever cause it became 
necessary to rekindle the royal and sacred fire by the friction 
of wood, the operation was performed jointly by the king 
and the Vestals, one or more of whom may have been his 
daughters or the daughters of his predecessor. Regarded 
as impersonations of Mother Vesta herself, these priestesses 
would be the chosen vessels, not only to bring to birth the 
seed of fire in working the fire-drill, but also to receive the 
seed of the fire-god in their chaste wombs, and so to become 
the mothers of fire-begotten kings.

What is All these conclusions, which wc have reached mainly by 
Romanthe a consideration of the Roman evidence, may with great 
kings is probability be applied to the other Latin communities, 
true of'the They too probably had of old their divine or priestly kings, 
Latin kings wh0 transmitted their religious functions, without their civil
m general. , . ~ ~ .

powers, to their successors the kings of the Sacred Rites. 
What was But we have still to ask, What was the rule of succession 
succession to t l̂e kingdom among the old Latin tribes? We possess 
to the two lists of Latin kings both professedly complete. One is 
kmgship? the hst of the kings of Alba, the other is the list of the

Inseln,” Ot iginal - Mittheilungen aus 
der Ethnologischen Abtheilung der 
Koniglichen Mlisten tu Berlin, i. 7). 
In the Marquesas Islands fires weie 
extinguished aftei a death (Vincendon- 
Dumoulin et Desgraz, lies Marquises, 
p. 251). Among the Indians of Peru 
and the Moors of Algiers no fire might 
be lighted for several days in a house 
where a death had occurred (Cieza 
de Leon, Travels, Markham’s transla
tion, p. 366; Dapper, Description de 
VAftiqiie, p. 176). The same custom 
is reported of the Mohammedans of

India (Mandelsloe, in J. Harris’s 
Voyages and Travels, i. (London, 
1744) p. 770). In the East Indian 
island of Wetter no fire may bum in 
a house for three days after a death, 
and according to Bastian the reason is 
the one given in the text, to wit, a fear 
that the ghost might fall into it and 
hurt himself (A. Bastian, Indonesien, 
ii. 60). For more evidence, see my 
article “ On certain Burial Customs,” 
Journal of the Anthropological Institute, 
xv. (1886) p. 90.
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kings of Rome. If we accept as authentic the list of the 
Alban kings, we can only conclude that the kingdom was 
hereditary in the male line, the son regularly succeeding his 
father on the throne.1 But this list, if it is not, as Niebuhr 
held, a late and clumsy fabrication, has somewhat the appear
ance of an elastic cord which ancient historians stretched in 
order to link Aeneas to Romulus.2 Yet it would be rash 
to set these names wholly aside as a chronological stop
gap deliberately foisted in by later annalists. In early 
monarchies, before the invention of writing, tradition is 
remarkably retentive of the names of kings. The Baganda 
of Central Africa, for example, remember the names of more 
than thirty of their kings in an unbroken chain of twenty- 
two generations.3 Even the occurrence of foreign names 
among the Alban kings is not of itself sufficient to con
demn the list as a forgery; for, as I shall shew presently, 
this feature is explicable by a rule of descent which appears 
to have prevailed in many ancient monarchies, including that 
of Rome. Perhaps the most we can say for the history of 
the Alban kings is that their names may well be genuine, 
and that some general features of the monarchy, together 
with a few events which happened to strike the popular 
imagination, may have survived in the memory of the 
people till they found their way into written history. But 
no dependence can be placed either on the alleged years of 
their reigns, or on the hereditary principle which is assumed 
to have connected each king with his predecessor.

When we come to the list of the Roman kings we arc 
on much firmer, though still slippery ground. According

The list of 
the Alban 
kings 
seems to 
imply that 
the king- 
ship was 
hereditary 
in the male 
line.

1 For the list of the Alban kings 
see Livy, i. 3. 5-11 ; Ovid, Fasti, iv. 
39-56; id., Metam. xiv. 609 sqq. ; 
Dionysius Halicarnasensis, Antiquit. 
Rom. i. 70 sq. ; Kusebius, Chronic. 
bk. i. vol. i. coll. 273, 275, 285, 287, 
289, 291, ed. A. Schoene; Diodorus 
Siculus, vii. 3a ed. L. Dindorf; Sextus 
Aurelius Victor, Origogentis Romanae, 
17-19; Zonaras, Annates, vii. 1.

* Sefe B. G. Niebuhr, History op 
Rome, i. 205 - 207 ; A. Schwegler, 
Romische GesJuchU, i. 339, 342-345. 
However, admits that some

of the names may have been taken 
from older legends.

3 H. M. Stanley, 7 hrough the Dark 
Continent (London, 1878), i. 380; 
C. T. Wilson and R. W. Felkin, Uganda 
and the Egyptian Soudan (London, 
1882), i. 1 9 7 ; Fr. Stuhlman, Jllit 
Emin Pascha !ins Herz von Afrika 
(Berlin, 1894), pp. 192 sq.; J. Roscoe, 
“ Farther Notes on the Manners and 
Customs of the Baganda, * Journal of 
the Anthropological Institute, xxxii. 
(1902) p. 25, with plates i. and ii.; 
Sir Harry Johnston, The Uganda Pro
tectorate, ii. 681 sq.
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to tradition there were in all eight kings of Rome,1 and 
with regard to the five last of them, at all events, we can 
hardly doubt that they actually sat on the throne, and that 
the traditional history of their reigns is, in its main outlines, 
correct.2 Now it is very remarkable that though the first 
king of Rome, Romulus, is said to have been descended 
from the royal, house of Alba, in which the kingship is 
represented as hereditary in the male line, not one of the 
Roman kings was immediately succeeded by his son on the 
throne. Yet several left sons or grandsons behind them.3 
On the other hand, one of them was descended from a 
former king through his mother, not through his father,4 and 
three of the kings, namely Tatius, the elder Tarquin, and 
Scrvius Tullius, were succeeded by their sons-in-law,6 who 
were all either foreigners or of foreign descent.0 This

1 Romulus and Tatius reigned for 
a time together; after Romulus the 
kings were, in order of succession, 
Numa Pompilius, Tullus Hostihus, 
Ancus Marcius, th6 elder Taiquin, 
Servius Tullius, and Tarquin the 
Proud.

a See A. Schweglcr, Romische Gc- 
schichte, i. 579 sq.

3 According to one account, Romulus 
had a son and a daughter (Plutarch, 
Romulus, 14). Some held that Numa 
had four sons (Plutarch, Numa, 21). 
Ancus Marcius left two sons (Livy, 
i. 35. 1, i. 40; Dionysius Halicar- 
liasensis, Ant. Rom. in, 72 sq., iv. 
34, 3). Tarquin the Elder left two 
sons or grandsons (Livy, i. 46; 
Dionysius Halic., Ant. Rom. iv. 6 sq. 
iv. 28).

4 Pompilia, the mother of Ancus 
Marcius, was a daughter of Numa. 
See Ciceio, De re publua, ii. 18. 33 ; 
Livy, i. 32. 1 ; Dionysius Halicar- 
nasensis, Ant. Rom. ik 76. 5, iii. 
35* 3. iii. 36. 2 ; Plutarch, Numa, 21.

6 Numa married Tatia, the daughter 
of Tatius (Plutarch, Numa, 3 and 21); 
Servius Tullius married the daughter 
of the elder Tarquin (Livy, i. 39. 4); 
and Tarquin the Proud married Tullia 
the daughter of Servius Tullius (Livy, 
i. 42. I, i. 46. 5).

0 Numa was a Sabine frohi Cures 
(Livy, i. 18; Plutarch, Numa, 3;

Dionysius Halicarnasensis, Ant. Rom. 
ii. 58); Servius Tullius, according to 
the common account, was the son of 
Ociisia, a slave woman of Corniculum 
(Livy, i. 39. 5 ; Dionysius Halicar
nasensis, Ant. Rom. iv. 1), but ac
cording to another account he was an 
Etruscan (see above, p. 196 note); and 
Tarquin the Pioud was a son of the 
elder Tarquin, who was an Etruscan 
from Tarquinii (Livy, i. 34; Cicero, 
De re publica, ii. 19 sq., §§ 34 sq.). 
The foreign birth of their kings natur
ally struck the Romans themselves. 
See the speech put by Livy (i. 3$. 3), 
in the mouth of the elder Tarquin: 
“  Se non rein novam petere, quippe qui 
non primus, quod quisquam indignari 
mirarive posset, sed tirtius Rornae 
peregrinus regnurn adfectet; et Tedium 
non ex peiegrino solum sed etiam .ex 
hoste regem factum, et Numam ignarum 
urbis non petentem in regnum ultro 
accitum : se, ex quo sui potens fuerit, 
Romam cum conjuge ac fortunis omni
bus commigrasse.”  And see a passage 
in a speech actually spoken by the 
Emperor Claudius : “  Quondam reges 
kanc tenuere urbem, nec tarnen do- 
mcsticis successoribus earn tradere con• 
tigit. Supervenere alieni et quidem 
externi, ut Numa Romuio successerit 
ex Sabinis veniens, vicinus quidem 
sed tunc e x te r n u s etc. The speech 
is engraved on bronze tablets found at
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suggests that ‘ the right to the kingship was transmitted This sug- 

in the female line, and was actually exercised by foreigners faking1.1 
who married the royal princesses. To put it in technical ship was 

language, the succession to the kingship at Rome and netted in 
probably in Latium generally would seem to have been the female 

determined by certain rules which have moulded early society held 

in many parts of the world, namely exogamy, beena marriage, ^ eigners 
and female kinship or mother-kin. Exogamy is the rule who8 
which obliges a man to marry a woman of a different clan 
from his own ; beena marriage is the rule that he must leave processes 
the home of his birth and live with his wife’s people ;1 and 
female kinship or mother-kin is the system of tracing relation
ship and transmitting the family name through women instead 
of through men.2 If these principles regulated descent of the 
kingship among the ancient Latins, the state of things in 
this respect would be somewhat as follows. The political 
and religious centre of each community would be the 
perpetual fire on the king’s hearth tended by Vestal Virgins 
of the royal clan. The king would be a man of another 
clan, perhaps of another town or even of another race, who 
had married a daughter of his predecessor and received the 
kingdom with her. The children whom he had by her 
would inherit their mother’s name, not his ; the daughters 
would remain at home ; the sons, when they grew up, would 
go away into the world, marry, and settle in their wives* 
country, whether as kings or commoners. Of the daughters 
who stayed at home, some or all would be dedicated as 
Vestal Virgins for a longer or shorter time to the service of 
the fire on the hearth, and one of them would in time 
become the consort of her father’s successor.

Lyons. See Tacitus, ed. Baiter and 
Oielli, i.2 p. 342.

1 44 In Ceylon, where the higher 
and lower polyandry co-exist, maniage 
is of two sorts— Deega or Beena— 
according as tl\e wife goes to live in 
the house and village of her husbands, 
or as the husband or husbands come to 
live with her in or near the house of 
her birth ” (J. F. McLennan, S t u d ie s  

in A n t  tent H is to r y  (London, 1886), 
p. IOI).

1 The system of mother-kin, that is, of

tracing descent through females instead 
of thiough males, is often called the 
matriaichate. But this term is inap
propriate and misleading, as it implies 
that under the system in question the 
women govern the men. Even when 
the so-called matriarchate regulates the 
descent of the kingdom, this does not 
mean that the women of the royal 
family reign; it only means that they 
are the channel through which the 
kingship is transmitted to their hus
bands or sons.
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This hypo- 
thesis ex
plains some 
obscure 
features 
in the 
traditional 
history of 
the Latin 
kings, such 
as the 
stories 
of their 
miraculous 
birth.

The Latin
kings
perhaps
begotten
at a Satut -
naha.

The 
Roman 
festival of 
Mid
summer 
was a kind 
of Satur
nalia, 
and was 
specially 
associated 
with the 
fire-born 
King 
Scrvius 
Tullius

This hypothesis has the advantage of explaining in a 
simple and natural way some obscure features in the 
traditional history of the Latin kingship. Thus the legends 
which tell how Latin kings were born of virgin mothers and 
divine fathers become at least more intelligible. For, 
stripped of their fabulous element, tales of this sort mean 
no more than that a woman has been gotten with child by 
a man unknown ; and this uncertainty as to fatherhood is 
more easily compatible with a system of kinship which 
ignores paternity than with one which makes it all- 
important. If at the birth of the Latin kings their fathers 
were really unknown,1 the fact points either to a general 
looseness of life in the royal family or to a special relaxa
tion of moral rules on certain occasions, when men and 
women reverted for a season to the licence of an earlier age. 
Such Saturnalias are not uncommon at some stages of social 
evolution. In our own country traces of them long survived 
in the practices of May Day and Whitsuntide, if not of 
Christmas. Children born of the more or less promiscuous 
intercourse which characterises festivals of this kind would 
naturally be fathered on the god to whom the particular 
festival was dedicated.

In this connexion it may not be without significance 
that a festival of jollity and drunkenness was celebrated by 
the plebeians and slaves at Eome on Midsummer Day, 
and that the festival was specially associated with the fire- 
born King Servius Tullius, being held in honour of Fortuna, 
the goddess who loved Servius as Egeria loved Numa. 
The popular merrymakings at this season included foot
races and boat-races; the Tiber was gay with flower- 
wreathed boats, in which young folk sat quaffing wine.2 
The festival appears to have been a sort of Midsummer 
Saturnalia answering to the real Saturnalia which fell at 
Midwinter. In modern Europe, as we shall learn later on, 
the great Midsummer festival has been above all a festival̂

1 Ancient writers repeatedly speak Var, Hist. xiv. 36. 
of the uncertainty as to the fathers of
the Roman kings. See Livy, i. 4. 2 ; 2 Ovid, Fasti, vi. 773*784; Varro,
Dionysius Halicarnasensis, Ant. Rom. De lingua Latina, vi. 17. Compare
ii. 2. 3 ; Cicero, De re publica, ii. 18. L. Preller, Romische Mythologies ii. 
33 ; Seneca, Epist. cviii. 30 ; Aelian, 180 sq.



XVIII THE SUCCESSION TO THE KINGDOM 273

of lovers and of fire ; one of its principal features is the 
pairing of sweethearts, who leap over the bonfires hand in 
hand or throw flowers across the flames to each other.
And many omens of love and marriage arc drawn from the 
flowers which bloom at this mystic season.1 It is the time 
of the roses and of love. Yet the innocence and beauty of 
such festivals in modern times ought not to blind us to the 
likelihood that in earlier days they were marked by coarser 
features, which were probably of the essence of the rites.
Indeed, among the rude Esthonian peasantry these features 
seem to have lingered down to our own generation, if not to 
the present day. One other feature in the Roman cele
bration of Midsummer deserves to be specially noticed.
The custom of rowing in flower-decked boats on the river 
on this day proves that it was to some extent a water 
festival; and, as we shall learn later on, water has always, 
down to modern times, played a conspicuous part in the 
rites of Midsummer Day, which explains why the Church, 
in throwing its cloak over the old heathen festival, chose to 
dedicate it to St. John the Baptist.2 * *

The hypothesis that the Latin kings may have been But the 
begotten at an annual festival of love is necessarily a mere ^ o th ^  
conjecture, though the traditional birth of Numa on the paternity 
festival of the Parilia, when shepherds leaped across the Roman 
spring bonfires,8 as lovers leap across the Midsummer fires, kin£s 
may perhaps be thought to lend it a faint colour of probability. °hat in^ 
But it is quite possible that the uncertainty as to their !?ter times

i • mi i i i i r i the namesfathers may not have arisen till long after the death of the 0f their 
kings, when their figures began to melt away into the^ere^ 
cloudland of fable, assuming fantastic shapes and gorgeous gotten, 
colouring as they passed from earth to heaven. If they 
were alien immigrants, strangers and pilgrims in the land 
they ruled over, it would be natural enough that the people 
should forget their lineage, and forgetting it should provide 
them with another, which made up in lustre what it lacked 
in truth. The final apotheosis, which represented the kings 
as not merely sprung from gods but as themselves deities

1 See The Golden Bough, Second Edition, pp. 203 sqq. ; The Golden
Edition, iii. 266 sqq., 328 rqq, Bought Second Edition, iii. 318 sq,

8 See Adonis, A tits, Osiris, Second 8 Plutarch, Numa, 3.
VOL. II T
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incarnate, would be much facilitated if in their lifetime, as 
we have seen reason to think, they had actually laid claim 
to divinity.

If among the Latins the women of royal blood always 
stayed at home and received as their consorts men of another 
stock, and often of another country, who reigned as kings 
in virtue of their marriage with a native princess, we can 
understand not only why foreigners wore the crown at Rome, 
but also why foreign names occur in the list of the Alban 
kings. In a state of society where nobility is reckoned only 
through women— in other words, where descent through the 
mother is everything, and descent through the father is 
nothing—no objection will be felt to uniting girls of the 
highest rank to men of humble birth, even to aliens or slaves, 
provided that in themselves the men appear to be suitable 
mates. What really matters is that the royal stock, on 
which the prosperity and even the existence of the people is 
supposed to depend, should be perpetuated in a vigorous 
and efficient form, and for this purpose it is necessary that 
the women of the royal family should bear children to 
men who arc physically and mentally fit, according to the 
standard of early society, to discharge the important duty of 
procreation. Thus the personal qualities of the kings at 
this stage of social evolution are deemed of vital importance. 
If they, like their consorts, are of royal and divine descent, 
so much the better ; but it is not essential that they should 
be so.

The hypothesis which we have been led to frame of the 
rule of succession to the Latin kingship will be confirmed 
by analogy if we can shew that elsewhere, under a 
system of female kinship, the paternity of the kings is a 
matter of indifference— nay, that men who are born slaves 
may, like Scrvius Tullius, marry royal princesses and be 
raised to the throne. Now this is true of the Tshi-speak- 
ing peoples of the Gold Coast in West Africa. Thus 
in Ashantee, where the kingdom descends in the female 
line to the king’s brothers and afterwards to the sons of his 
sister in preference to his own sons, the sisters of the reign
ing monarch are free to marry or intrigue with whom they 
please, provided only that their husband or lover be a very



strong and handsome man, in order that the kings whom 
he begets may be men of finer presence than their subjects.
It matters not how low may be the rank and position 
of the king’s father. If the king’s sisters, however, have no 
sons, the throne will pass to the king’s own son, and failing a 
son, to the chi$f vassal or the chief slave. But in the Fantcc 
country the principal slave succeeds to the exclusion of the 
son. So little regard is paid by these people to the lineage, 
especially the paternal lineage, of their kings.1 Yet Ashantce 
has attained a barbaric civilisation as high perhaps as that 
of any negro state, and probably not at all inferior to that 
of the petty Latin kingdoms at the dawn of history.

A trace of a similar state of things appears to survive in Traces of 

Uganda, another great African monarchy. For there the gtate cT 
queen dowager and the queen sister arc, or were, allowed things in 

to have as many husbands as they choose, without going Uganda- 
through any marriage ceremony. “ Of these two women it 
is commonly said all Uganda is their husband; they appear 
to be fond of change; only living with a man for a few days 
and then inviting some one else to take his place.” We are 
reminded of the legends of the lustful queen Scmiramis, and 
the likeness may be more than superficial. Yet these women 
are not allowed, under pain of death, to bear children ; hence 
they practise abortion.2 Both the licence and the prohibition 
may be explained if we suppose that formerly the kingdom 
descended, as it still does in Ashantee, first to the king’s 
brothers and next to the sons of his sisters. For in that case 
the next heirs to the throne would be the sons of the king’s 
mother and of his sisters, and these women might accord
ingly be allowed, as the king’s sisters still are allowed in 
Ashantee, to mate with any handsome men who took their 
fancy, in order that their offspring might be of regal port.
But when the line of descent was changed from the female 
to the male line, in other words, when the kings were

1 T. E. Bowdich, Mission from Cape Manners and Customs of the Baganda,”
Coast Castle to Ashantee, New Edition Journal of the Anthropological Institute,
(London, 1873), PP* 185, 204 sq.; xxxii. (1902) pp. 36, 67. In Benin 
A. B. Ellis, The Tshi-speaking Peoples “  the legitimate daughters of a king 
of the Gold Coast, pp. 287, 297 sq.; did not marry any one, but bestowed 
id., The Yoruba-speaking Peoples of the their favours as they pleased” (Mr. C.
Slave Coast, p. 187. Punch, in H. Ling Roth’s Great Benin

2 J. Roscoc, “ Further Notes on the (Halifax, England, 1903), p. 37).
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succeeded by their sons instead of by their brothers or their 
sisters’ sons, then the king’s mother and his sisters would 
be forbidden to bear children lest the descent of the 
crown to the king’s own children should be endangered by 
the existence of rivals who, according to the old law of the 
kingdom, had a better right to the throne. We may sur
mise that the practice of putting the king’s brothers to 
death at the beginning of his reign, which survived till 
Uganda passed under English protection,1 was instituted at 
the same time as the prohibition of child-bearing laid on the 
king’s mother and sisters. The one custom got rid of exist
ing rivals ; the other prevented them from being born. That 
the kingship in Uganda was formerly transmitted in the 
female line is strongly indicated by the rule that the kings 
and the rest of the royal family take their totems from their 
mothers, whereas all the other people of the country get 
their totems from their fathers.2

inLoango In Loango the blood royal is traced in the female line, 
fhebioocirC and here also the princesses arc free t* choose and divorce 
royal is their husbands at pleasure, and to cohabit at the same time 
the female with other men. These husbands are nearly always plebeians, 
line, the for princes and princesses, who arc very numerous and formprincesses .. . , J , , _«
are free to a ruling caste in the country, may not marry each other. The 
cohabit lot Gf a prince consort is not a happy one, for he is rather the
with whom r , . f - ; . . .
they slave and prisoner than the mate of his imperious princess. 
thdrcon-d marryin& her he engages never more to look at a woman 
sorts are during the whole time he cohabits with his royal spouse 
theksiaves. When he goes out he is preceded by guards who drive away 

all females from the road where he is to pass. If in spite of 
these precautions he should by ill-luck cast his eyes on a 
woman, the princess may have his head chopped off, and 
commonly exercises, or used to exercise, the right. This 
sort of libertinism, sustained by power, often carries the 
princesses to the greatest excesses, and nothing is so much

1 C. T. Wilson and R. W. Felkin, Roscoe says: “  The royal family traces 
Uganda and the Egyptian Soudan its pedigree through the maternal clan, 
(London, 1882), i. 200; J. Roscoe, but the nation through the paternal 
•‘ Further Notes on the Manners and clan.” But he here refers to the de- 
Customs of the T&aganfaf Journal of scent of the totem only. That the 
the Anthropological Institute, xxxii. throne descends from father to son is 
(1902) p. 67. proved by the genealogical tables which

* J. Roscoe, op. cit. pp. 27, 62. Mr. he gives (Plates I. and II.).
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dreaded as their anger. No wonder that commoners in 
general avoid the honour of a royal alliance. Only poor 
and embarrassed men seek it as a protection against their 
creditors and enemies. All the children of such a man by 
such a wife are princes and princesses, and any one of the 
princes may in time be chosen king; for in Loango the 
crown is not hereditary but elective.1 Thus it would seem 
that the father of the King of Loango is nearly always a 
plebeian, and often little better than a slave.

Near the Chambezi river, which falls into Lake Ben- similar 

gweolo in Central Africa, there is a small state governed by ôyed by 
a queen who belongs to the reigning family of Ubemba. queens in 

She bears the title of Mamfumer or Mother of Kings.
“ The privileges attached to this dignity are numerous. The 
most singular is that the queens may choose for themselves 
their husband among the common people. The chosen 
man becomes prince-consort without sharing in the admin
istration of affairs. He is bound to leave everything to 
follow his royal and often but little accommodating spouse.
To shew that in these households the rights arc inverted 
and that a man may be changed into a woman, the queen 
takes the title of Monsieur and her husband that of 
Madame? 2

At Athens, as at Rome, we find traces of succession Unices of 

to the throne by marriage with a royal princess ; for two descent of 

of the most ancient kings of Athens, namely Cccrops anĉ ^*k̂ g‘ 
Amphictyon, are said to have married the daughters ofLdent 
their predecessors.8 This tradition is confirmed by theGrcece* 
evidence, which I shall adduce presently, that at Athens 
male kinship was preceded by female kinship.

1 Proyart’s “  History of Loango,”
in Pinkerton’s Voyages and Travels, 
xvi. 570, 579 sq. ; L. Degrandpre,
Voyage h la cdte occidentals d'Afrique 
(Paris, 1801), pp. 110-114; A.Bastian, 
Die deufsche Expedition an der Loango
Ktistet i. 197 sqq. Time seems not
to have mitigated the lot of these
unhappy prince consorts. See R. E.
Dennett, At the Back of the Black
Man3 * * * *s Mind (London, 1906), pp. 36 
sq., 134. Mr. Dennett says that the 
husband* of a princess is virtually her

slave and may be put to death by her. 
All the sisters of the King of Loango 
enjoy these arbitrary rights over their 
husbands, and the offspring of any of 
them may become king.

2 Father Guillem ,̂ “ Au Ben- 
gou^olo,” Missions Catholiques, xx\iv. 
(1902) p. 16. The writer visited the 
state and had an interview With the 
queen, a woman of gigantic stature, 
wearing many amulets.

3 Pausanias, i. 2. 6.
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Further, if I am right in supposing that in ancient 
Latiurn the royal families kept their daughters at home and 
sent forth their sons to marry princesses and reign among 
their wives* people, it will follow that the male descendants 
would reign in successive generations over different kingdoms. 
Now this* seems to have happened both in ancient Greece 
and in ancient Sweden ; from which we may legitimately 
infer that it was a custom practised by more than one 
branch of the Aryan stock in Europe. Take, for instance, 
the great house of Aeacus, the grandfather of Achilles and 
Ajax. Aeacus himself reigned in Acgina, but his descend
ants, as has been justly observed, “ from the beginning went 
forth to other lands.” 1 His son Telamon migrated to the 
island of Salamis, married the king’s daughter, and reigned 
over the country.2 Telamon’s son Teucer, in his turn, 
migrated to Cyprus, wedded the king’s daughter, and suc
ceeded his father-in-law on the throne.3 Again, Peleus, 
another son of Aeacus, quitted his native land and went 
away to Phthia in Thessaly, where he received the hand of 
the king’s daughter, and with her a third of the kingdom.4 
Of Achilles, the son of Peleus, we are told that in his youth 
he was sent to the court of Lycomedes, King of Scyros, 
where he got one of the princesses with child.5 The tradi
tion seems to shew that Achilles followed the custom of his 
family in seeking his fortune in a foreign land. His son 
Neoptolemus, after him, went away to Epirus, where he 
settled and became the ancestor of the kings of the country.6

Again, Tydeus was a son of Oeneus, the King of 
Calydon in Aetolia, but he went to Argos and married the 
king’s daughter.7 His son Diomede migrated to Daunia in 
Italy, where he helped the king in a war with his enemies, 
receiving as his reward the king’s daughter in marriage and

1 Pausanias, ii. 29. 4. I have to 
thank Mr. H. M. Chadwick for point
ing out the following Greek and 
Swedish parallels to what I conceive 
to have been the Latin practice.

8 Diodorus Siculus, iv. 72. 7. Ac
cording  ̂ to Apollodorus (iii. 12. 7), 
Cychreus, King of Salamis, died child
less, and bequeathed his kingdom to 
Telamon.

8 J. Tzetzes, Schol. on Lycophrm,

450. Compaie Pausanias, ii. 29. 
4-

4 Apollodorus, iii. 13. 1. Accord
ing to Diodorus Siculus (iv. 72. 6), 
the king of Phthia was childless, and 
bequeathed his kingdom to Peleus.

6 Apollodorus, iii. 13. 8; Ilyginus, 
Fabulae% 96.

6 Pausanias, i. 11. I sq, ; Justin, 
xvii. 3.

7 Apollodorus, i. 8. 5.
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part of the kingdom.1 As another example we may take 
the family of the Pelopidac, whose tragic fortunes the Greek 
poets never wearied of celebrating. Their ancestor was 
Tantalus, King of Sipylus in Asia Minor. But his son 
Pelops passed into Greece, won Hippodamia, the daughter 
of the King of Pisa, in the famous chariot-race, and suc
ceeded his father-in-law on the throne.2 His son Atreus 
did not remain in Pisa, but migrated to Mycenae, of which 
he became king;3 and in the next generation Menclaus, 
son of Atreus, went to Sparta, where he married Helen, the 
king’s daughter, and himself reigned over the country.4 
Further, it is very notable that, according to the old lyric 
poets, Agamemnon himself, the elder brother of Menclaus, 
reigned not at Mycenae but in Lacedaemon, the native land 
of his wife Clytaemnestra, and that he was buried at 
Amyclac, the ancient capital of the country.5

Various reasons are assigned by ancient Greek writers These 
for these migrations of the princes. A common one is that “  
the king’s son had been banished for murder. This would stood in 
explain very well why he fled his own land, but it is no later tlmcs‘ 
reason at all why he should become king of another. We 
may suspect that such reasons are afterthoughts devised by 
writers who, accustomed to the rule that a son should 
succeed to his father’s property and kingdom, were hard put 
to it to account for so many traditions of kings’ sons who 
quitted the land of their birth to reign over a foreign 
kingdom.

In Scandinavian tradition we meet with traces of similar Traces of 
customs. For we read of daughters’ husbands who received migrations 
a share of the kingdoms of their royal fathers-in-law, even in Scan- 
when these fathers-in-law had sons of their own ; in par- fruition, 
ticular, during the five generations which preceded Harold 
the Fair-haired, male members of the Ynglingar family, 
which is said to have come from Sweden, are reported in

1 Antoninus Lilieralis, Transform.
37; Ovid, Met am. xiv. 459 sq., 510 
sg. Compare Virgil, Aen. xi. 243
sqq.

8 Diodorus, iv. 73 ; Hyginus, Fabu-
lae, $2-84; Servius, on Virgil, Georg. 
iii. 7.

3 Thucydides, i. 9; Strabo, viii. 6. 
l9» P* 377-

4 Apollodoius, iii. 10. 8.
6 Schol. on Euripides, Orestes, 46 ; 

Pindar, Fyth. xi. 31 sq. \ Fausanias, 
iii. 19. 6.
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the Heimskringla or Sagas of the Norwegian Kings to have 
obtained at least six provinces in Norway by marriage with 
the daughters of the local kings.1

Thus it would seem that among some Aryan peoples, 
at a certain stage of their social evolution, it has been 
customary to regard women and not men as the channels in 
which royal blood flows, and to bestow the kingdom in each 
successive generation on a man of another family, and often 
of another country, who marries one of the princesses and 
reigns over his wife’s people. A common type of popular 
tale, which relates how an adventurer, coming to a strange 
land, wins the hand of the king’s daughter and with her the 
half or the whole of the kingdom, may well be a reminiscence 
of a real custom.2

Where usages and ideas of this sort prevail, it is obvious 
that the kingship is merely an appanage of marriage with a 
woman of the blood royal. The old Danish historian Saxo 
Grammaticus puts this view of the kingship very clearly in

1 H. M. Chadwick, The Origin of 
the English Nation (Cambridge, 1907), 
pp. 332 sq. In treating of the succes
sion to the kingdom in Scandinavia, 
•the late K. Maurer, one of the highest 
authorities on old Norse law, also re
marked that “  some ancient authorities 
(Quellenberichte) profess to know of a 
certain right of succession accorded to 
women, in virtue of which under cer
tain circumstances, though they could 
not themselves succeed to the king
dom, they nevertheless could convey 
it to their husbands.” And he cites a 
number of instances, how one king 
(Eysteinn llalfdanarson) succeeded his 
father-in-law (Eirikr Agnarsson) on 
the throne; how another (Gudrodr 
llalfdanarson) received with his wife 
Alfhildr a portion of her father’s king
dom ; and so on. See K . Maurer, 
Vorlesungen iiber altnordische Rechts- 

geschickte, i. (Leipsic, 1907) pp. 233 sq.
31 G. W. Dasent, Popular Tales from 

the Norsey pp. 131 sqq. ; S. Grundtvig, 
Danische Volksmdrcheny First Series 
(Leipsic, 1878), pp. 285 sqq, (Leo’s 
German translation); Cavallius und 
Stephens, Schwedische Volkssagen und 
Marchen% No. 4, pp. 62 sqq, (Ober- 
leitner's German translation); Grimm,

Household Tales, No. 60; Kuhn und 
Schwartz, NorddcutscheSagcn, Marchen 
und Gebrduchey pp. 340 sqq, ; J. W. 
Wolf, Deutsche IIausmdrckeny pp. 372 
sqq.; Philo vom Walde, Schlesien in 
Sage und Brauchy pp. 81 sqq, j I. V. 
Zingcrle, Kinder- und Hattsmdrchtn 
aus Tirol, No. 8, pp. 35 sqq. No. 35, 
pp. 178 sqq. ; J. Haltrich, Deutsche 
Volksmarchen aus dem Sachsenlande in 
Siebenb'urgenf No. 15, pp. 103 sqq. ;
J. F. Campbell, Popular Tales of 
the West Highlands, No. 4, vol. i. pp. 
77 sqq. * A. Schleicher, Litauische 
Marchen, Sprichworte, Rdtsel und 
Liedery pp. 5 7 ,sqq. ; A. Leskicn und
K. Brugmann, Litauische Volkslieder 
und Marchen, No. 14, pp. 404 
sqq. ; Basile, Pentamerotte% First day, 
seventh tale, vol. i. pp. 97 sqq. 
(Liebrecht’s German translation); E. 
Lcgrand, Conies populaires grecquesy 
pp. 169 sqq. ; J. G. von Hahn, 
Griechische und albanesische Mdrcheny 
No. 98, vol. ii. pp. 114 sq. ; A. und 
A. Schott, Walachische Maehrcken, No. 
10, pp. 140 sqq.; W. Webster, Basque 
Legends, pp. 36-38; A. Schiefner, 
Awarische Texte (St. Petersburg, 1873), 
No. 2, pp. 21 sqq. ; J. Riviere, Contes 
populaires de la Kabylie, pp 195-197.
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the mouth of Hermutrude, a legendary queen of Scotland, appanage 

and her statement is all the more significant because, as wc 
shall see presently, it reflects the actual practice of the Pictish a princess 
kings. “ Indeed she was a queen,” says Hermutrude, “ and 
but that her sex gainsaid it, might be deemed a king ; nay 
(and this is yet truer), whomsoever she thought worthy of 
her bed was at once a king, and she yielded her kingdom 
with herself. Thus her sceptre and her hand went together.” 1 
Wherever a custom of this sort is observed, a man may clearly 
acquire the kingdom just as well by marrying the widow as 
the daughter of his predecessor. This is what Acgisthus 
did at Mycenae, and what Hamlet’s uncle Feng and Hamlet’s 
successor Wiglet did in Denmark ; all three slew their pre
decessors, married their widows, and then sat peacefully on 
the throne.2 * The tame submission of the people to their 
rule would be intelligible, if they regarded the assassins, in 
spite of their crime, as the lawful occupants of the throne 
by reason of their marriage with the widowed queens. 
Similarly, Gyges murdered Candaules, King of Lydia, 
married his queen, and reigned over the country.8 Nor was The 

this the only instance of such a succession in the history of 
Lydia. The wife of King Cadys conspired against his life apparently 
with her paramour Spermus, and though her husband 
recovered from the dose of poison which she administered through 
to him, he died soon afterwards, and the adulterer married women’ 
his leman and succeeded to the throne.4 * These cases excite 
a suspicion that in the royal house of Lydia descent was 
traced in the female line, and the suspicion is strengthened 
by the legendary character of Omphale, the ancestress of 
the dynasty. For she is represented as a masculine but 
dissolute queen of the Semiramis type, who wore male 
attire and put all her favoured lovers to death, while on the 
other hand her consort Hercules was her purchased slave,

1 Saxo Grammaticus, Historia 
Danica, bk. iv. p. 126 (Elton’s 
translation). The passage occurs on 
p. 158 of P. E. Muller’s edition of 
Saxo.

2 The story of Hamlet (Amleth) is
told, in a striking form, by Saxo
Grammaticus in the third and fourth
books of his history. Mr. II. M.

Chadwick tells me that Hamlet stands 
on the border-line between legend and 
history. Hence the main outlines of 
his story may be correct.

3 Herodotus, i. 7-13.

4 Nicolaus Damascenus, vi. frag. 49* 
in Fragmenta Historicorum Graecorum, 
ed. C. Miiller, iii. 380.
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was treated with indignity, and went about dressed as 
a woman.1 This plainly implies that the queen was 
a far more powerful and important personage than the 
king, as would naturally happen wherever it is the 
queen who confers royalty on her consort at marriage 
instead of receiving it from him. The story that she 
prostituted the daughters of the Lydians to their male slaves2 3 
is of a piece with the tradition that she herself married 
her slave Hercules. It may mean little more than that 
the Lydians were indifferent to paternity, and that the 
children of freewomen by slaves ranked as free. Such an 
indifference to fatherhood, coupled with the ancient accounts 
of the loose morals of the Lydian girls, who were accustomed 
to earn a dowry by prostitution,8 is a mark of the system 
of female kinship. Hence we may conjecture that 
Herodotus was wrong in saying that from Hercules to 
Candaulcs the crown of Lydia had descended for twenty- 
two generations from father to son.4 The old mode of 
transmitting the crown of Lydia through women probably 
did not end with Candaules. At least we are told that his 
murderer and successor Gyges, like Hercules, the mythical 
founder of the dynasty, gave himself and his kingdom into 
the hands of the woman he loved, and that when she died 
he collected all the slaves from the country round about and 
raised in her memory a mound so lofty that it could be 
seen from every part of the Lydian plain, and for centuries 
after was known as the Harlot’s Tomb.5 *

When Canute the Dane had been acknowledged King of 
England, he married Emma, the widow of his predecessor 
Ethelred, whose throne he had overturned and whose 
children he had driven into exile. The marriage has not 
unnaturally puzzled the historians, for Emma was much

1 Athenaeus, xii. n ,  pp. 515 F-516 
B ; Apollodorus, ii. 6. 3 ; Diodorus 
Siculus, iv. 31 ; Joannes Lydus, De 
m agist rat ibus> iii. 64 ; Lucian, Dialogi 
cicorum, xiii. 2; Ovid, Herotdes, ix. 
55 SW> Statius, Theb, x. 646-649.

2 Athenaeus, i.c.
3 Herodotus, i. 93 ; Clearchus,

► quote1 by Athenaeus, xii. 11, p. 516
A B. The Armenians also prostituted
their daughters before marriage, dedi

cating them for a long time to the 
profligate worship of the goddess 
Anaitis (Strabo, xi. 14. 16, p. 532 
sq.). The custom was probably prac
tised as a charm to secure the fertility 
of the earth as well as of man and 
beast. See Adonis, Attis, Osiris, 
Second Edition, pp. 32 sqq.

4 Herodotus, i. 7.
6 Clearchus, quoted by Athenaeus, 

xiii. 31, p. 573 A B.
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older than her second husband, she was then living in 
Normandy, and it is very doubtful whether Canute had 
ever seen her before she became his bride. All, however, 
becomes plain if, as the cases of Feng and Wiglet seem 
to shew, it was an old Danish custom that marriage with 
a king’s widow carried the kingdom with it as a matter 
of right In that case the young but prudent Canute 
married the mature widow merely out of policy in order to 
clinch, according to Danish notions, by a legal measure his 
claim to that crown which he had already won for himself 
by the sword.1 Among the Saxons and their near kinsmen 
the Varini it appears to have been a regular custom for the 
new king to marry his stepmother. Thus Hermcgisclus,
King of the Varini, on his deathbed enjoined his son Radigis 
to wed his stepmother in accordance with their ancestral 
practice, and his injunction was obeyed.2 Edbald, King of 
Kent, married his stepmother after the death of his father 
Ethelbert;8 9 and as late as the ninth century Ethelbald,
King of the West Saxons, wedded Judith, the widow of 
his father Ethelwulf.4 Such marriages are intelligible 
if we suppose that old Saxon as well as old Danish law 
gave the kingdom to him who married the late king’s 
widow.

To the view that the right to the Latin kingship was Traces of 

derived from women and not from men, it may be objected ^efeŝ t]eem 
that the system of female kinship or mother-kin is unknown kinship 
among the Aryans,5 * * and that even if faint traces of it may A™ans.thC 
be met with elsewhere, the last place in the world where we 
should look for it would be Rome, the stronghold of the 
patriarchal family. To meet this objection it is necessary 
to point to some facts which appear to be undoubted

1 See E. A. Freeman, History of
the Norman Conquest of England\ i.3
410*412, 733-737. I am indebted to
my friend Mr. H. M. Chadwick both 
for the fact and its explanation.

8 Procopius, De bello Gothico, iv. 20
(vol. ii. p. 593, ed. J. Haury). This and
the following cases of marriage with a 
stepmother are cited by K. Weinhold, 
Deutsche Frauen2 (Vienna, 1882), ii.
359

9 Bede, Historia ecclesiastica gentis

Anglorum, ii. 5. 102 ; compaie i. 27.
63-

4 Prudcntius Trccensis, “ Annales,” 
anno 858, in Pertz’s Monument a 
Germaniae historica, i. 451 ; Ingulfus, 
Historia, quoted ibid.

6 This is in substance the view of 
Dr. W. E. Hearn (The Aryan House- 
hold, pp. 150-155) and of Prof. B. 
Delbriick (“ Das Mutterrecht bei den 
Indogermanen,” Preussische Jahr- 
btlcher, Ixxix. (1895) pp. 14-27).
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survivals among Aryan peoples of a custom of tracing 
descent through the mother only.

In Attica tradition ran that of old the women were the 
common property of the men, who coupled with them like 
beasts, so that while every one knew his mother, nobody 
knew who his father was. This system of sexual com
munism was abolished by Cecrops, the first King of Athens, 
who introduced individual marriage in its place.1 Little 
weight could be attached to this tradition, if it were not 
supported to a certain extent by the Attic usage which 
always allowed a man to marry his half-sister by the same 
father but not his half-sister by the same mother.2 Such a 
rule seems clearly to be a relic of a time when kinship was 
counted only through women. Again, the Epizephyrian 
Locrians in Italy traced all ancestral distinction in the 
female, not the male line. Among them the nobles were 
the members of the hundred houses from whom were chosen 
by lot the maidens to be sent to Troy.3 For in order, it is 
said, to expiate the sacrilege committed by the Locrian Ajax 
when he violated Cassandra in the sanctuary of Athena at 
Troy, the cities of Locris used annually to send to the 
Trojan goddess two maidens, whom the Trojans slew, and, 
burning their bodies on the wood of certain trees which bore 
no fruit, threw the ashes into the sea. If the maidens con
trived to escape they took refuge in the sanctuary of Athena, 
which they thenceforth swept and washed, never quitting it 
except at night, and always going barefoot, shorn, and clad 
in a single garment. The custom is said to have been 
observed for a thousand years down to the fourth century 
before our era.4 Among the Locrians, as elsewhere, the

1 Clearchus of Soli, quoted by1 
Athenacus, xiii. 2. p. 555 n ; John of 
Antioch, in Fragment a Historicorum 
Graecorum, ed. C. MiUler, iv. 547 ; 
Char ax of Perganms ib. hi. 638;
J. Tzetzes, Schol. on Lycophron, i l l ;  
id., Chiliades, v. 650-665; Suidas,
t.v. Kiicpof; Justin, ii. 6. 7.

* 'O  p d v  o v v  'A O tjvcuo s  2 6 \ to v  ojxottcl-  

r p l o v s  i<peis & y e o 6 a i ,  rds o p o p ^ r p lo u s  

tK tiX vcrev, 6 A a ic c t ia ifio v lto v  v o p o $ 4 n )S  

i jx v d K iP ,  r b v  i v l  ra ts  b jx o y a o T p lo is  y d p o v  

^ r tr p ty a s , r o v  irpbs  r d t  o fu n ra rp lo v s

diceivev, Philo Judaeus, De spectalibus 
legibus, Vbl. ii. p. 303, ed. Th. Mangey. 
See also Plutarch, Themistocles, 32; 
Cornelius Nepos, Cimon, I ; Schol. 
on Aristophanes, Clouds, 1371 $ L. 
Beauchet, Histoire du droit privi de 
la Ripublique Athtnienne, i. (Paris, 
1897) pp. 165 sqq. Compare Minucius 
Felix, Octavius, 31.

3 Polybius, xii. 5.
4 Strabo, xiii. 1. 40, pp. 600 sg.; 

Plutarch, De sera numtnis vindicta, 
12; and especially Lycophron, Cos-
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system of female kinship would seem to have gone hand in 
hand with dissolute morals; for there is reason to think 
that of old the Locrians, like the Lydians and Armenians, 
had been wont to prostitute their daughters before marriage, 
though in later times the custom fell into abeyance.1 The 
Cantabrians of Spain seem also to have had mother-kin ; 
for among them it was the daughters who inherited property 
and who portioned out their brothers in marriage.2 Again, 
the ancient Germans deemed the tic between a man and his 
sister’s children as close as that between a father and his 
children; indeed some regarded the bond as even closer and 
more sacred, and therefore in exacting hostages they chose 
the children of a man’s sister rather than his own children, 
believing that this gave them a firmer hold on the family.8 
The superiority thus assigned to the maternal uncle over the 
father is an infallible mark of mother-kin, cither present 
or past, as may be observed, for instance, in very many 
African tribes to this day, among whom both property and 
political power pass, not from father to son, but from the 
maternal uncle to his nephews.4 Similarly, in Melanesia 
the close relation of the mother’s brother to his nephew is 
maintained even where the system of relationship has become 
patriarchal.6 Amongst the Germans in the time of Tacitus, 
it is true, a man’s heirs were his own children,6 but the 
mother’s brother could never have attained the position he 
held except under a system of maternal descent. Another 
vestige of mother-kin among a Teutonic people appears 
to be found in the Salic law. For it was a custom with the 
Salian Franks that when a widow married again, a price 
had to be paid to her family, and in laying down the order 
in which her kinsmen were entitled to receive this payment
sandra, 1 141 sqq.t with the'scholia of 
J. Tzetzes, who refers to Timaeus and 
Callimachus as his authorities.

1 Justin, xxi. 3. 1-6.
2 Strabo, iii. 4. 18.
8 Tacitus, Germania) 20. Compare

L. Dargun, Mutterrecht und Raubehe 
und ihre Reste im germ anise hen Rechi 
und Lebcn (Breslau, 1883), pp. 21 sq.

4 A. Giraud-Teulon, Les Origines du 
manage et de la famille, pp. 206 sqq.; 
A. Jl. Post, Afrikanische Jurisprudent^

i. 13 sqq.; Sir Harry H. Johnston, 
British Central Africa, p. 471 ; A. B. 
Ellis, The Tshi-speaking Peoples of the 
Gold Coast, pp. 297 sq. ; td.t The 
Ewe-speaking Peoples of the Slave 
Coast, pp. 207 sqq. Much more evi
dence will be found in my Totemism 
and Exogamy.

6 R. H. Codrington, The Melan • 
esians, p. 50, note 2.

6 Tacitus, Germania, 20.
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Among the 
Piets the 
kingship 
was trans
mitted 
through 
women

♦
the law gave a decided preference to the female over the 
male line; thus the first person entitled to claim the money 
was the eldest son of the widow’s sister.1

It is a moot point whether the Piets of Scotland be
longed to the Aryan family or not;2 * but among them the 
kingdom was certainly transmitted through women. Bede 
tells us that down to his own time, in the early part of the 
eighth century, whenever a doubt arose as to the succession, 
the Piets chose their king from the female rather than the 
male line.8 The statement is amply confirmed by historical 
evidence. For we possess a list of the Pictish kings and 
their fathers which was drawn up in the reign of Cenaed, 
King of the Scots, towards the end of the tenth century ; 
and for the period from the year 583 to the year 840 the 
register is authenticated by the Irish Annals of Tigernach 
and Ulster. Now, it is significant that in this list the fathers 
of the kings are never themselves kings ; in other words, no 
king was succeeded on the throne by his son. Further, if 
we may judge by their names, the fathers of the Pictish 
kings were not Piets but foreigners— men of Irish, Cymric, 
or English race. The inference from these facts seems to be 
that among the Piets the royal family was exogamous, and 
that the crown descended in the female line; in other words, 
that the princesses married men of another clan or even of 
another race, and that their issue by these strangers sat on 
the throne, whether they succeeded in a prescribed order 
according to birth, or whether they were elected from among 
the sons of princesses, as the words of Bede might be taken 
to imply.4 * * *

Another European, though apparently not Aryan,
1 A. W. Howitt, Native Tribes of 

South-East Australia, pp. 286 sqq. 
The reipus or payment made on the 
remarriage of a widow is discussed by 
L. Daigun, op. cit. pp. 141-152.

2 W. F. Skene held that the Piets 
were Celts. See his Celtic Scotland,
i. 194*227. On the other hand, II.
Zimmer supposes them to have been
the pre-Celtic inhabitants of the British
Islar ds. See his paper “  Das Mutter-
recht der Pikten,” Zeitschrift det
Savigny-Sliftung fiir  Rechtsgeschichte,

xv. (1894) Romanistische Abtheilung, 
pp. 209 sqq.

3 “  Cumque uxores Picti non haben- 
tes peterent a Scottis, ea solum conditions 
dare consenserunt, ut ubi res perveniret 
in dubiunii magis de feminea regum 
prosapia quant de masculina regem sibi 
eligerent; quod usque hodie apud Pictos 
constat esse servatu m Bed?, Histona 
ecclesiastica gentis Anglorum, ii. 1. 7.

4 W. F. Skene, Celtic Scotland, i. 
232-235 ; J. F. McLennan, Studies in 
Ancient History (London, 1886), pp 
6870 ; II. Zimmer, loc. cit.
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people among whom the system of female kinship appears Female 
to have prevailed were the Etruscans. For in Etruscan the 
sepulchral inscriptions the name of the mother of the Etruscans, 

deceased is regularly recorded along with or even without 
the name of the father; and where the names of both 
father and mother are mentioned, greater prominence is 
given to the mother's name by writing it in full, whereas 
the father's name is, in accordance with Roman usage, merely 
indicated by an initial.1 The statement of Thcopompus that 
among the Etruscans sexual communism was a recognised 
practice, and that paternity was unknown,2 3 may be only an 
exaggerated way of saying that they traced their descent 
through their mothers and not through their fathers. Yet 
apparently in Etruria, as elsewhere, this system of relation
ship was combined with a real indifference to fatherhood and 
with the dissolute morals which that indifference implies ; for 
Etruscan girls were wont to earn a dowry by prostitution.8 
In these customs the Etruscans resembled the Lydians, and 
the similarity confirms the common opinion of antiquity, which 
modern historians have too lightly set aside, that the Etrus
cans were of Lydian origin.4 * However that may be, in con
sidering the vestiges of mother-kin among the Latins, we 
shall do well to bear in mind that the same archaic mode of 
tracing descent appears to have prevailed among the neigh
bouring Etruscans, who not only exercised a powerful influence 
on Rome, but gave her two, if not three, of her kings.6 *

1 K. O. Muller, Die Et rusher {Stutt
gart, 1877), ii. 376 sg.; J. J. Bachofen, 
Die Sage von Tanaquil (Heidelberg, 
1870), pp. 282-290.

2 0eA7roju7ros 8* £v rg reaoapaKOOTj j  
rptry tup loroptup xal vSfiov elpal <pij<Tt 
napd. ro ts  TvppTjvoTs koiv&s InrApxeiP rd s  
yvvcuicas . . . rpi(f>€iv 8k rods Tvp- 
prjpobs Tr&yra r d  yiv6p.eva ircuSla, ovk 
d86ras 8rov Trdrpos iarlv ktcaarop, 
Athenaeus, xii. 14, p. 517 D E.

3 “  Non enim hie, ubi ex Tusco modo 
* Tute tibi indigne dotem quaeras cor-

pore”  (Plautus, Cistellaria, ii. 3.20 sg. ).
4 Herodotus, i. 94 ; Strabo, v. 2. 2,

p. 2195 Tacitus, Annals, iv. 55;
Timaeus, cited by Tertullian, De speeta- 
suits, 5 ; Festus, s.v. “  Turannos/* p.
355, ed. C. O. MUller; Plutarch,
Romulus, 2 ; Velleius Paterculus, i.

I. 4 ; Justin, xx. 1. 7; Valerius Maxi
mus, ii. 4. 4 ; Scrvius, on Virgil, Aen. 
i. 67. On the other hand, Dionysius 
of Halicarnassus held that the Etrus
cans were an indigenous Italian race, 
differing from all other known peoples 
in language and customs {Ant. Rom. 
i. 26-30). On this much-vexed ques
tion, see K. O. MUller, Die Etrusker 
(Stuttgart, 1877), i. 65 sqq.; G. Den
nis, Cities and Cemeteries of Etruria,* 
i. pp. xxxiii. sqq. ; F. Ilommel, Grtmd- 
riss der Geographic und Geschiehte des 
Alien Orients,2 pp. 63 sqq. (in Iwan 
von Muller’s Handbuch der Jclassischen 
Altertumswissenschaft, vol. iii,).

6 It is doubtful whether Servius Tul
lius was a Latin or an Etruscan. See 
above, p. 195, note 1.
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Mother-kin 
may sur
vive in the 
royal
family after 
it has been 
exchanged 
for father- 
kin in all 
others.

Sometimes 
a conquer
ing race 
may have 
left a 
nominal 
kingship 
tomembets 
of the old 
royal 
house.

It would be neither unnatural nor surprising if among ' 
the ancient Latins mother-kin survived in the royal family 
after it had been exchanged for father-kin in all others. 
For royalty, like religion, is essentially conservative; it 
clings to old forms and old customs which have long 
vanished from ordinary life. Thus in Uganda persons of 
royal blood still inherit their totems from their mothers, 
while other people inherit them from their fathers. So in 
Denmark and Scandinavia, as we have seen, the kingdom 
would appear to have been transmitted through women long 
after the family name and property had become hereditary 
in the male line among the people. Sometimes the differ
ence in custom between kings and commoners is probably 
based rather on a distinction of race than on varying degrees 
of social progress; for a dynasty is often a family of alien 
origin who have imposed their rule on their subjects by force 
of arms, as the Normans did on the Saxons, and the 
Manchus on the Chinese. More rarely, perhaps, it may 
have happened that from motives of policy or superstition a 
conquering tribe has left a nominal kingship to the members 
of the old royal house. Such a concession would be most 
likely to be made where the functions of the king were rather 
religious than civil, and where the prosperity of the country 
was supposed to depend on the maintenance of the estab
lished relations between the people and the gods of the land.
In that case the new-comers, knowing not how to appease 
and conciliate these strange deities, might be glad to let the 
priestly kings of the conquered race perform the quaint rites 
and mumble the venerable spells, which had been found to 
answer their purpose time out of mind.1 In a common-

1 “  All over India the hedge-priest 
is very often an autochthon, his long 
residence in the land being supposed 
to confer upon him the knowledge of 
the character and peculiarities of the 
local gods, and to teach him the 
proper mode in which they may be 
conciliated. Thus the Dorns preserve 
to the present day the animistic and 
demonistic beliefs of the aboriginal 
races, which the IChasiyas, who have 
succeeded them, temper with the wor
ship of the village deities, the named

and localised divine entities, with the 
occasional languid cult of the greater 
Hindu gods. The propitiation of the 
vague spirits of. wood, or cliff, liver 
or lake, they are satisfied to leave in 
charge of their serfs” (W. Crooke, 
Natives of Northern India, London, 
1907, pp. 104 jy.). When the Israel
ites had been carried away captives 
into Assyria, the new settlers in the 
desolate land of Israel were attacked 
by lions, which they supposed to be sent 
against them by the god of the country
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wealth like the Roman, formed by the union of different This 

stocks, the royal family might thus belong either to the con- p̂ĥ sed 
querors or to the conquered ; in other words, either to the at Rome, 

patricians or to the plebeians. But if we leave out o f*1̂ ^  
account Romulus and Tatius, who are more or less legendary the kings 
figures, and the two Tarquins, who came of a noble Etruscan hern 
house, all the other Roman kings appear from their names plebeians, 

to have been men of plebeian, not patrician, families.1 Hence 
it seems probable that they belonged to the indigenous race, 
who may have retained mother-kin, at least in the royal 
succession, after they had submitted to invaders who knew 
father-kin only.

If that was so, it confirms the view that the old Roman The aboii-

kingship was essentially a religious office; for the con- Monarchy0
querors would be much more ready to leave an office of this at Rome

sort in the hands of the conquered than a kingship of the
type with which we are familiar. “ Let these puppets/’ they revolution

wlici t bvmight think, “ render to the gods their dues, while we rule thc patri-

thc people in peace and lead them in war.” Of such priestly t
kings Numa was thc type. But not all of his successors the shadow

were willing to model themselves on his saintly figure and, °[sove*
rejecting the pomps and vanities of earth, to devote from the

themselves to communion with heaven. Some were men Qf ple!̂ ,ansand trans-
strong will and warlike temper, who could not brook thc furred it to 

dull routine of thc cloister. They longed to exchange the ^™1sclves» 
stillness and gloom of thc temple or the sacred grove for thc ahrady 
sunshine, thc dust, and thc tumult of the battlefield. Such ^unce*6 
hieti broke bounds, and when they threatened to get com
pletely out of hand and turn the tables on the patricians, it 
was time that they should go. This, we may conjecture, 
was the real meaning of the abolition of thc kingship at 
Rome. It put an end to the solemn pretence that the state 
was still ruled by thc ancient owners of the soil: it took the 
shadow of power from them and gave it to those who had 
long possessed the substance. The ghost of the monarchy 
had begun to walk and grow troublesome: thc revolution 
laid it for centuries.
because, as strangers, they did not know taught them how to worship the God
how to propitiate him. So they peti- of Isiael. See 2 Kings xvii. 24-28.
tioned the king of Assyria and he sent 1 H. Joidan, Die Konige im alien 
them a native Israelitish priest, who Italien (Berlin, 1884), pp. 15-25.

VOL. U U
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At first th<» 
intention 
seerns to 
have been 
to leave 
the annual 
kingship 01 
consulship 
to the old 
r o y a l  
family

B u t th o u g h  th e  e ffe ct o f  th e revo lu tio n  w as to  su b stitu te  

th e real ru le .o f  th e  p a tric ia n s  for th e  n o m in al ru le  o f  th e  
p lebeian s, th e  b re ak  w ith  th e  p a st w as a t  th e  o u tse t less 
c o m p le te  th an  it  seem s. F o r  th e  first tw o  co n su ls  w ere 

b o th  m en o f  th e  ro y a l b lood. O n e  o f  th em , L . J u n iu s 

B ru tu s, w as siste r ’s son o f  th e  e x p e lle d  K in g  T a r q u in  th e  
P ro u d .1 A s  su ch  h e w ou ld  h a v e  been th e  h e ir  to  th e  th ro n e  
un der a  str ict sy ste m  o f  m o th er-k in . T h e  o th er co n su l, 

L . T a rq u in iu s  C o lla tin u s, w as a  son o f  th e  la te  k in g ’s cou sin  

E g e r iu s .2 T h e s e  fa cts  su g g e s t th a t th e  first in ten tio n  o f  th e  
revo lu tio n a ries  w a s n eith er to  a b o lish  th e  k in g sh ip  n or to  

w rest it  from  th e  ro y al fa m ily , b u t, m e re ly  re ta in in g  th e  

h e re d ita ry  m o n a rch y , to  restrict its pow ers. T o  a ch ie v e  th is  
o b je c t th e y  lim ited  th e  ten u re  o f  office to  a y e a r  a n d  d o u b led  
th e  n um ber o f  th e  k in g s, w h o  m ig h t th u s b e  e x p e c te d  to  

c h e c k  and b ala n ce  e a c h  oth er. B u t  it is n o t im p o ssib le  

th a t b o th  restrictio n s w ere m ere ly  th e  re v iv a l o f  o ld  rules w h ich  
th e  g ro w in g  p o w er o f  th e k in g s  h ad  co n triv e d  fo r a  tim e to  
set asid e in p ra ctice . T h e  leg en d s o f  R o m u lu s  a n d  R e m u s, 

an d  a fterw ard s o f  R o m u lu s  a n d  T a tiu s , m a y  be real rem in is

cen ces o f  a  d o u b le  k in g sh ip  lik e  th a t o f  S p a r ta  ; 3 a n d  in 
th e  y e a r ly  ce re m o n y  o f  th e  Rcgifugium  o r  F l ig h t  o f  th e  

K in g  w e seem  to  d e te ct a  tra ce  o f  an  an n u al, n o t a  life 
lo n g , ten u re o f  o ffice .4 T h e  sa m e th in g  m a y  p e rh a p s be 
tru e o f  th e  p a ra lle l c h a n g e  w h ich  to o k  p la ce  a t  A th e n s  w h en  
th e  p e o p le  d ep riv ed  th e  M e d o n tid s  o f  th e ir  reg a l p o w ers a n d  

red u ced  them  from  k in g s  to  resp o n sib le  m a g istrates , w h o  
held  office a t first for life, b u t a fterw ard s o n ly  for p erio d s 
o f  ten  y e a rs .1* H ere, too , th e  lim itatio n  o f  th e  te n u re  o f  

th e  k in g sh ip  m a y  h a v e  been m e re ly  th e  re in fo rcem en t o f  

an  o ld  cu sto m  w h ich  had  fa llen  in to  a b e y a n ce . A t  R o m e , 
h o w ever, th e  a tte m p t to  m ain ta in  th e  h e re d ita ry  p rin cip le , 
i f  it  w as m ad e a t a ll, w a s a lm o st im m e d ia te ly  a b a n d o n ed , 

an d  th e  p a tric ia n s o p e n ly  tran sferred  to  th e m se lv e s  th e

1 Livy, l. 56. 7 ; Dionysius Hali- consulship was a revival of a double
carnasensis, Ant. Rom. iv. 68. 1. kingship.

2 Livy, i. 34. 2 sq.t i. 38. 1, i. 57. 4 As to the Rcgifugium see below,
6 ; Dionysius llahcarnasensis, Ant. pp. 308-310.
R~*n. iv. 64. 6 Pausanias, iv. 5. 10; G. Gilbert,

3 I owe to Mr. A. B. Cook the Handbuck der griech. Staatsalterthu-
interesting suggestion that the double mer> i.2 122 sq.



XVIII THE SUCCESSION TO THE KINGDOM 291

d o u b le k in g sh ip , w h ich  th e n cefo rth  w as p u re ly  e lec tiv e , and 
w as a fterw ard s k n o w n  as th e  c o n su lsh ip .1

T h e  h is to ry  o f  th e  last k in g  o f  R o m e , T a rq u in  thcTheaboii- 
P ro u d , lea d s us to  sh sp ect th a t th e  offen ce w h ich  h e g a v e  
b y  his am b itio u s an d  d o m in e erin g  ch a ra cte r  w as h e ig h te n e d  at Rome 

b y  an a tte m p t to  sh ift th e  su ccessio n  o f  the k in g sh ip  from  h ^ b een  
th e  fem a le  to  th e  m ale line. H e  h im se lf u n ited  b oth  r ig h ts  hastened 

in his ow n  person  ; for h e  h ad  m arried  th e  d a u g h te r  o f  h is attempt 
p red ecessor, S e rv iu s  T u lliu s , an d  he w as th e son or g ra n d - °f lasl 

son o f  T a rq u in  th e  E ld e r ,2 w ho p reced e d  S erv iu s  T u lliu s  o n ^ iftth e 
th e  thron e. B u t in a sse rtin g  his r ig h t to  th e  cro w n , i f  w e 

can  tru st R o m a n  h is to ry  on th is  p o in t, T a rq u in  th e  P ro u d  female to 

e n tire ly  ig n o red  his c la im  to  it th ro u g h  w om en  as th e  male 
so n -in -law  o f  his pred ecessor, a n d  in sisted  o n ly  on h is c la im  
in th e  m a le  iin c  as th e  son or g ra n d so n  o f  a  fo rm er k in g .3 
A n d  h e e v id e n tly  in ten d e d  to  b e q u e a th  th e  k in g d o m  to  o n e 

o f  his son s ; for he p u t o u t o f  th e  w a y  tw o  o f  th e m en 
w h o, i f  th e  su ccessio n  h ad  been th ro u g h  w o m en  in th e  
w a y  I h a v e  in d ica ted , w o u ld  h a v e  been  en titled  to  sit 

on th e  th ro n e before h is ow n sons, a n d  even  before 
h im s e lf  O n e  o f  th e se  w as his s iste r ’s h u sb an d , th e  
oth er w a s h er e ld er  son. H e r  y o u n g e r  son, th e  fam ou s 
L u c iu s  J u n iu s  B ru tu s, o n ly  esca p e d  th e  fa te  o f  h is fa th er 

an d  e ld er b ro th er b y  fe ig n in g , lik e  H a m le t, im b e cility , and 
th u s d e lu d in g  his w ic k e d  u n cle  in to  th e  b e lie f  th a t he h ad  
n o th in g  to  fear from  su ch  a s im p le to n .4 T h is  d esig n  o f

1 The two supreme magistrates who 
replaced the kings were at first called 
praetors. See Livy, iii. 55. 12; 
B. G. Niebuhr, Ilhtoty of Rome,3 i. 
520 sq.\ Th. Mommsen, Romisches 
Staatsrecht, ii.3 74 sqq. That the 
power of the first consuls was, with 
the limitations indicated in the text, 
that of the old kings is fully recog
nised by Livy (ii. 1. 7 sq.).

2 It was a disputed point whether 
Tarquin the Proud was the son or 
grandson of Tarquin the Elder. Most 
writers, and Lfty (i. 46. 4) among 
them, held that he was a son. Diony
sius of Halicarnassus, on the other
hand, argued that he must have been 
a grandson ; he insists strongly on the
chronological difficulties to which the

oidinary hypothesis is exposed if Ser
vius Tullius reigned, as he is said to 
have reigned, forty-four yeais. See 
Dionysius Halic. Ant. Rom. iv. 6 sq.

8 Livy, i. 48. 2 ; Dionysius Halic. 
Ant. Rom. iv. 31 sq. and 46.

4 Livy, i. 56; Dionysius Halic. 
Ant. Rom. iv. 67-69, 77; Valerius 
Maximus, vii. 3. 2 ; Aurelius Victor, 
De viris ilhisiridus, x. The murder 
of Brutus’s father and brother is re
corded by Dionysius ; the other wi iters 
mention the assassination of his brother 
only. The resemblance between 
Brutus and Hamlet has been pointed 
out before. See F. York Powell, in 
Elton’s translation of Saxo Grammati
cus’s Danish History (London, 1894), 
pp. 405-410,
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T a rq u in  to  a lte r  th e  lin e  o f  su ccession  from  th e  fe m a le  to  th e  
m ale side o f  th e  h o u se  m a y  h a v e  been th e  last d ro p  w h ich  filled  

his cu p  o f  h ig h -h a n d ed  ty r a n n y  to  o v erflo w in g . A t  le a st it is a  

stra n g e  co in cid en ce , i f  it is n o th in g  m ore, th a t he w a s d e p o se d  b y  
th e m an w ho, u n d e r a  sy ste m  o f  fem ale k in sh ip , w as th e  r ig h t
ful heir, and  w h o  in a sen se a c tu a lly  sa t on th e  th ro n e  from  

w h ich  he p u sh ed  his uncle. F o r  th e  cu ru le  ch a ir  o f  th e  con su l 

w as little  less th a n  th e k in g ’s th ro n e u n d er a lim ited  ten u re. 
The here- I t  h as often  been  a sk e d  w h eth er th e  R o m a n  m o n a rc h y  

cip^does1 w as h e re d ita ry  o r e lectiv e . T h e  q u estio n  im p lies  an o p p o si- 
not neces- tion  b etw een  th e tw o  m od es o f  su ccessio n  w h ich  b y  n o 

cxchuic m eans n ecessa rily  e x is ts . A s  a m a tter  o f  fact, in  m a n y  
the elective A fr ica n  tribes a t th e  p resen t d a y  th e  su ccessio n  to  th e  

cessionTo a k in g d o m  or th e  ch ie fta in sh ip  is d ete rm in ed  b y  a  corn- 
monarchy ; b in a tio n  o f  th e  h e re d ita ry  and th e  e le c tiv e  p r in c ip le , th a t 

Arnum is, th e k in g s  o r ch iefs are chosen  b y  th e  p e o p le  or b y  a 

shipsol1" b o d y  o f  e lecto rs from  a m o n g  th e  m em b ers o f  th e  ro y a l
kingships fa m ily . A n d  as th e  ch iefs  h a v e  c o m m o n ly  sev era l w ives

hercditiry anc* m an y  ch ild ren  b y  th em , th e  n u m ber o f  p o ssib le  
and eiec-„ ca n d id a te s  m a y  be n ot in con sid erab le. F o r  e x a m p le , w e 

tlV0‘ arc  to ld  th a t “ th e  g o v e rn m e n t o f  th e  B a n y a i is rath er 
Sometimes p ecu liar, b e in g  a  sort o f  feu d al rep u b lica n ism . T h e  ch ie f
the chief is . y , x _ , , . „
chosen is e lecte d , a n d  th e y  ch o o se  th e  son o f  th e  d ecea sed  c h ie f  s

sever d sister in p referen ce  to  his ow n  o ffsp rin g. W h e n  d issa tisfied  
families m w ith  on e can d id a te , th e y  even  g o  to  a  d is ta n t trib e  for a 
rotation succcssorj Vvho is u su a lly  o f  th e  fa n lily  o f  th e  la te  ch ief, a 

brother, or a sister ’s son, b u t n ever his ow n  son o r  d a u gh te r. 

W h e n  first sp o k en  to  on th e  su b ject, he a n sw e rs as  i f  he 
th o u g h t h im se lf u n equ al to  th e  ta sk  a n d  u n w o rth y  o f  th e  
hon our, but, h a v in g  a cce p te d  it, a ll th e w ives, g o o d s, 'a n d  

ch ild ren  o f  his p red ecesso r b e lo n g  to  him , a n d  h e ta k e s  ca re  

to k eep  th em  in a  d ep en d e n t p o sition .”  A m o n g  th ese  

p eo p le  th e  ch ild ren  o f  th e  c h ie f  h a v e  few er p r iv ile g e s  th an  
com m on  free m en. T h e y  m a y  n ot be sold, but, ra th er than* 

choose a n y  on e o f  th em  for a c h ie f  a t  a n y  fu tu re tim e, th e  
free m en w ould  p refer to  e le c t on e o f  th e m selv e s  w h o  bore 
o n ly  a  v e r y  d ista n t re latio n sh ip  to  th e  fa m ily .” 1

1 D. Livingstone, Missionary are given by A. H. Post, AfrikaniscJu 
Travels and Res cardies in South Africa, Jurisprudent (Oldenburg and Leipsic), 
pp. 617 sq. Many moie examples 1. 134 sqq.
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S o m etim e s th e  field  o f  ch o ice  is e x te n d e d  still fu rth er chiefs and 
b y  a  ru le  th a t  th e  c h ie f  m a y  or m u st be chosen  from  on e ^frfc?a,n 

o f  several fa m ilies  in a  c erta in  order. T h u s  a m o n g  th e  elected 

B a n g a la s  o f  th e  C a s s a n g e  V a l le y  in A n g o la  th e  c h ie f  is 
e lecte d  from  th ree  fa m ilies  in ro ta tio n .1 A n d  D ia g a r a , a families in 

c o u n try  b o rd e rin g  on S e n e g a m b ia , is ru led  b y  an  a b so lu te * t,utlon* 
m o n arch  w h o  is ch osen  a lte r n a te ly  from  tw o  fam ilies, on e 
o f  w h ich  lives in D ia p in a  an d  th e  o th er in B a d u m a r .2 * 
In th e  W in a m w a n g a  tribe, to  th e  south  o f  L a k e  T a n g a n 

y ik a , “  th e  first m a le  ch ild  born  to  a  c h ie f  after he su cceed s 
to  th e  ch ie fta in sh ip  is th e  n a tu ra l heir, b ut m a n y  y e a rs  
a g o  th e re  w ere  tw o  c la im a n ts  to  th e  thron e, w h ose su p 

po rters w ere a b o u t eq u al, a n d  to  avo id  a c iv il w a r th e  

fo llo w in g  a rra n g e m e n t w as m ade. O n e  o f th em  w as 
a llo w e d  to  reign , b u t th e  o th er  c la im a n t or his son w as to  
su cceed  him . T h is  w as carried  ou t, so  th a t n o w  th ere  are 

c o n tin u a lly  a lte rn a te  d y n a s tie s .”8 S o  in th e  M a tse  tribe 
o f  T o g o la n d  in W e s t  A fr ic a , th e re  are tw o  ro y a l fa m ilies  
d escen d ed  from  tw o  w o m en , w h ich  S u p p ly  a k in g  a lte rn a te ly .

H e n ce  th e  p a lm  fo rest w h ich  b e lo n g s  to  th e  cro w n  is 

d iv id e d  in to  tw o  p a rts  ; th e  re ig n in g  k in g  h as th e  r ig h t to  
o n e  p a rt, a n d  th e  re p re se n ta tiv e  o f  th e  o th er ro y a l hou se has 
a  r ig h t to  th e  o th er p a rt.4 * * * A m o n g  th e  Y o ru b a s  in w estern  

A fr ic a  th e  so v e re ig n  c h ie f  is a lw a y s  ta k e n  from  o n e o r m ore 
fa m ilies  w h ich  h a v e  th e  h e re d ita ry  r ig h t o f  fu rn ish in g th e  
c o m m u n ity  w ith  ru lers. In  m a n y  cases th e  succession  

p asses r e g u la r ly  from  o n e to  a  secon d  fa m ily  a lt e r n a t e ly ; 

b u t in on e in stan ce, a p p a r e n tly  u n ique, th e  r ig h t o f  
succession  to  th e  s o v e re ig n ty  seem s to  b e  possessed  b y  
fou r p r in c e ly  fam ilies, from  ea ch  o f  w h ich  th e  h ead  c h ie f is 

e lec te d  in rotation . T h e  p rin c ip le  o f  p r im o g en itu re  is n ot 
n e ce ssa rily  fo llo w ed  in th e  e lectio n , b u t th e  ch o ice  o f  th e  

e lecto rs  m u st a lw a y s  fa ll on  on e w h o  is re lated  to  a  form er 
c h ie f  in th e  m a le  line. F o r  p a te rn al d escen t a lo n e  is

1 D. Livingstone, op, cit, p, 434.
2 H. Ilecquard, JRcise an die Kustc

utul in  das Innere von West-Afrika
(Leipsic, 1854), p. 104. This and
the preceding example are cited by
A. H. Post, l.c,

8 J. A. Chisholm, “  Notes on the

Manners and Customs of the Winam
wanga and Wiwa,” Jo u rn a l o f the 
African Society, No. 36 (July 1910), 
p. 384.

4 J. Spieth, D ie  Ewc-Stamme (Rer- 
lin, 1906), pp. 784 sq.
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reco gn ised  in Y o ru b a la n d , w h ere even  th e  g re a te st ch ie f m a y  

ta k e  to  w ife a  w o m a n  o f  th e  lo w est ran k. S o m e tim e s  th e  
ch o ice  o f  th e  ru lin g  c h ie f  is m ad e b y  d iv in e  a u th o r ity , in t i

m ated  to  th e  p e o p le  th ro u g h  th e  h ig h  p riest o f  th e  p r in c ip a l 
go d  o f  th e  d is tr ic t.1 A m o n g  th e  Ig a ra s, on  th e  lo w er 

N ig er, th e  ro y a l fa m ily  is d iv id ed  in to  four b ran ch es, e a c h  
o f  w hich p ro v id e s  a  k in g  in turn. T h e  c a p ita l a n d  its  
d istrict, b o th  o f  w h ich  b ear th e  n am e o f  Id ah , a rc  a lw a y s  

o ccu p ied  b y  th e  r e ig n in g  bran ch  o f  th e  ro y a l fa m ily , w h ile  

th e  th ree  o th er  b ran ch es, n o t b e in g  a llo w e d  to  liv e  th e re , 

retrea t in to  th e  in terio r. H e n c e  a t  th e  d e a th  o f  a  k in g  a  

d o u b le  c h a n g e  ta k e s  p lace . O n  th e  on e h a n d  th e  la te  

tre ig n in g  fa m ily , w ith  a ll th e ir  d ep en d a n ts, h a v e  to  le a v e  th e  
h om es in w h ich  m a n y  o f  th em  h a v e  been born  a n d  b ro u g h t 
up, an d  to  m ig ra te  to  to w n s in th e  forest, w h ich  th e y  k n o w  

o n ly  b y  n am e. O n  th e  o th er h a n d , th e  n ew  re ig n in g  

fa m ily  co m e in to  th e  ca p ita l, an d  th e ir  p e o p le  se ttle  in th e  
houses o ccu p ied  b y  th e ir  fo refa th ers fou r re ign s a g o . T h e  

k in g  is g e n e ra lly  e lecte d  b y  th e  le a d in g  m en o f  h is b ra n ch  

o f  th e  r o y a l f a m i l y ; th e y  ch o o se  th e  r ich e st a n d  m o st 
p o w erfu l o f  th e ir  n u m b er .2

A g a in , a m o n g  th e  K h a s is  o f  A s s a m  w e m ee t w ith  th e  

sam e co m b in atio n  o f  th e  h e re d ita ry  w ith  th e  e le c tiv e  p r in 

c ip le  in th e  su ccessio n  to  th e  k in g d o m . In d eed , in th is 
p e o p le  th e  k in g s h ip  p resen ts several fea tu res o f  resem b lan ce  
to  th e  o ld  L a tin  k in g s h ip  as it a p p e a rs  to  h a v e  e x is te d  a t  

th e d a w n  o f  h isto ry . F o r  a  K h a s i k in g  is th e  re lig io u s  as 
w ell as th e  secu la r h ea d  o f  th e  s t a t e ; a lo n g  w ith  th e  so o th 
sa y e rs  h e co n su lts  th e  a u sp ice s  fo r  th e  p u b lic  g o o d , an d  

som etim es he h a s p r ie s t ly  d u ties  to  p erfo rm . S u ccessio n  to  

th e  k in g sh ip  a lw a y s  ru n s in  th e  fe m a le  lin e, for th e  K h a s is  
h a v e  a  reg u la r  sy ste m  o f  m o th er-k in  as o p p o se d  to  fa th er- 
k in  ; h en ce  it  is n o t th e  k in g ’s sons, b u t h is u terin e  b ro th ers 

an d  th e  son s o f  h is u terin e  siste rs  w h o  su cceed  h im  o n  th e

1 Sir William MacGregor, “  Lagos, tion' of his Successor,” Blackwood i 
Abcokuta, and the A l a k Journal of Magazine, September 1904, pp. 329^. 
the African Society) No. 12 (July 1904), Mr. Partridge kindly gave me some
pp. 470 sq. details as to the election of the king in

a letter dated 24th October 1904. He
* C. Partridge, “  The Burial of the is Assistant District Commissioner in 

Atta of Igai aland, and the * Corona- Southern Nigeria.



th ron e in ord er o f  b irth . B u t  th is h e re d ita ry  p r in c ip le  is 

c o n tro lle d  b y  a  b o d y  o f  e lecto rs, w h o  h a v e  th e  r ig h t o f  
re je c tin g  u n su itab le  c la im a n ts  to  th e  thron e. G e n e r a lly  th e  

e lecto rs are  a  sm a ll b o d y  co m p o sed  o f  the h ea d s o f  certa in  
p r ie s t ly  c la n s ; b u t in so m e K h a s i s ta te s  th e  n u m b er o f  

th e  e lecto rs  h as b een  g r e a t ly  in crea sed  b y  th e  in c lu sio n  o f  
rep rese n ta tiv e  h ea d m en  o f  certa in  im p o rta n t la y  c la n s, o r 

e v en  b y  th e  in clu sio n  o f  v illa g e  h ead m en  or o f  th e  c h ie f  

su p erin ten d en ts o f  th e  v illa g e  m a rk ets . N a y , in th e L a n g r im  
sta te  a ll th e  a d u lt m a les r e g u la r ly  v o te  a t  th e  e lectio n  o f  a  
m o n a r c h ; a n d  h ere th e  ro y a l fa m ily  is d iv id ed  in to  tw o  
branches, a  B la c k  a n d  a  W h ite , from  e ith er o f  w h ich , a p p a r

e n tly , th e  e lec to rs  a re  free  to  ch o o se  a  k in g . * S im ila r ly , in 
th e N o b o so h p o h  sta te  th e re  are  tw o  ro y a l h ou ses, a  B la c k  
and  a  W h ite , and th e  p e o p le  m a y  se lect th e  h e ir  to  th e  

th ro n e from  e ith er o f  th e m .1
T h u s  th e  m ere c ircu m sta n ce  th a t a ll th e  R o m a n  k in g s, Thus the 

w ith  th e  e x c e p tio n  o f  th e  tw o  T a rq u in s , a p p e a r  to  h a v e  monarchy 
b e lo n ged  to  d ifferen t fam ilies, is n ot o f  its e lf  co n clu sive  

a g a in s t th e  v ie w  th a t h e re d ity  w as o n e o f  th e  elem en ts the here- 
w h ich  d ete rm in ed  th e  succession . T h e  n u m ber o f  fam ilies 
from  w h om  th e  k in g  m ig h t be e lecte d  m a y  h a v e  been principle, 
large . A n d  even  if, as is possib le, th e  e lecto rs w ere  free 

to  ch o se  a  k in g  w ith o u t a n y  rega rd  to  his b irth, the 
h e re d ita ry  p r in c ip le  w o u ld  still be m a in ta in ed  if, as w e h a ve  
seen  reason  to  co n je ctu re , it w as essen tial th a t th e  chosen  

ca n d id a te  sh o u ld  m a rry  a  w om an  o f  th e  ro y a l house, w h o  
w o u ld  g e n e ra lly  be e ith er  th e  d a u g h te r  o r vth e  w idow  o f  his 
p red ecesso r. In th is  w a y  th e  a p p a re n tly  d isp a ra te  p r in 

c ip les  o f  u n fettered  e lectio n  an d  str ic t h e re d ity  w ould  be 

c o m b in e d ; th e  m a rria g e  o f  th e  e lecte d  k in g  w ith  th e  
h e r e d ita r y  prin cess w o u ld  furnish  th e  lin k  b etw een  th e tw o.
U n d e r  su ch  a  sy ste m , to  p u t it  o th erw ise , th e  k in g s  a rc  

e le c tiv e  an d  th e  q u een s h e red ita ry . T h is  is ju s t  th e  c o n 

ve rse  o f  w h a t h a p p en s u n d er a sy ste m  o f  m a le  k in sh ip , w h ere  
th e  k in g s  a re  h e re d ita ry  an d  th e  q ueen s e lective .

In  th e  l a t #  tim es o f  R o m e  it w as held  th a t th e  cu sto m  

h ad  b een  for th e  p eo p le  to  e le c t th e  k in g s  a n d  for th e  sen ate
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Major P. R. T. Gurdon, 7 'he Khasts (London, 1907), pp. 66 7$.
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to  ra tify  th e  e lectio n .1 B u t w e m a y  su sp ect, w ith  M o m m sen , 

th a t th is w as n o  m ere  than  an in feren ce from  th e  m od e o f
e lectin g  th e  consuls. T h e  m a gistrates w ho, un der the 

republic, rep resen ted  th e  k in g s  m ost c lo se ly  w ere th e  d icta to r  

and th e  K in g  o f  th e  S a c re d  R ite s , and n eith er o f  th ese  w a s  

elected  b y  th e  p eople. B o th  w ere n om in ated , th e  d icta to r  
b y  th e  con su l, a n d  th e  K in g  o f  th e  S a c re d  R ite s  b y  th e  

c h ie f p o n tiff.2 A c c o r d in g ly  it seem s p ro b ab le  th a t un der 
the m o n arch y  th e  k in g  w as n om in ated  e ith er  b y  his p re 

d ecessor or, fa ilin g  th a t, b y  an interim  k in g  ( interrex) ch osen  

from  th e  sen a te .3 N o w  if, as w e h a v e  been led  to  th in k, an 

essen tial c la im  to  th e  th ro n e w a s co n stitu te d  b y  m a rriag e  
w ith  a  p rincess o f  th e  ro y a l house, n o th in g  co u ld  be m ore 

n atural th a n  th a t th e  k in g  should  ch oose his successor, w ho 
w ou ld  co m m o n ly  be a lso  his son -in-law . I f  h e h ad  several 

s o n s - in - la w  an d  had  o m itted  to  d e s ig n a te  th e  on e w h o  
w as to  reign  a fter h im , th e  e lectio n  w ould  b e  m ad e b y  his 

substitu te, th e  in terim  k in g .
T h e  p erso n al q u alities  w h ich  reco m m en d ed  a  m an 

for fa ro y a l a llia n ce  a n d  succession  to  th e  th ro n e w o u ld  
n a tu ra lly  v a r y  a cco rd in g  to  th e  p o p u la r  id eas o f  th e  tim e 
an d  th e  ch a ra cte r  o f  th e  k in g  or h is sub stitu te, b u t it  is 

reason ab le  to  su p pose th a t a m o n g  th em  in e a r ly  so c ie ty  

p h ysica l stre n g th  an d  b e a u ty  w ou ld  hold  a p ro m in en t p la ce .4 
W e  h a ve  seen th a t in A s h a n te c  th e  h u sb an d s or p a ram o u rs 
o f  th e  princesses m u st a lw a y s  be m en o f  fine presence, 

becau se th e y  are  to  be th e fa th ers o f  future k in gs. A m o n g  
the E th io p ia n s  in a n tiq u ity , as a m o n g  th e  A s h a n te e s  an d  

m a n y  o th er A fr ica n  tribes to  th is d a y , th e  crow n  p assed  in 

th e  fem a le  line to  th e  son o f  th e  k in g ’s sister, b u t if  th e re

1 Livy, i. 17 ; Ciccio, De re pub- 
fca, i»- *7- 31*

2 As to the nomination of the King 
of the Sacrtd Rites see Livy, xl. 42; 
Dionysius Halic. Ant. Korn. v. 1. 4. 
The latter writer says that the augurs 
co-operated with the pontiff in the 
nomination.

3 Th. Mommsen, Romiuhes Staats- 
rechty ii.3 6-8; A. II. J. Greenidge, 
Roman Public Iifi> pp. 45 sqq. Mr. 
Greenidge thinks that the king was 
regularly nominated by his predecessor
and only occasionally by an interim

king. Mommsen holds that he was 
always nominated by the latter.

4 Compare Lucretius, v. 1108 sqq. :
“  Condere coepcrunt urbis arcemque 

loiare
Praesidium reges t’psisibi petfugium- 

que,
E t  pecus atque agtos diviscre atque 

dedere
Pro facie cujtttque et v iribrn  ingenio- 

que ;
Nam  facies multum valu it vit esqut 

vigentesP
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w a s n o  su ch  h eir  th e y  ch o se  th e  h a n d so m e st a n d  m o st v a lia n t 

m an  to  re ign  o v e r  th e m .1 W e  are to ld  th a t th e  G o rd io i f.u ldnga 
e lec te d  th e  fa tte s t  m an  to  th e  k in g s h ip ,2 * nor is th is in cred ib le  

w hen  w e rem em b er th a t in A fr ic a  co rp u len ce is still regard ed  

as a  g re a t d istin ctio n  a n d  b e a u ty , and th a t b o th  th e  ch iefs  
an d  th e ir  w iv e s  are  so m e tim es so  fa t th a t th e y  can  h a rd ly  

w a lk . T h u s  a m o n g  th e  C a ffrcs  ch iefs and rich  m en a tta in  
to  an en o rm o u s b u lk , a n d  th e  q u een s fa tten  th em selves on 

b e e f a n d  p o rrid ge, o f  w h ich  th e y  p a rta k e  fre e ly  in th e  
in terv a ls  o f  slum ber. T o  b e  fa t is w ith  th em  a m ark  o f  

riches, an d  th erefo re  o f  h ig h  ran k  ; co m m o n  fo lk  ca n n o t 

a fford  to  eat a n d  d rin k  a n d  lo u n g e  as m uch as th e y  w o u ld  
lik e  to  d o .8 T h e  S y r a k o i in a n tiq u ity  are repo rted  to  h a v e  Long- 

b esto w ed  th e  crow n  on th e  ta lle s t  m an or on th e  m an w ith  kfngslmd 
th e  lo n g e st h ea d  in th e  literal, n o t th e  figu rative , sense o f  chiefs, 

th e  w o rd .4 T h e y  seem  to  h a ve  been a S a rm a tia n  p e o p le  
to  th e  n o rth  o f  th e  C a u ca su s ,5 * an d  a rc  p ro b a b ly  th e  sa m e 

w ith  th e  lo n g -h ea d ed  p e o p le  d escrib ed  b y  H ip p o cra te s , 

w h o  sa y s  th a t a m o n g  th em  th e  m en w ith  th e  lo n g e st h ead s 

w ere  esteem e d  th e  n oblest, an d  th a t th e y  a p p lied  b a n d a g e s  
a n d  o th e r  in stru m en ts to  th e  h ead s o f  th e ir  ch ild ren  in 
in fa n cy  for th e  sa k e  o f  m o u ld in g  th em  in to  the sh a p e  w hich  

th e y  a d m ire d .0 S u c h  rep o rts are  p ro b a b ly  b y  n o  m ean s 

fabu lo u s, for a m o n g  th e  M o n b u ttu  or M a n g -b c tto u  o f  C e n tra l 
A fr ic a  d o w n  to  th is d a y  “ w hen  th e  children  o f  ch iefs a rc  
y o u n g , s tr in g  is w o u n d  rou n d  th e ir  h eads, w h ich  a rc  

g r a d u a lly  co m p ressed  in to  a  sh a p e  th a t w ill a llo w  o f  th e  
lo n g e s t head -d ress. T h e  sk u ll th u s trea ted  in ch ild h o o d  

ta k e s  th e  a p p e a ra n ce  o f  an e lo n g a te d  e g g .”7 S im ila r ly

1 Nicolaus Damascenus, in Stobaeus, 
Florilegiuni) xliv. 41 {Frag, Histor, 
Graec, ed. C. Muller, iii. 463). Other 
writers say simply that the tallest, 
strongest, or handsomest man was 
chosen king. See Herodotus, iii. 2 0 ;  
Aristotle, Politics, iv. 4 ; Athenaeus, 
xiii. 20, p. 566 c.

2 Zenobius, Cent. v. 25.
8 J. Shooter, 7  he Kafirs of Nataly

pp. 4 sq. Compare D . Livingstone,
Missionary 7  V avels and Reseatches in
South Africa, p. 186 ; W . M ax Milller,
Asien und Europa (Leipsic, 1893), p.
no.

4 Zenobius, Ctnt. v. 25.
6 Stiabo, xi. 21, p. 492.
0 Hippocrates, De aete hits it aquis 

(vol. i. pp. 550 sq. ed. Kiihn).
7 Captain Guy Bui rows, 7 he Land 

of the Pigmies (London, 1898), p. 
95. Speaking of this tribe, Emin 
Pasha observes: “ The most curious 
custom, however, and one which is 
particulaily observed in the ruling 
families, is bandaging the heads of 
infants. By means of these bandages 
a lengthening of the head along its 
horizontal axis is produced ; and 
wheieas the ordinary Monbutto people
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the best 
singers are 
the chiefs.

some of the Indian tribes on the north-west coast of 
America artificially mould the heads of their children 
into the shape of a wedge or a sugar-loaf by com
pressing them between boards; some of them regard such 
heads as a personal beauty, others as a mark of high birth.1 
For instance, “ the practice among some of the Salish 
seems to have had a definite social, as well as aesthetic, 
significance. There appear to have been recognised degrees 
of contortion marking the social status of the individual. 
For example slaves, of which the Salish kept considerable 
numbers, were prohibited from deforming the heads of their 
children at all, consequently a normal, undeformed head 
was the sign and badge of servitude. And in the case of 
the base-born of the tribes the heads of their children were 
customarily but slightly deformed, while the heads of the 
children born of wealthy or noble persons, and particularly 
those of chiefs, were severely and excessively deformed.” 2 

Among the Bororos of Brazil at the present day the 
title to chieftaincy is neither corpulence nor an egg-shaped 
head, but the possession of a fine musical ear and a rich 
baritone, bass, or tenor voice. The best singer, in fact, 
becomes the chief. There is no other way to supreme 
power but this. Hence in the education of the Bororo 
youth the main thing is to train, not their minds, but their 
voices, for the best of the tuneful quire will certainly be

have lather round heads, the form of the 
head in the better classes shows an 
extlaorclinary inciease in length, which 
certainly very well suits their style of 
hair and of hats.” See Emin Pasha 
in Central Africa, being a Collection of 
Letters and Journals (London, 1888), 
p. 212.

1 Lewis and Clark, Expedition to 
the Sources of the Missouri, ch. 23, 
vol. ii. 327 sq. (repiinted at London, 
I905)» D.W. Harmon,quoted by Rev. J. 
Morse, Report to the Secretary of War 
of the United States on Indian Affairs 
(Newhaven, 1822), Appendix, p. 346; 
Ii. R. Schoolcraft, Indian Tribes, 
ii. 325 sq. ; R. C. Mayne, Four Years 
in British Columbia, p. 277; G. M. 
Sproat, Scenes and Studies of Savage 
Lifet pp. 28-30; H. H. Bancroft,

Native Races of the Pacific States, i. 
180.

2 C. Hill-Tout, The Far West, the 
Home of the Salish and D int (London,
1907), P* 4°* As to the custom in 
general among these tribes, see ibid. 
pp. 38-41. In Melanesia the practice 
of artificially lengthening the head 
into a cone by means of bandages 
applied in infancy is observed by the 
natives of Malikolo (Malekula) in the 
New Hebrides and also by the natives 
of the south coast of New Britain, 
from Cape Roebuck to Cape Bedder. 
See Beatrice Grimshaw, From F iji to 
the Cannibal Islands (London, 1907), 
pp. 258-260; R. Parkinson, Dreissig 

Jahre in der Siidsee (Stuttgart, 1907), 
pp. 204-206.



chief. In this tribe, accordingly, there is no such thing as 
hereditary chieftainship; for if the sun of a chief has an 
indifferent ear or a poor voice, he will be a commoner to the 
end of his days. When two rival songsters arc found in 
the same village, they sing against each other, and he who 
is judged to have acquitted himself best in the musical 
contest mounts the throne. His defeated rival sometimes 
retires in a huff with his admirers and founds a new village.
Once seated in the place of power, the melodious singer is 
not only highly honoured and respected, but can exact 
unconditional obedience from all, and he gives his orders, 
like an operatic king or hero, in a musical rccitativo.
It is especially at eventide, when the sun has set and the 
labours of the day are over, that he pours out his soul in 
harmony. At that witching hour he takes up his post in 
front of the men’s club-house, and while his subjects are 
hushed in attention he bursts into sacred song, passing from 
that to lighter themes, and concluding the oratorio by 
chanting his commands to each individual for the next 
day.1 When Addison ridiculed the new fashion of the 
Italian opera, in which * generals sang the word of command, 
ladies delivered their messages in music, and lovers chanted 
their billet-doux, he little suspected that among the back- 
woods of Brazil a tribe of savages in all seriousness observed 
a custom which he thought absurd even on the stage.2

Sometimes apparently the right to the hand of the Succession 
princess and to the throne has been determined by a race.
The Alitemnian Libyans awarded the kingdom to the fleetest determined 
runner.3 Amongst the old Prussians, candidates for nobility by a ,ace‘ 
raced on horseback to the king, and the one who reached 
him first was ennobled.4 According to tradition the earliest 
games at Olympia were held by Endymion, who set his 
sons to run a race for the kingdom. His tomb was said 
to be at the point of the racecourse from which the 
runners started.5 The famous story of Pclops and Hippo-

1 V. Fric and P. Radin, “ Contri- tone. Graecorum> ed. C. Muller, iii. 
butions to the Study of the Bororo 463).
Indians, ”Journal of the Anthropological 4 Simon Grunau, Ti eussische Chronik,
Institute, xxxvi. (1906) pp. 388 sq. Tract, ii. cap. iii. § 2, p. 66, ed. M.

2 See The Spectator, Nos. 18 and 20. Perl bach. This passage was pointed
8 Nicolaus Damascenus, in Stobaeus, out to me by Mr. II. M. Chadwick.

Flori/egium, xliv. 41 (Fragmenta His- 6 Pausanias, v. 1 .4 , vi. 20. 9.
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damia is perhaps only another version of the legend that 
the first races at Olympia were run for no less a prize than 
a kingdom. For Oenomaus was king of Pisa, a town close 
to Olympia; and having been warned by an oracle that he 
would die by the hand of the man who married his daughter 
Ilippodamia, he resolved to keep her a maid. So when any 
one came a-wooing her, the king made the suitor drive away 
in a chariot with Hippodamia, while he himself pursued the 
pair in another car drawn by fleet horses, and, overtaking the 
unlucky wight, slew him. In this way he killed twelve 
suitors and nailed their heads to his house, the ruins of 
which were shewn at Olympia down to the second century 
of our era. The bodies of the suitors were buried under a 
lofty mound, and it is said that in former days sacrifices were 
offered to them yearly. When Pelops came to win the hand 
of Hippodamia, he bribed the charioteer of Oenomaus not to 
put the pins into the wheels of the king’s chariot. So 
Oenomaus was thrown from the car and dragged by his 
horses to death. But some say he was despatched by 
Pelops according to the oracle. Anyhow, he died, and 
Pelops married Hippodamia and succeeded to the kingdom.1 
The grave of Oenomaus was shown at Olympia ; it was a 
mound of earth enclosed with stones.2 Here, too, precincts 
were dedicated to Pelops and Hippodamia, in which sacrifices 
were offered to them annually; the victim presented to 
Pelops was a black ram, whose blood was poured into a pit.3 
Other traditions were curicnt in antiquity of princesses who 
were offered in marriage to the fleetest runner and won by 
the victor in the race. Thus Icarius at Sparta set the wooers 
of his daughter Penelope to run a race; Ulysses won and 
wedded her. Ilis father-in-law is said to have tried to 
induce him to take up his abode in Sparta; which seems to 
shew that if Ulysses had accepted the invitation he would 
have inherited the kingdom through his wife.4 So, too, 
the Libyan King Antaeus placed his beautiful daughter 
Barce or Alceis at the end of the racecourse ; her many

1 Apollodorus, Epitoma, n. 4-9, ed.
R. Wagner (Apollodotus, Bibliotheca,
ed. R. Wagner, pp. 183 v .̂); Diodoius
Siculn*, iv. 73; Pausanias, v. 1. 6 sq.t 
v. 10. 6 sq , v 14. 7, v. 17. 7 \.

20. 6 sq.t vi. 21. 7-11.
2 Pausanias, m. 21 3.
3 Pausanias, v. 13. 1 6, vi. 20. 7.
4 Pausanias, ni 12. 1, 20. 10 sq.



XVII1 THE SUCCESSION TO THE KINGDOM 301

noble suitors, both Libyans and foreigners, ran to her as the 
goal, and Alcidamus, who touched her first, gained her in 
marriage.1 Danaus, also, at A rgos is said to have stationed 
his many daughters at the goal, and the runner who 
reached them first had first choice of the maidens.2 
Somewhat different from these traditions is the story of 
Atalante, for in it the wooers arc said to have contended, 
not with each other, but with the coy maiden herself in a 
foot-race. She slew her vanquished suitors and hung up 
their heads in the racecourse, till Hippomenes gained the 
race and her hand by throwing down the golden apples 
which she stooped to pick up.3

These traditions may very well reflect a real custom of Custom of 

racing for a bride, for such a custom appears to have pre- ^brkfe^ 
vailed among various peoples, though in practice it has among the 
degenerated into a mere form or pretence. Thus “ there is ]^ gh“  
one race, called the ‘ Love Chase/ which may be considered Caimucks. 

a part of the form of marriage among the Kirghiz. In this 
the bride, armed with a formidable whip, mounts a fleet 
horse, and is pursued by all the young men who make any 
pretensions to her hand. She will be given as a prize to 
the one who catches her, but she has the right, besides 
urging on her horse to the utmost, to use her whip, often 
with no mean force, to keep off those lovers who arc un
welcome to her, and she will probably favour the one whom 
she has already chosen in her heart. As, however, by 
Kirghiz custom, a suitor to the hand of a maiden is obliged 
to give a certain kalym , or purchase-money, and an agree
ment must be made with the father for the amount of dowry 
which he gives his daughter, the ‘ Love Chase * is a mere 
matter of form.” 4 Sim ilarly “ the ceremony of marriage 
among the Caimucks is performed on horseback. A  girl is 
first mounted, who rides off in full speed. H er lover 
pursues; and if he overtakes her, she becomes his wife, and

1 Pindar, Tyth . ix. 181-220, with 
the Scholia.

2 Pindar, Pyth. ix. 195 sqq. ; 
Pausanias, iii. 12. 2.

8 Apollodorus, iii .  9. 2; Ily g in u ^ , 
Fab. 185 ; Ovid, Atetam. x. 560 sqq,

* E. Schuyler, Turkhtan  (London,

1876), i. 42 sq. This and the four 
following examples of the bride-race 
have been already cited by J. F. 
McLennan, Studies in Ancient History 
(London, 1886), pp. 15 sq., 181-184. 
He supposes them to be iclics of a 
custom of capturing women from 
another community
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the marriage is consummated on the spot, after which she 
returns with him to his tent. But it sometimes happens 
that the woman does not wish to m arry the person by whom 
she is pursued, in which case she will not suffer him to 
overtake h e r ; and we were assured that no instance occurs 
of a Calm uck girl being thus caught unless she has a 
partiality for her pursuer. If  she dislikes him she rides, to 
use the language o f English sportsmen, * neck or nothing/ 
until she has com pletely escaped, or until the pursuer's 
horse is tired out, leaving her at liberty to return, to be 
afterwards chased by some more favoured admirer/11 The 
race for the bride is found also among the K oryaks of 
north-eastern Asia. It takes place in a large tent, round 
which many separate compartments called pologs are arranged 
in a continuous circle. The girl gets a start and is clear of 
the marriage if she can run through all the compartments 
without being caught by the bridegroom. The women of 
the encampment place every obstacle in the man's way, 
tripping him up, belabouring him with switches, and so forth, 
so that he has little chance of succeeding unless the girl 
wishes it and waits for him.1 2 * * * * * Am ong some o f the rude 
indigenous tribes of the M alay Peninsula u marriage is 
preceded by a singular ceremony. A n old man presents 
the future couple to the assembled guests, and, followed by 
their families, he leads them to a great circle, round which 
the girl sets off to run as fast as she can. I f  the young 
man succeeds in overtaking her, she becomes his m a te ; 
otherwise he loses all rights, which happens especially when 
he is not so fortunate as to please his bride/'8 Another 
writer tells us that among these savages, when there is a

1 E. D. Cl a ike, Travels in Various 
Count/ies> i. (London,, 1810), p. 333. 
In the fourth octavo edition of Claike’s 
Travels (vol. i., London, 1816), from 
which McLennan seems to have quoted, 
there are a few verbal changes.

2 J. McLennan, op. cit, pp. 183
sq„ refening to Kennan’s 'lent Life
in Siberia (1870), which I have not
seen. Compare W. Jochelson, “ The
Koryak ” (Leyden and New York,
1908), p. 742 (.Memoir of the American
Museum of Natural Uisto/y, The Jesup

North Pacific Expedition, vol. vi.).
3 Letter of the missionary Bigandet, 

dated March 1847, in Annales de la 
Propagation de la Foiy xx. (1848) p. 
431. A similar account of the 
ceremony is given by M. Bourien, 
“  Wild Tribes of the Malay Peninsula,” 
Transactions of the Ethnological Society 
of London̂  N.S. iii. (1865) p. 81. 
See further W. W. Skeat and C. O. 
Blagden, Pagan Races of the Malay 
Peninsula (London, 1906), ii. 68, 77 
sq.y 79 sq.t 82 sq.
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river at hand, the race takes place on the water, the bride 
paddling away in one canoe and pursued by the bridegroom 
in another.1 Before the wedding procession starts for the Caflre race 
bridegroom’s hut, a Caffre bride is - allowed to make o n e for bnde‘ 
last bid for freedom, and a young man is told off to catch 
her. Should he fail to do so, she is theoretically allowed 
to return to her father, and the whole performance has to 
be repeated ; but the flight o f the bride is usually a 
pretence.2

Similar customs appear to have been practised by all the The bride- 
Teutonic peoples ; for the German, Anglo-Saxon, and Norse Teutonic"8 
languages possess in common a word for marriage which peoples, 
means simply bride-race.3 Moreover, traces of the custom ii aces in 
survived into modern times. Thus in the Mark o f Branden- 
burg, down to the first half o f the nineteenth century at 
least, it was the practice for bride and bridegroom to run a 
race on their wedding day in presence of all the guests.
Tw o sturdy men took the bride between them and set off.
The bridegroom gave them a start and then followed hot
foot. A t  the end o f the course stood two or three young 
married women, who took from the bride her maiden’s 
crown and replaced it by the matron’s cap. If the bride
groom failed to overtake his bride, he was much ridiculed.4 * * * 
In other parts o f Germ any races are still held at marriage, 
but the competitors arc no longer the bride and bridegroom.
Thus in Hesse at the wedding o f a well-to-do farmer his 
friends race on horseback to the house of the bride, and her 
friends similarly race on horseback to the house of the 
bridegroom. The prize hangs over the gate of the farmyard 
or the door of the ho,use. It consists of a silken or woollen

1 J. Cameron, Our Tropical Posses
sions in Malayan India (London, 
1865), pp. 116 sq.

2 Dudley Kidd, The Essential Kafir 
(London, 1904), p. 219.

3 Middle High German brtitlouf,
modern German Brautlaufi Anglo-
Saxon brydhUapi old Norse brudhlaup,
modern Noise bryllup. See Grimm,
Deutsches Worterbuch, s.v. “ Braut- 
lauf” ; K. Weinhold, Deutsche
Frauen,2 i. 407. The latter writer 
supposes the word to refer merely to

the procession Irom the house of the 
bride to the house of the bridegroom. 
But Grimm is most probably right in 
holding that originally it applied to a 
teal race for the biide. This is the 
view also of K. Simrock (Deutsche 
Mythologies pp. 598 sq.). Another 
wiiter sees in it a trace of marriage by 
capture (L. Dargun, Mutterrecht und 
Raubehe (Breslau, 1883), p. 130). 
Compare K. Schmidt, Jus prirnae 
metis (Freiburg i. B. 1881), p. 129.

4 A. Kuhn, Markische Sagen und 
Marchen (Berlin, 1843), p. 358.
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.1 handkerchief, which the winner winds round his head or 
fastens to his breast. T he victors have also the right to 
escort the marriage procession.1 In Upper Bavaria, down 
at least to some fifty years ago, a regular feature of 
a rustic wedding used to be what was called the “ bride- 
race ” or the “ key-race.” It generally took place when the 
bridal party was proceeding from the church to the alehouse. 
A course was marked out and two goals, consisting o f heaps 
of ^traw, were set up at distances o f three and four hundred 
yards respectively. The strongest and fleetest o f the young 
fellows raced barefoot, clad only in shirt and trousers. H e 
who first reached the further goal received the first prize ; 
this was regularly a key o f gilt wood, which the winner 
fastened to his hat. Often, as in some of the Greek legends, 
the bride herself was the goal o f the race. The writers who 
record the custom suggest that the race was originally for 
the key o f the bridcchambcr, and that the bridegroom ran 
with the rest.2 3 In Scotland also the guests at a rustic 
wedding used to ride on horseback for a prize, which some
times consisted of the bride’s cake set up on a pole in front 
of the bridegroom’s house. The race was known as the 
broose? A t Wcitensfeld, in Carinthia, a festival called the 
Bride-race is still held every year. It is popularly supposed 
to commemorate a time when a plague had swept aw ay the 
whole people except a girl and three young men. These 
three, it is said, raced with each other in order that the 
winner might get the maiden to wife, and so rcpeople the 
land. The race is now held on horseback. T h e winner 
receives as the prize a garland of flowers called the Bride- 
wreath, and the man who comes in last gets a wreath of 
ribbons and pig’s bristles.4 It seems not impossible that this 
custom is a relic o f a fair at which the marriageable maidens 
o f the year were assigned in order o f merit to the young 
men who distinguished themselves by their feats o f strength

1 W. Kolbe, Ilessisrhe Volks-silten 153-155 (Bohn’s edition); J. Jamieson, 
wui GebhiUihe (Marburg, 1888), pp. Dictionary of the Scottish Language, 
150 sq. s.v. “  Broose.”

* Lentncr and Dahn, in Bavaria, 4 E. , Herrmann, <c liber Lieder
Landes- undVolkskundedesKonigteicks und Brauche bei Ilochzeilen in 
Bapniy i. (Munich, i860) pp. 398 sq. Karnten,” Archiv fur Anthropologic,

3 J. Brand, Popular Antiquities, ii. xix. (1891) p, 169.
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and agility. A  practice o f this sort appears to have pre- Assign- 

vailed among the ancient Samnites. Every year the youths [”^ s°tf0 
and maidens were tested publicly, and the young man who picked 
was adjudged best had first choice o f the g ir ls ; the second an̂ ngThe 
best had the next choice, and so on with the rest.1 “ T h ey  Sammies, 
say,” writes Strabo, “ that the Samnites have a beautiful 
custom which incites to virtue. For they may not give 
their daughters in marriage to whom they please, but every 
year the ten best maidens and the ten best youths are 

‘picked out, and the best o f the ten maidens is given to the 
best o f the ten youths, and the second to the second, and so 
on. But if the man who wins one o f these prizes should 
afterwards turn out a knave, they disgrace him and take the 
girl from him.” 2 The nature o f the test to which the young 
men and women Were subjected is not mentioned, but we 
may conjecture that it was m ainly athletic.

T he contests for a bride m ay be designed to try the Contests 
skill, strength, and courage o f the suitors as well as their ^h^than 
horsemanship and speed of foot. Speaking o f K ing’s races. 
County, Ireland, in the latter part o f the eighteenth century,
Arthur Young says : “ There is a very ancient custom here, 
for a number o f  country neighbours among the poor people, 
to fix upon some young woman that ought, as they think, 
to be married ; they also agree upon a young fellow as a 
proper husband for h e r ; this determined, they send to the 
fair one’s cabin to inform her that on the Sunday following 
‘ she is to be horsed,’ that is, carried on men’s backs. She 
must then provide whisky and cyder for a treat, as all will 
pay her a visit after mass for a hurling match. A s soon as 
she is horsed, the hurling begins, in which the young fellow 
appointed for her husband has the eyes of all the company 
fixed on h im ’: if he comes off conqueror, he is certainly 
married to the g ir l ; but if another is victorious, he as cer
tainly loses her, for she is the prize o f the victor. These 
trials are not always finished in one Sunday, they take some
times two or three, and the common expression when they 
are over is, that * such a girl was goal’d/ Sometimes one

1 Nicolaus Damascenus, quoted by cd. C. M tiller, iii. 457.
Stobaeus, Florilegium, xliv. 41 ;
Fragmenta Histo> icorum Graecorum, 3 Strabo, v. 4. 12, p. 250.
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Contests barony hurls against another, but a marriageable girl is 
for a bride a i w a y s  the prize. H urling is a sort o f cricket, but instead 

o f throwing the ball in order to knock down a wicket, the 
aim is to pass it through a bent stick, the ends stuck in the 
ground.” 1 In the great Indian epic the M ahabharata  it is 
related that the hand of the lovely Princess Draupadi or 
Krishna, daughter o f the K in g  o f the Panchalas, was only 
to be won by him who could bend a certain m ighty bow 
and shoot five arrows through a revolving wheel so as to hit 
the target beyond. After many noble wooers had essayed 
the task in vain, the disguised Arjun was successful, and 
carried off the princess to be the wife o f himself and his four 

The indi.m brothers.2 * This was an instance o f the ancient Indian 
var™*' practice o f Svayam vara, in accordance with which a maiden 

of high rank either chose her husband* from among her 
assembled suitors or was offered as the prize to the conqueror 
in a trial o f skill. The custom was occasionally observed 
among the Rajputs down to a late time.8 T he Tartar king 
Caidu, the rousin and opponent of Cublay Khan, is said to 
have had a beautiful daughter named Aijaruc, or “ the 
Bright Moon,” who was so tall and brawny that she outdid 
all men in her father’s realm in feats of, strength. She 
vowed she would never marry till she found a man who 
could vanquish her in wrestling. Many noble suitors came 
and tried a fall with her, but she threw them a l l ; and 
from every one whom she had overcome she exacted a 
hundred horses. In this way she collected an immense 
stud.4 * * * In the N ibelungenlied  the fair Brunhild, Queen of 
Iceland, was only to be won in marriage by him who could 
beat her in three trials o f strength, and the unsuccessful 
wooers forfeited their heads. M any had thus perished, but 
at last Gunther, K in g of the Burgundians, vanquished and

1 Aithur Young, “ Tour in Ireland,” 
in Pinkerton’s Voyages and Tt avels, iii. 
S6o.

2 Mahabharata, condensed into
Knglish by Romesch Dutt (London,
1898), pp. 15 sqq. ; J. C. Oman, The
Great Imlian Epics, pp. 109 sqq.

* J. D. Mayne, A Treatise on Hindu
Law and Usage3 (Madras and London,
1883), p. 5 6 ; '1 he Vikramdnkadeva-

char it a, edited by G. Biihler (Bombay, 
1875), pp. 38-40; A. Holtzmann, 
Das Mahabharata and sane Theile> i. 
(Kiel, 1895), pp. 21 sq. ; J. Jolly, 
Recht und Sitte, pp. 50 sq. (in G. 
Bilhler’s Grundriss der indo-arischen 
Philologie).

4 The Booh of Ser Marco Polo, Yule’* 
translation,2 bk. iv. ch. 4, vol. ii. pp,
461*463*
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married her.1 It is said that Sithon, K ing of the Odomanti Contests 

in Thrace, had a lovely daughter, Pallene, and that m an y for a brlde* 
men came a-wooing her not only from Thrace but from 
Illyria and the country o f the Don. But her father said that 
he who would wed his daughter must first fight himself and 
pay with his life the penalty of defeat. Thus he slew many 
young men. But when he was grown old and his strength 
had failed, he set two o f the wooers, by name Dryas and 
Clitus, to fight each other for the kingdom and the hand o f 
the princess. The combat was to take place in chariots, but 
the princess, being in love with Clitus, bribed his rival’s 
charioteer to put no pins in the wheels of his ch ariot; so 
D ryas came to the ground, and Clitus slew him and married 
the king’s daughter.2 T he tale agrees closely with that of 
Pclops and IlippOdamia. Both stories probably contain, in 
a legendary form, reminiscences of a real custom. Within iiippo- 

historical times Clisthenes, tyrant of Sicyon, made public 
proclamation at the Olympian games that he would give his and how 
daughter Agariste in marriage to that suitor who, during a j^fy i^f1 
year’s trial, should approve himself the best. So many marriage, 
young men who prided themselves on their persons and on 
their lineage assembled at Sicyon from all parts of the 
Greek world. The tyrant had a racecourse and a wrestling 
school made on purpose for them, and there he put them 
through their paces. O f all the suitors none pleased him so 
much as Ilippoclides, the handsomest and richest man of 
Athens, a scion of the old princely house of Cypselus. And 
when the year was up and the day had come on which the 
award was to be made, the tyrant sacrificed a hundred oxen 
and entertained the suitors and all the people of Sicyon at a 
splendid banquet. Dinner being over, the wine went round 
and the suitors fell to wrangling as to their accomplishments 
and their wit. In this feast pf reason the gay Hippoclidcs 
outshone himself and them all until, flushed with triumph 
and liquor, he jumped on a table, danced to music, and then, 
as a finishing touch, stood on his head and sawed the air with

1 The Lay of the Ntbelungs, trans- by Mr. A. B. Cook, who has himself 
lated by Alice Horton (London, 1898), discussed the contest for the kingship.
Adventures vi. and vii. See his article, “ The European Sky-

2 Parthenius, Nan at. A mat. vi. god,” Eolk-lore, xv. (1904) pp. 376 
This passage was pointed out to me sqq.
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his legs. This was too much. The tyrant in disgust told 
him he had danced away his marriage.1 

The annual Thus it appears that the right to marry a girl, and 
kingl(^-e especially a princess, has often been conferred as a prize in 

f u g iu m ) at an athletic contest. There would be no reason, therefore, for 
havTblvrf surprise if the Roman kings, before bestowing their daughters 
a relic of in marriage, should have resorted to this ancient mode of 
for thetCSt testing the personal qualities of their future sons-in-law and 

successors. If my theory is correct, the Roman king and 
hand of the queen personated Jupiter and his divine consort, and in the 
princess character of these divinities went through the annual cere

mony of a sacred marriage for the purpose of causing the 
crops to grow and men and cattle to be fruitful and multiply. 
Thus they did what in more northern lands we may suppose 
the King and Queen of May were believed to do in days of 
old. Now we have seen that the right to play the part of 
the King of May and to wed the Queen of May has some
times been determined by an athletic contest, particularly 
by a race.2 This may have been a relic of an old marriage 
custom of the sort we have examined, a custom designed to 
test the fitness of a candidate for matrimony. Such a test 
might reasonably be applied with peculiar rigour to the 
king in order to ensure that no personal defect should 
incapacitate him for the performance of those sacred rites 
and ceremonies on which, even more than on the despatch 
of his civil and military duties, the safety and prosperity of 
the community were believed to depend. And it would be 
natural to require of him that from time to time he should 
submit himself afresh to the same ordeal for the sake of 
publicly demonstrating that he was still equal to the dis
charge of his high calling. A relic of that test perhaps 
survived in the ceremony known as the Flight of the King 
(ftg tfu g iu n i)yvr\\\c\\. continued to be annually observed at Rome 
down to imperial times. On the twenty-fourth day of

1 Herodotus, vi. 126-130. It is to 
be observed that in this and other of 
the examples cited above the succession 
to the kingdom did not pass with the 
hand of the princess.

2 See above, pp. 69,84,90 These

customs were observed at Whitsuntide, 
not on May Day. But the Whitsuntide 
king and queen are obviously equiva
lent to the King and Queen of May. 
Hence I allow myself to use the latter 
and more familiar titles so as to include 
the former.
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February a sacrifice used to be offered in the Comitium, and 
when it was over the King of the Sacred Rites fled from the 
Forum.1 We may conjecture that the Flight of the King was 
originally a race for an annual kingship, which may have been 
awarded as a prize to the fleetest runner. At the end of the 
year the king might run again for a second term of office; 
and so on, until he was defeated and deposed or perhaps 
slain. In this way what had once been a race would tend 
to assume the character of a flight and a pursuit. The king 
would be given a start; he ran and his competitors ran after 
him, and if he were overtaken he had to yield the crown and 
perhaps his life to the lightest of foot among them. In time 
a man of masterful character might succeed in seating him
self permanently on the throne and reducing the annual race 
or flight to the empty form which it seems always to have been 
within historical times.2 The rite was sometimes interpreted 
as a commemoration of the expulsion of the kings from Rome ; 
but this appears to have been a mere afterthought devised 
to explain a ceremony of which the old meaning was for
gotten. It is far more likely that in acting thus the King of 
the Sacred Rites was. merely keeping up an ancient custom 
which in the regal period had been annually observed by

1 Ovid, East/, ii. 685 sqq.; Plutaich, 
Quaest. Rom. 63 ; J. Marquardt, Rj- 
mtsche Staatsverwaltung,, iii.2 323 sq. ; 
W. Warde Fowler, Roman Festivals of 
the Petiod of the Republic, pp. 327 
sqq.

2 Another proposed explanation of
the regifugium is that the king fled 
because at the sacrifice he had incurred 
the guilt of slaying a sacred animal. 
See W. Warde Fowler, Roman Festi
vals of the Period of the Republic, 
pp. 328 sqq. The best-known ex
ample of such a ritual flight is that 
of the men who slew the ox at the 
Athenian festival of the Bouphonia. 
See The Golden Bought Second Edi
tion, ii. 294. Amongst the Pawnees 
the four men who assisted at the sacri
fice of a girl to Ti-ra’-wa used to run 
away very fast after the deed was done 
and wash themselves in the river. See 
G. B. Grinnell, Pawnee Hero Stories 
and F'olk- Tales (New York, 1889), pp. 
365 sq. Among the ancient Egyptians

the man whose duty it was to slit open 
a corpse for the purpose of embalming 
it fled as soon as he had done his pait, 
pursued by all the persons piescnt, who 
pelted him with stones and cursed him, 
“ turning as it weie the pollution on 
him ; tor they suppose that any one 
who violates or wounds or does any 
harm to the person of a fellow-tribes
man is hateful” (Diodorus .Siculus, i. 
91. 4). .Similarly in the western 
islands of Torres Straits the man whose 
duty it was to decapitate a corpse for 
the purpose of preserving the skull was 
shot at with arrows by the relatives of 
the deceased as an expiation for the 
injury he had done to the corpse of their 
kinsman. See Reports of the Cam
bridge Anthropological Expedition to 
Torres Straits, v. (Cambridge, 1904) 
pp. 249, 251. This explanation of the 
regifugium certainly deserves to be 
considered. But on this as on so many 
other points of ancient ritual we can 
hardly hope ever to attain to certainty.
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The theory 
is con
firmed by 
the evi
dence that 
at the 
Saturnalia 
a man 
used to 
personate 
the god 
Saturn and 
to be put 
to death 
in that 
character.

his predecessors the kings. What the original intention of 
the rile may have been must probably always remain more 
or less a matter of conjecture. The present explanation is 
suggested with a full sense of the difficulty and obscurity in 
which the subject is involved.

Thus, if my theory is correct, the yearly flight of the 
Roman king was a relic of a time when the kingship was 
an annual office awarded, alongwith the hand of a princess, to 
the victorious athlete or gladiator, who thereafter figured along 
with his bride as a god and goddess at a sacred marriage 
designed to ensure the fertility of the earth by homoeopathic 
magic. Now this theory is to a certain extent remarkably 
confirmed by an ancient account of the Saturnalia which was 
discovered and published some years ago by a learned Belgian 
scholar, Professor Franz Cumont of Ghent. From that 
account we learn that down to the beginning of the fourth 
century of our era, that is, down nearly to the establishment 
of Christianity by Constantine, the Roman soldiers stationed 
on the Danube were wont to celebrate the Saturnalia in a 
barbarous fashion which must certainly have dated from a 
very remote antiquity. Thirty days before the festival they 
chose by lot from among themselves a young and handsome 
man, who was dressed in royal robes to resemble the god Saturn. 
In that character he was allowed to indulge all his passions 
to the fullest extent ; but when his brief reign of thirty days 
was over, and the festival of Saturn was come, he had to cut 
his own throat on the altar of the god he personated.1 
Wc can hardly doubt that this tragic figure, whom a fatal 
lot doomed to masquerade for a short time as a deity and to

1 F. Cumont, ‘ ‘ Les Actes dc S. 
Dasius,” Analecta Bollandiana, xvi. 
(1897) pp. 5-16. See further Messrs. 
Parmentier and Cumont, “  Le Roi des 
Saturnales,” Revue de Pkilologie, xxi. 
(1897) pp. 143-153; The Golden 
Bough, Second Edition, iii. 138 sqq. 
The tomb of St. Dasius, a Christian 
soldier who was put to death at Duros- 
torum in 303 a . d . after refusing to play 
the part of Saturn at the festival, lias 
since been discovered at Ancona. A 
Gree’; inscription on the tomb recoids 
that the martyr’s remains were brought 
thither from Durostorum. See F.

Cumont, “  Le TombeaU de S. Dasius 
de Durostorum,” Analecta Bollandiana, 
xxvii. (1908) pp. 369-372. Professor 
A. Erhard of Strasbuig, who has been 
engaged for years in preparing an 
edition of the Acta Martyrum for the 
Berlin Corpus of Greek Fathers, in
formed me in conversation at Cam
bridge in the summer of 1910 that he 
ranks the Acts of St. Dasius among 
the authentic documents of their 
class. The plain unvarnished narrative 
bears indeed the stamp of truth on its 
face.
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die as such a violent death, was the true original of the merry 
monarch or King of the Saturnalia, as he was called, whom a 
happier lot invested with the playful dignity of Master of the 
Winter Revels.1 In all probability'the grim predecessor of 
the frolicsome King of the Saturnalia belonged to that class 
of puppets who in some countries have been suffered to reign 
nominally for a few days each year merely for the sake of 
discharging a burdensome or fatal obligation which otherwise 
must have fallen on the real king.2 If that is so, we may 
infer that the part of the god Saturn, who was commonly 
spoken of as a king,3 was formerly played at the Saturnalia 
by the Roman king himself. And a trace of the Sacred 
Marriage may perhaps be detected in the licence accorded to 
the human representatives of Saturn, a licence which, if I am 
right, is strictly analogous to the old orgies of May Day and 
other similar festivals. It is to be observed that Saturn was Saturn 
the god of the seed, and the Saturnalia the festival of sowing 
held in December,4 when the autumn sowing was over and the and the 
husbandman gave himself up to a season of jollity after the 
long labours of summer and autumn.5 On the principles o f of sowing.

1 Tacitus, Annals, xiii. 15 ; Airian, 
Epicteti dissert, i. 25. 8; Lucian, 
Saturnalia, 4.

2 As to these temporary kings see The 
Golden Bought Second Edition, ii. 24 sqq.

3 Varro, Rerum rusliiarum, iii. 1. 
5 ; Virgil, Aen. viii. 324; Tibullus, 
1. 3. 35 ; Augustine, De civitate Dei, 
vii. 19. Compare Wissowa, in W. II. 
Koscher’s Lexikon der griech. und rbm. 
Mythologies iv. 433 sq.

4 On Saturn as the god of sowing 
and the derivation of his name from a 
root meaning “  to sow,” from which 
comes salus “  sowing,” see Varro, De 
lingua Latina, v. 64; Festus, s.v. 
“ Opima spolia,” p. 186, ed. C. O. 
MUller; Augustine, De civitate Dei, 
vii. 2, 3. 13, 15 ; Wissowa, in W. II. 
Reseller’s Lexikon der griech. und rbm. 
Mythologie, iv. 428. The derivation 
is confirmed liy the form Saeturnus 
which occurs in an inscription {Saelumi 
pocolom, H. Dessau, Inscript. Latinae 
selectae, No. 2966). As to the Satur
nalia see L. Preller, Rbmische Mytho
logies ii. 15 sqq. ; J. Marquardt, Rbmi
sche StaatsvcrwaltungS pp. 586 sqq. ;

Dc/obry, Rome au silde d'Auguste, 
iii. 143 sqq. ; W.Warde Fowler, Roman 
Festivals of the Period of the Republic, 
pp. 268 sqq. 'I he festival was held fiom 
the seventeenth to the twenty-thiid of 
December. I formerly argued that in 
the old days, when the Roman year 
began with March instead of with 
January, the Saturnalia may have been 
held from the seventeenth to the twenty- 
third of February, in which case the 
festival must have immediately preceded 
the Flight of the King, which fell on 
Februaiy the twenty-fourth. See The 
Golden Bough, Second Edition, iii. 144 
sqq.; Lectures on the Early History of 
the Kingship, p. 260. But this 
attempt to bring the ancient Saturnalia 
into immediate juxtaposition to the 
King’s Flight bieaks down when we 
observe, as my friend Mr. W. Warde 
Fowler has pointed out to me, that the 
Saturnalia fell in December under the 
Republic, long before Caesar, in his 
reform ot the calendar, had shifted the 
commencement of the year from March 
to January. See Livy, xxii. 1. 19 sq.

6 Roman farmers sowed wheat, spelt,



312 THE SUCCESSION TO THE KINGDOM CHAP.

homoeopathic magic nothing could be more natural than that, 
when the last seeds had been committed to the earth, the 
marriage of the powers of vegetation should be simulated by 
their human representatives for the purpose of sympathetically 
quickening the seed. In short, no time could be more suit
able for the celebration of the Sacred Marriage. We have 
seen as a matter of fact that the sowing of the seed has often 
been accompanied by sexual orgies with the express intention 
of thereby promoting the growth of the crops. At all events 
the view that the King's Flight at Rome was a mitigation of 
an old custom of putting him to death at the end of a year's 
tenure of office, is confirmed by the practice of annually 
slaying a human representative of the divine king Saturn, 
which survived in some parts of the Roman empire, though 
not at Rome itself, down to Christian times, 

tf the Latm This theory would throw light on some dark passages in 
begouê at ĉ ĉnĉ s °f the Roman kingship, such as the obscure and 
the licen- humble births of certain kings and their mysterious ends. 
tivafofVhe F°r ^ l̂c sacred marriage took place at a licentious festival 
Saturnalia, like the Saturnalia, when slaves were temporarily granted 
undeutand îe privileges of freemen, it might well be that the paternity
why their Qf the children begotten at this time, including those of the 
paternity , r  ^ . r  . . . . .
was some- royal family, was a matter of uncertainty; nay, it might be
times known that the king or queen had offspring by a slave, 
and why * Such offspring of a royal father and a slave mother, or of a 
tiwy might rQyai mother and a slave father, would rank as princes and 
smile princesses according as male or female kinship prevailed, 
parentage. Under a system of male kinship the union of the king with 

a slave woman would give birth to a Servius Tullius, and, 
according to one tradition, to a Romulus. If female kinship 
prevailed in the royal family, as we have seen reason to sup
pose, it is possible that the stories of the birth of Romulus and

and barley in December, flax up to the 
seventh of that month, and beans up to 
the eleventh (the festival of Septimon- 
tium). See Palladius, De re rusticay 
xut. r. In the lowlands of Sicily at the 
present day November and December 
aie the months of sowing, but in the 
highlands August and September. See 
G. Pitrv,, Usi e costumi, credenze e 
pngiudtzi del fopclo sicihanoy iii.

(Palermo, 1889) pp. 132 sqq. Hence 
we may suppose that in the Roman 
Campagna of old the last sowing of 
autumn was over befoir the middle of 
December, when the Satui nalia began.

1 This temporary liberty accorded to 
slaves was one of the most remarkable 
features of the Saturnalia and kindred 
festivals in antiquity. See The Golden 
Bought Second Edition, iii. 139 sqq.



Servius from slave mothers is a later inversion of the facts, 
and that what really happened was that some of the old 
Latin kings were begotten by slave fathers on royal princesses 
at the festival of the Saturnalia. The disappearance of 
female kinship would suffice to account for the warping of the 
tradition. All that was distinctly remembered would be that 
some of the kings had had a slave for one of their parents ; 
and people living under a system of paternal descent would 
naturally conclude that the slave parent of a king could only 
be the mother, since according to their ideas no son of a 
slave father could be of royal blood and sit on the throne.1

Again, if I am right in supposing that in very early The violent 
times the old Latin kings personated a god and were tlie 
regularly put to death in that character, we can better kings, 
understand the mysterious or violent ends to which so many 
of them are said to have come. Too much stress should 
not, however, be laid on such legends, for in a turbulent state 
of society kings, like commoners, are apt to be knocked 
on the head for much sounder reasons than a claim to 
divinity. Still, it is worth while to note that Romulus is said Death of 
to have vanished mysteriously like Aeneas, or to have 
been cut to pieces by the patricians whom he had offended,2 seventh of 
and that the seventh of July, the day on which he perished, 
was a festival which bore some resemblance to the Saturnalia, capro- 
For on that clay the female slaves were allowed to take ŝuvaf* a 
certain remarkable liberties. They dressed up as free women resembling 
in the attire of matrons and maids, and in this guise they naiIiU‘ 
went forth from the city, scoffed and jeered at all whom 
they met, and engaged among themselves in a fight, striking 
and throwing stones at each other. Moreover, they feasted 
under a wild fig-tree, made use of a rod cut from the tree 
for a certain purpose, perhaps to beat each other with, and 
offered the milky juice of the tree in sacrifice to Juno 

* Caprotina, whose name appears to mean either the goddess 
of the goat {caper) or the goddess of the wild fig-tree, for

1 The learned Swiss scholar, J. J. (Heidelberg, 1870), pp. 133 sqq. To 
Bachofen long ago drew out in minute be frank, I have not had the patience 
detail the parallel between these birth to read through his long dissertation, 
legends of the Roman kings and 2 Livy, i. 16; Dionysius Halic. Ant. 
licentious festivals like the Roman Torn. ii. 56 ; Plutarch, Romulus, 27 ;
Saturnalia and the Babylonian Sacaea. Floras, i. 1. 16 sq. See above, pp.
See his book Die Sage von Tanaquil 181 sq.
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i he 
Nonae 
Capro- 
tinae 
seems to 
have been 
the festival 
of the 
fertilisation 
of the fig.

the Romans called a wild fig-tree a goat-fig (caprificus). 
Hence the day was called the Nonae Caprotinae after the 
animal or the tree. The festival was not peculiar to Rome, 
but was held by women throughout Latium.1 It can hardly 
be dissociated from a custom which was observed by ancient 
husbandmen at this season. They sought to fertilise the 
fig-trees or ripen the figs by hanging strings of fruit from a 
wild fig-tree among the boughs. The practice appears to 
be very old. It has been employed in Greece both in 
ancient and modern times, and Roman writers often refer 
to it. Palladius recommends the solstice in June, that is 
Midsummer Day, as the best time for the operation; 
Columella prefers July.2 In Sicily at the present day the 
operation is performed either on Midsummer Day (the 
festival of St. John the Baptist) or in the early days of July;3’ 
in Morocco and North Africa generally it takes place 
on Midsummer Day.4 The wild fig-tree is a male and

1 Vatro, De lingua Laliua, vi. 18 ; 
Plutarch, Romulm, 29 ; id., C 'am ill ns > 
33; Macrobius, Saltan. i. 11. 36-40. 
The analogy of this festival to the 
lia by Ionian Sacaea was long ago 
pointed out by J. J. Bachofcn. See his 
book Die Sage von Tanaquil (Heidel
berg, 1870), pp. 172 sqq.

3 Aristotle, Ihd. anim. v. 32, p. 
557b, ed. Bekker; Theophrastus, Hist. 
plant, ii. 8 ; id., De causis plantarum, 
li. 9 ; Plulaich, Quaest. conviv. vii. 2. 
2; Pliny, Nat. Hist. xv. 79-81, xvi. 
114, xvii. 256; Palladius, iv. 10. 28, 
vii. 5. 2 ; Columella, xi. 2. 56; Geo- 
poniia, iii. 6, x. 48. As to the practice 
in modern Giecce and the fig-growing 
districts of Asia Minor, see P. de Tour- 
nefort, Relation dun voyage du Levant 
(Amsterdam, 1718), i. 130; W. R. 
Paton, “ The Phannakoi and the Story 
of the Fall,” Revue aichtilogique, 
IVeme S£ric, ix. (1907) p. 51. For an 
elaborate examination of the process 
and its relation to the domestication 
and spread of the fig tree, see Graf 
fcu Solms-Laubach, “ Die Herkunft, 
Domestication und Verbreitung de* 
gewohnlichen Feigcnbaums (Ficus 
Carica, L.),” Abhandlungen der Konig- 
lichen Gesellscha/t der Wissenschaflen 
%u Gottingen, xxviii. (1882) pp. 1-106.

This last writer thinks that the opeia- 
tion was not piactised by Italian 
husbandmen, because it is not mentioned 
by Cato and Varro. But Jheir silence 
can hardly outweigh the express mention 
and recommendation of it by Palla
dius and Columella. Theophrastus, 
it is tiue, says that the process was 
not in use in Italy {Hid. Plantarum, 
ii. 8. 1), but he can scarcely have had 
exact information on this subject. 
Captifuaiio, as this artificial fertilisa
tion of fig-trees is called, is still 
employed by the Neapolitan peasantry, 
though it seems to be unknown in 
northern Italy. Pliny’s account has no 
independent value, as he merely copies 
from Theophrastus. The name “ goat- 
fig” {caprificus) applied to the wild 
fig-tree may be derived from the notion 
that the tiee is a male who mounts the 
female as the he-goat mounts the shc- 
goat. Similarly the Messenians called 
the tree simply “  he-goat ” {rpdyos). 
See Fausanias, iv. 20. 1-3.

3 G. Fitr£, Use e costume, eredenze 
e pregiudizi del popolo siciliano, iii. 
113*

4 Budgett Meakin, The Moors (Lon
don, 1902), p. 258 ; E. Doutt<*, Magie 
et religion dans VAfrique du Nord 
(Algiers, 1908), p. 568.
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th e  cu lt iv a te d  f ig - tr e e  is  a  fem ale, and  th e  fertilisatio n  
is effected  b y  in sects, w h ich  a re  en ge n d ered  in th e  fru it 

o f  th e  m a le  tre e  an d  c o n v e y  th e  po llen  to  th e  b lo ssom  

o f  th e  fem a le .1 T h u s  th e  p la c in g  o f  w ild  figs, lad en  w ith  

p o lle n  an d  in sects, a m o n g  th e  b o u g h s o f  th e  c u lt iv a te d  fig- 
tree  is, lik e  th e  a rtific ia l fertilisatio n  o f  th e  d a te -p a lm ,2 a  real 

m a rria g e  o f  th e  trees, an d  it m a y  w ell h a v e  been re g a rd e d  

as su ch  b y  th e  p e a sa n ts  o f  a n tiq u ity  lo n g  before th e  tru e  
th e o r y  o f  th e  p ro cess w a s  d isco ve red . N o w  th e  fig  is an  import- 
im p o rta n t a rtic le  o f  d ie t  in co u n tries  b o rd e rin g  on  t h c j ^ ° fag 
M e d iterra n e an . In  P alestin e , fo r  e x a m p le , th e  fru it is not, an niticic 
as w ith  us, m e re ly  an  a g re e a b le  lu x u ry , b u t is ea ten  d a ily  of d,et* 
an d  fo rm s in d eed  o n e  o f  th e  sta p le  p ro d u ctio n s o f  th e  

co u n try . “  T o  sit e v e r y  m an u n d e r his v in e, an d  u n der his 

fig  tree  ”  w a s  th e  re g u la r  J ew ish  e x p ressio n  for th e  p e a cea b le  

p o ssessio n  o f  th e  H o ly  L a n d  ; a n d  in th e  fa b le  o f  J o th a m  

th e  fig-tree is in v ite d  b y  th e  o th er  trees, n e x t  a fter  th e  o live , 

to  co m e and  ic ig n  o v e r  th e m .8 W h e n  S a n d a n is  th e  L y d ia n

1 A. Engler, in V. Helm’s Kuliur- 
pflanzen und ilamthieie7 (Berlin, 
1902), p. 99. Compare Graf zu Solms- 
Laubach,0/>. cit. ; Encyclopaedia Bibluâ  
s.v. “ Fig-ttee,” vol. iv. 1519. The 
ancients were well aware of the produc
tion of these insects in the wild fig-tree 
and their transference to the cultivated 
fig-tree. Sometimes instead of fertilising 
the trees by hand they contented them
selves with planting wild fig-trees near 
cultivated fig-trees, so that the fertilisa
tion was effected by the wind, which blew 
the insects from the male to the female 
trees. See Aristotle, l.c. ; Theophias- 
tus, De cans is plant arum, ii. 9 ; Pliny, 
Nat. Hist. xv. 79-81 ; P.illadius, iv. 
10. 28. On subject of the fertilisation 
of the fig the late Professor H. Mar
shall Ward of Cambridge kindly fur
nished me with the following note, 
which will serve to supplement and 
correct the brief account in the text:—  
“ The fig is a hollow case full of 
flowers. In the wild fig a small gall 
wasp (Cynips psenes) lays its eggs : this 
kind of fig is still called Caprificus. 
The eggs hatch in the female flowers at 
the base of the hollow fig : at the top, 
near the ostiole observable on any ripe 
fig, are the male flowers. When the

eggs hatch, and the little insects creep 
through the ostiole, the male floweis 
dust the wasp with pollen, and the 
insect flies to another flower (to lay its 
eggs), and so fertilises many ot the 
female flowers in leturn for the nursery 
affoided its eggs. Now, the cultivated 
fig is apt to be barren of male flowers. 
Hence the lunging of branches bear
ing wild figs enables the escaping wasps 
to do the tiick. The ancients knew 
the fact that the propinquity of the 
Caprificus helped the fertility of the 
cultivated fig, but, of course, they did 
not know the details of the process. 
The fuither complexities are, chiefly, 
that the fig bears two kinds of female 
flowers: one especially fitted for the 
wasp’s convenience, the other not. 
The Capiijicm figs are inedible. In 
Naples three crops of th'.m are borne 
every year, vi/. Mam me (in April), 
Piofichi (in June), and Mammoni (in 
August). It is the June crop that bears 
most male flowers and is most useful.” 
The suggestion that the festival of the 
seventh of July was connected with 
this horticultural operation is due to I,. 
Preller {Nowisehe Mythologies i. 287).

2 See above, pp. 24 sq.
3 1 Kings iv. 25 ; 2 Kings xviii.
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impoit* a tte m p te d  to  d issu a d e C ro esu s  from  m a rch in g  a g a in s t th e  

the fijfas ^ c rs â n s> rep rese n te d  to  h im  th a t th ere  w a s n o th in g  to  be 
an article ga in ed  b y  c o n q u e rin g  th e  in h ab ita n ts  o f  a  b arren  c o u n try  w h o  
of dwt. n eith er d ra n k  w in e  n or a te  fig s .1 A n  A r a b  c o m m e n ta to r  on 

th e  K o r a n  o b serves th a t  “ G o d  sw ears b y  th e se  tw o  trees, th e  

fig an d  th e  o live , b ecau se  a m o n g  fru it-tre es th e y  su rp a ss all 
the rest. T h e y  re la te  th a t a  b a sk e t o f  figs w a s offered  to  th e  

p ro p h et M o h am m e d , an d  w hen he h ad  ea te n  o n e he b ad e  

his co m ra d es  d o  th e  sam e, sa y in g , ‘ T r u ly ,  i f  I w ere  to  s a y  
th a t a n y  fru it h ad  co m e dow n  from  P arad ise , I w o u ld  s a y  it 

o f  th e  fig/ ”2 H e n c e  it w ou ld  be n atu ra l th a t a  p ro cess 

su p posed  to  b e  essen tia l to  th e  r ip e n in g  o f  so  fa v o u rite  a 

fru it sh o u ld  be th e  o ccasio n  o f a p o p u la r  fes tiva l. W e  m a y  

su sp ect th a t th e  licen se  a llo w e d  to  s la v e  w om en  on th is  d a y  
form ed p a rt o f  an a n c ie n t S a tu rn a lia , a t  w h ich  th e  loose 

b eh a vio u r o f  m en and  w om en  w as su p p o sed  to  secu re  th e  

fertilisatio n  o f  th e  fig-trees b y  h o m o e o p a th e tic  m a g ic .

At the B u t it is p o ssib le  an d  in d eed  p ro b a b le  th a t  th e  fertilisa-

the wventh tlon  w as b elieved  to  be m u t u a l ; in o th e r  w ord s, it m a y  h a v e  
of July been im ag in ed , th a t  w h ile  th e  w o m en  ca u se d  th e  fig-tree  to

Zlrc'' hear ^ u it, th e  tree  in its  turn  cau se d  th e m  to  b ea r ch ild ren .

fhoughMo ^ 11S con Jectu re  ,s cor,firm cd h y  a  rem a rk a b le  A fr ic a n  p a ra lle l, 
be fertilised T h e  A k ik u y u  o f  B ritish  E a s t  A fr ic a  a ttr ib u te  to  th e  w ild  fig- 

asweVas *rce P o w er fe rtilis in g  b arren  w o m en . F o r  th is  p u rp o se  
to fertilise th e y  a p p ly  th e  w h ite  sa p  o r  m ilk  to  v a r io u s  p a rts  o f  th e  b o d y  

o f  th e  w o u ld -b e  m o th er ; then, h a v in g  sa crificed  a  g o a t, th e y  

fertilisation *IC *he w o m an  to  a  w ild  fig -tree  w ith  lo n g  str ip s  c u t from  th e  
ofbaircn in testin es o f  th e  sa crific ia l a n im al. “ T h is  seem s,” w rites  M r. 

thTwiki 7 W . H o b le y , w h o  rep o rts  th e  cu sto m , “  to  b e  a  ca se  o f  th e  
fig-tree tree m a rriag e  o f  In d ia . I fa n c y  th ere  is an  id e a  o f  c erem o n ia l
among the . . . . .  . . .  . . .
Akikuyu of m a rriag e  w ith  th e  a n cestra l sp irits  w h ich  a rc  sa id  to  in h ab it 

EastSh ce r tain  o f  th ese fig-trees ; in fa ct it  su p p o rts  th e  K a m b a  idea 
Africa. o f  th e  sp iritu a l h u sb a n d s.” 3 T h e  b e lie f  in sp ir itu a l husband^,

31 ; Isaiah xxxvi. 16; Micah iv. 4; 
Zechariah iii. 10; Judges ix. 10 sq. ; 
H. B. Tristram, The Natural Histoiy 
of the Bible 0 (London, 1898), pp. 350 
sqq. ; Encyclopaedia Biblica% s.v. “ Fig 
Tree,” vol. ii. 1519 sq.

1 Herodotus, i. 71.
2 Zam .rhschar, cited b y  Graf 711 

Solms-Laubach, op. cit. p. 82. For

more evidence as to the fig in antiquity 
see V. llehn, Kulturpjdanzen und 
IIaustkiere,1 pp. 94 sqq.

3 Letter of Mr. C. W. Ilobley to 
me, dated Nairobi, British East Africa, 
July 27th, 1910. This interesting in
formation was given spontaneously and 
not in answer to any questions of 
mine.
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to w h ich  M r. H o b le y  h ere  b rie fly  refers, is as  fo llo w s. T h e  
A k a m b a  o f B ritish  E a s t  A fr ic a  im a g in e  th a t e v e r y  m arried  

w o m a n  is a t  th e  sa m e tim e  th e  w ife  o f  a liv in g  m an  a n d  a ls o , 

th e  w ife  o f  th e  s p ir i t .o f  so m e d ep a rted  a n ce sto r  (aim u).

T h e y  are firm ly  co n v in ce d  th a t th e  fe r tility  o f  a  w ife  d ep en d s 
to  a  g re a t e x t e n t  on  th e  a tte n tio n s  o f  h er sp iritu a l h u sb a n d , 

a n d  i f  sh e d o cs  n o t co n ce iv e  w ith in  s ix  m on th s a fter  m a rria g e  
th e y  ta k e  it as a  s ig n  th a t h e r  sp iritu a l h u sb a n d  is n e g le c tin g  

h e r ; so  th e y  offer b eer  a n d  k ill a  g o a t  as a  p r o p it ia to ry  

sacrifice . I f  a fter  th a t th e  w o m an  still rem ain s barren , th e y  
m a k e  a  b ig g e r  fea st a n d  k ill a b u llo ck . O n  th e  o th er h an d , 

if  a  w ife  is foun d to  b e  w ith  ch ild  soon a fter  m a rriag e , th e y  
are  g la d  a n d  co n sid er it a  p r o o f th a t  sh e h as foun d fa vo u r in 

th e  e y e s  o f  h er  g h o s t ly  h u sb a n d . F u rth er, th e y  b e lie v e  th a t  Belief 

a t  d e a th  th e  h u m a n  sp irit q u its  th e  b o d ily  fram e an d  ta k e s  ^kami* 
u p  its a b o d e  in a  w ild  fig -tree  (inum bo); h en ce  th e y  b u ild  th.it the 

m in ia tu re  h u ts a t  th e  fo o t o f  th o se  fig-trees w h ich  a rc  th o u g h t thread 
to  be h a u n ted  b y  th e  sou ls o f  th e  d ead , an d  th e y  p e rio d ic a lly  hve in wild 

sacrifice  to  th ese sp ir its .1 A c c o r d in g ly , w e m a y  co n je ctu re , fig’ lrees* 

th o u g h  w e are n o t told , th a t a m o n g st th e  A k a m b a , as  a m o n g  

the A k ik u y u , a  barren  w o m an  so m etim es reso rts to  a  w ild  fig- 

tree in o rd er to  o b ta in  a  ch ild , sin ce  sh e b elieves th a t her 

sp iritu a l sp o u se  h as h is a b o d e  in th e tree. T h e  A k ik u y u  c le a r ly  
a ttr ib u te  a sp e c ia l p o w er o f  fertilisatio n  to  th e  m ilk y  sap  o f  
th e  tree, s in ce  th e y  a p p ly  it to  vario u s p a rts  o f  th e  w om an  

w h o  d esires to  b eco m e a  m o th e r : p e rh a p s th e y  reg a rd  it  as 

th e  seed  o f  th e  fig. T h is  m a y  e x p la in  w h y  th e  R o m a n  s la v e - 
w om en  offered  th e  m ilk y  ju ice  o f  th e  tree to  J u n o  C a p ro tin a  ; 
th e y  m a y  h a v e  in ten d e d  th e re b y  to  ad d  to  th e  fe c u n d ity  o f  

th e  m o th er go d d ess. A n d  w e can  s c a rc e ly  d o u b t th a t th e  
rod s w hich  th e y  cu t from  th e w ild  fig-tree, fo r th e  p u rp o se  
a p p a r e n tly  o f  b e a tin g  ea ch  oth er, w ere su p p o sed  to  c o m 

m u n ica te  th e  g e n e ra tiv e  v irtu e  o f  th e  tree  to  th e  w o m en  w h o

1 C. W. Hobley, The Ethnology of 
A-Kamba and other East A frit an 'J'ribes 
(Cambridge, 1910), pp. 85, 89^. In 
British Central Africa “  every village 
has its ‘ prayer-tree,’ under which the 
sacrifices are offered. It stands (usually) 
in the bwalo, the open space which Mr. 
Macdonald calls the * forum,’ and is, 
sometimes, at any rate, a wild fig-tree.”

“ This is the piincipal tree used for 
making bark-cloth. Livingstone says, 
* It is a sacred tree all over Afiica and 
India *; and 1 learn from M. Auguste 
Chevalier that it is found in every 
village of Senegal and French Guinea, 
and looked on as * a fetich tree1 ” 
(Miss A. Werner, The Natives of British 
Central Africa, pp. 62 sg.).
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Supposed 
fertilisation 
of women 
by the wild 
banana- 
tree
among the 
Baganda.

The 
Roman 
king may 
have cele
brated a 
sacred 
marriage 
on the 
Non ae 
Capro- 
iinae as< a 
charm to 
make the 
fig-trees 
bear lruit

w ere stru ck  b y  them . T h e  B a g a n d a  o f  C en tra l A fr ic a  a p p e a r  

to  ascrib e  to  th e  w ild  b a n a n a -tre e  th e sam e p o w e r  o f  re m o v in g  
b arren n ess w h ich  th e  A k ik u y u  a ttr ib u te  to  th e  w ild  fig- 

tree. F o r  w hen a w ife  h as no ch ild , she an d  h er h u sb a n d  

w ill so m etim es rep air  to  a  w ild  b an an a -tre e  a n d  there, 

sta n d in g  on e on ea ch  side o f  th e tree, p a rta k e  o f  th e  m a le  

o rga n s o f  a  g o a t, th e  m an  e a tin g  th e  flesh an d  d rin k in g  
th e  sou p a n d  th e  w om an  d rin k in g  th e  so u p  o n ly . T h is  

is b elieved  to  en su re co n cep tio n  a fter  th e  h u sb an d  h a s g o n e  

in to  his w ife .1 H e re  a ga in , as a m m ig  th e  A k ik u y u , w e 

see th a t th e  fertilis in g  v irtu e  o f  th e  tree  is re in fo rced  b y  
th e fertilis in g  v irtu e  o f  th e  g o a t ; an d  w e  can* th erefo re  

b etter u n d erstan d  w h y  th e  R o m a n s  c a lle d  th e  m ale w ild  

fig-tree “ go at-fig ,” an d  w h y  th e  M essen ian s d u b b ed  it s im p ly  

“  h e-g o a t.”
T h e  a sso ciatio n  o f  th e  d e a th  o f  R o m u lu s  w ith  th e  festiv a l 

o f  th e  w ild  fig -tree  can  h a rd ly  b e  a cc id e n ta l, e s p e c ia lly  as 
he an d  his tw in -b r o th e r  R e m u s w ere  said  to  h a v e  been 

su ck led  b y  the sh e -w o lf u n der a fig-tree , th e  fa m o u s ficus  

Rum inalis, w h ich  w a s sh ew n  in th e  forum  as o n e o f  th e 
sacred  o b jects  o f  R o m e  an d  received  o ffe rin gs o f  m ilk  d o w n  to  
la te  tim es .2 In d eed , so m e h a v e  g o n e  so far b o th  in a n c ie n t 

a n d  m odern  tim es as to  d erive  th e  n am es o f  R o m u lu s  a n d  

R o m e  its e lf  from  th is fig -tree  (ficus R um inalis) ; i f  th e y  are  
righ t, R o m u lu s  w as “ th e  fig -m a n ”  an d  R o m e  “ th e  fig -to w n .”3 
B e  th a t as it m a y , th e  c lu e  to  th e  asso ciatio n  o f  R o m u lu s  

w ith  th e  fig  is p ro b a b ly  fu rn ish ed  b y  th e  o ld  b e lie f  th a t 
th e  k in g  is resp o n sib le  for th e  fru its o f  th e  ea rth  an d  th e  rain  
from  h eaven . W e  m a y  c o n je ctu re  th a t on  th is  p r in c ip le  th e  

R o m a n  k in g  w as e x p e c te d  to  m a k e  th e  fig-trees b lo ssom  an d

1 From the unpublished papcis of the 
Rev. John Roscoe, which he has kindly 
placed at my disposal.

2 Varro, He lingua Latina, v. 54; 
I.ivy, i. 4. 5 ; Ovid, Faiti, ii. 411 st/.; 
Pliny, Nat. Hist. xv. 77 ; Fcstus, pp. 
266,270,27l,ed.C. O. Altillei; Tacitus, 
Annals, xiii. 58; Servius on Vitgil, 
Am. viii. 90; Plutarch, Romulus, 
4 ; *7/., tQuaestiones Romanae, 57; 
Dionjsius Halicarnasensis, Antiquitates
Romanac, iii. 71. 5. All the Roman

writers speak of the tree as a cultivated 
fig {feus), not a wild fig (caprijicus), 
and Dionysius agrees with them. 
Plutarch alone {Romulus, 4) describes 
it as a wild fig-tree (ipiveSs). Sec also 
above, p. 10.

3 Fcstus, p. 266, ed. C. O. Milller; 
Ettore Pais, Ancient Legends of Roman 
History (London, 1906), pp. 55 sqq. 
Fcstus indeed treats the derivation as 
an absurdity, and many people will be 
inclined to agree with him.
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bear figs, and that in order to do so he masqueraded as 
the god of the fig-tree and went through a form of sacred 
marriage, either with his queen or with a slave-woman, 
on the July day when the husbandmen resorted to a 
more efficacious means of producing the same result. The 
ceremony of the sacred marriage need not have been re
stricted to a single day in the year. It may well have been 
repeated for many different crops and fruits. If the Queen 
of Athens was annually married to the god of the vine, 
why should not the King of Rome have annually wedded 
the goddess of the fig ?

But, as we have seen, Romulus, the first king ofThemar- 
Rome, is said to have perished on the day of this festival divfnê ng 
of the fig, which, if our hypothesis is correct, was also °r human 
the day of his ceremonial marriage to the tree. That fonowedby 
the real date of his death should have been preserved by his death- 
tradition is very improbable ; rather we may suppose 
that the reason for dating his death and his marriage 
on the same day was drawn from some ancient ritual in 
which the two events were actually associated. But we 
have still to ask, Why should the king’s wedding-day 
be also the day of his death? The answer must be 
deferred for the present. All we need say now is that 
elsewhere the marriage of the divine king or human god 
has been regularly followed at a brief interval by his 
violent end. For him, as for others, death often treads on 
the heels of love.1

1 On the fifth of July a ceremony 
called the Flight of the People was 
performed at Rome. Some ancient 
writers thought that it commemorated 
the dispersal of the people after the 
disappearance of Romulus. 13ut this is 
to confuse the dates ; for, according to 
tradition, the death of Romulus took 
place on the seventh, not the fifth of 
July, and therefore after instead of 
before the Flight of the People. 
See Varro, De lingua Latvia, 
vi. 18; Macrobius, Sat. iii, 2. 14; 
Dionysius Ilalicarn. Ant. Rom. ii. 
56. 5 ; Plutarch, Romuluŝ  29 ; id., 
Camillas> 33; W. Warde Fowler, 
Roman Festivals of the Period of the

Republic, pp. 174 sqq. Mr. Warde 
Fowler may be right in thinking that 
some connexion perhaps existed be
tween the ceremonies of the two days, 
the fifth and the seventh ; and I agree 
with his suggestion that “  the story 
itself of the death of Romulus had 
giown out of some religious rite per
formed at this time of year.” I note 
as a curious coincidence, for it can 
hardly be more, that at Bodmin in 
Cornwall a festival was held on the 
seventh of July, when a Lord of 
Misrule was appointed, who tried 
people for imaginary crimes and sen
tenced them to be ducked in a quag
mire called Halgavcr, which is ex-
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Violent 
ends of 
Tatius, 
Tull us 
Hostilms, 
and other 
Roman 
kings.

Another Roman king who perished by violence was 
Tatius, the Sabine colleague of Romulus. It is said that he 
was at Lavinium offering a public sacrifice to the ancestral 
gods, when some men to whom he had given umbrage 
despatched him with the sacrificial knives and spits which 
they had snatched from the altar.1 The occasion and the 
manner of his death suggest that the slaughter may have 
been a sacrifice rather than an assassination. Again, 
Tullus Hostilius, the successor of Numa, was commonly 
said to have been killed by lightning, but many held that 
he was murdered at the instigation of Ancus Marcius, who 
reigned after him.2 Speaking of the more or less mythical 
Numa, the type of the priestly king, Plutarch observes that 
“ his fame was enhanced by the fortunes of the later kings. 
For of the five who reigned after him the last was deposed 
and ended his life in exile, and of the remaining four not 
one died a natural death ; for three of them were assassin
ated and Tullus Hostilius was consumed by thunderbolts” 8 
This implies that King Ancus Marcius, as well as Tarquin 
the Elder and Scrvius Tullius, perished by the hand of an 
assassin. No other ancient historian, so far as I know, 
records this of Ancus Marcius, though one of them says that 
the king “ was carried off by an untimely death.” 4 Tarquin 
the Elder was slain by two murderers whom the sons of his 
predecessor, Ancus Marcius, had hired to do the deed.5 
Lastly, Scrvius Tullius came by his end in circumstances 
which recall the combat for the priesthood of Diana at 
Nemi. He was attacked by his successor and killed by his 
orders, though not by his hand. Moreover, he lived among 
the oak groves of the Esquiline Hill at the head of the

plained to mean “ the goat’s moor.” 
See T. F. Thisclton Dyer, British 
Popular Customs, p. 339. The “ goat’s 
inoor” is an odd echo of the “ goat’s 
marsh ” at which Romulus disappeared 
on the same day of the year (Livy, i. 
16. I ; Plutarch, Romulus, 29; id., 
Camillas, 33).

1 Livy, i. 14. 1 sq. ; Dionysius 
Halicarn. Ant. Rom. ii. 52. 3 ;
Plutarch, Romulus, 23.

3 Dionysius Halicarn. Ant. Rom. 
iii. 35 ; Zonaras, Antiales, vii. 6. As

to his reported death by lightning, see 
above, p. 181.

3 Flutarch, Numa, 22. I have 
pruned the luxuriant periods in which 
Plutarch dwells, with edifying unction, 
on the lighteous visitation of God 
which oveitook that early agnostic 
Tullus Hostilius.

4 Aurelius Victor, De viris illustri-
bus, V. 5. '

6 Livy, i. 40; Dionysius Halicarn. 
Ant. Rom. iii. 73.
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Slope of Virbius, and it was here, beside a sanctuary of 
Diana, that he was slain.1

These legends of the violent ends of the Roman kings The suc- 

suggest that the contest by which they gained the throne ^ ŝ tin 
may sometimes have been a mortal combat rather than a kingship 

race. If that were so, the analogy which we have traced {l^have 
between Rome and Nemi would be still closer. At both been

decidedplaces the sacred kings, the living representatives of the god- by singie 
head, would thus be liable to suffer deposition and death at the combat, 
hand of any resolute man who could prove his divine right 
to the holy office by the strong arm and the sharp sword. It 
would not be surprising if among the early Latins the claim to 
the kingdom should often have been settled by single combat; 
for down to historical times the Umbrians regularly submitted 
their private disputes to the ordeal of battle, and he who 
cut his adversary’s throat was thought thereby to have 
proved the justice of his cause beyond the reach of cavil.2 * * * * * 
“ Any one who remembers how in the forests of Westphalia 
the Femgericht set the modern civil law at defiance down 
into the eighteenth century, and how in the mountains of 
Corsica and Sardinia blood-revenge has persisted and per
sists to our own days, will not wonder that hardly a century 
after the union of Italy the Roman legislation had not yet 
succeeded in putting down the last relics of this ancient 
Italian or rather Indo-European mode of doing justice in 
the nests of the Apennines.” 8

A parallel to what I conceive to have been the rule of the

1 Livy, i. 48; Dionysius Halicarn.
Ant. Rom. iv. 38 sq.; Solinus, i. 25. 
The reading Virbium clivum (“ the 
slope of Virbius ”) occurs only in the 
more recent manuscripts of Livy : the 
better-attested reading both of Livy and 
Solinus is Urbium. But the obscure
Virbium would easily and naturally be 
altered into Urbiumt whereas the re
verse change is very improbable. See
Mr. A. B. Cook, in Classical Review,
xvi. (1902) p. 380, note 3. In
this passage Mr. Cook was the first to 
call attention to the analogy between
the murder of the slave-born king,
Servius TuHius, and the slaughter of 
the slave-king by his successor at 

VOL II

Nemi. As to the oak-woods of the 
Esquiline see above, p. 185.

8 Nicolaus Damascenus, in Stobaeus, 
Florilegium, x. 70; Fragment a Hislori- 
corum Giaecorum, ed. C. Mtillcr, iii. 
457-

3 II. Jordan, Die Konige im alien 
Itahen {Berlin, 1887), pp. 44 sq. In 
this his last work Joidan argues that 
the Umbrian practice, combined with 
the rule of the Arician priesthood, 
throws light on the existence and 
nature of the kingship among the 
ancient Latins. "On this subject I am 
happy to be at one with so learned 
and judicious a scholar.

V
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Combats 
for the 
kingdom 
in Africa.

In Greece 
and It.ily 
kings prob
ably per
sonated 
Cronus and 
Saturn, 
the god 
of the seed, 
before they 
personated 
Zeus and 
Jupiter, the 
god of the 
oak.

old Latin kingship is furnished by a West African custom 
of to-day. When the Maluango or king of Loango, who 
is deemed the representative of God on earth, has been 
elected, he has to take his stand at Nkumbi, a large tree 
near the entrance to his sacred ground. Here, encouraged 
by one of his ministers, he must fight all rivals who present 
themselves to dispute his right to the throne.1 This is one 
of the many instances in which the rites and legends of 
ancient Italy are illustrated by the practice of modern Africa. 
Similarly among the Banyoro of Central Africa, whose 
king had to take his life with his own hand whenever his 
health and strength began to fail, the succession to the 
throne was determined by a mortal combat among the 
claimants, who fought till only one of them was left alive.2 * * * * * 
Even in England a relic of a similar custom survived till 
lately in the coronation ceremony, at which a champion 
used to throw down his glove and challenge to mortal 
combat all who disputed the king’s right to the crown. The 
ceremony was witnessed by Pepys at the coronation of 
Charles the Second.8

In the foregoing enquiry we have found reason to sup
pose that the Roman kings personated not only Jupiter the 
god of the oak, but Saturn the god of the seed and per
haps also the god of the fig-tree. The question naturally 
arises, Did they do so simultaneously or successively ? In 
other words, did the same king regularly represent the oak- 
god at one season ot the year, the seed-god at another, and 
the fig-god at a third ? or were there separate dynasties of 
oak-kings, seed-kings, and fig-kings, who belonged perhaps 
to different stocks and reigned at different times? The

1 R. E. Dennett, At the Bcuk of the 
Black Man's Mind (London, 1906), 
pp. ii  sq,, h i , 131^., 135. The 
word translated “ sacred ground” 
{xibila, plural bibila) means pioperly
“ sacred giove.” Such “ sacred groves” 
are common in this part of Africa, but 
in the “ sacred grove” of the king of
Loango the tree beside which the
monarch takes post to fight for the
crown appears to stand solitary in a
grassy plain. See R. E. Dennett,
op, cit. pp. l l  sq., 25, 96 sqq.f 110
sqq. We have seen that the right of

succession to the throne of Loango 
descends in the female line (above, 
pp. 276 sq.), which furnishes another 
point of resemblance between Loango 
and Rome, if my theory of the Roman 
kingship is correct.

2 J. G. Frazer, 'Totemism and Exog
amy, ii. 530. My authority is the 
Rev. John Roscoe, formerly of the 
Church Missionary Society in Uganda.

8 Memoirs of Samuel Pepys, edited 
by Richard, Lord Braybrooke, Second 
Edition (London, 1828), i. 193 sq, 
(under April 23rd, 1661).
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evidence does not allow us to answer these questions 
definitely. But tradition certainly points to the conclusion 
that in Latium and perhaps in Italy generally the seed- 
god Saturn was an older deity than the oak-god Jupiter, just 
as in Greece Cronus appears to have preceded Zeus. Per
haps Saturn and Cronus were the gods of an old indigenous 
and agricultural people; while Jupiter and Zeus were the 
divinities of a ruder invading race, which swarmed down 
into Italy and Greece from the forests of central Europe, 
bringing their wild woodland deities to dwell in more fertile 
lands, under softer skies, side by side with the gods of the 
corn and the vine, the olive and the fig. If that was so, 
we may suppose that before the irruption of these northern 
barbarians the old kings of Greece and Italy personated the 
gods of the fat field and fruitful orchard, and that it was 
not till after the conquest that their successors learned to 
pose as the god of the verdant oak and the thundering sky. 
However, on questions so obscure we must be content to 
suspend our judgment. It is unlikely that the student’s * 
search-light will ever pierce the mists that hang over these 
remote ages. All that wc can do is to follow the lines of 
evidence backward as far as they can be traced, till, after 
growing fainter and fainter, they arc lost altogether in the 
darkness.



C H A P T E R  X lk

ST. GEORGE AND TH E PA RIM A
•

The early In the course of the preceding investigation we found
wereas reason to assume that the old Latin kings, like their
much a brethren in many parts of the world, were charged with 
an̂ gri-M certain religious duties or magical functions, amongst which 
cultural the maintenance of the fertility of the earth held a principal 
ancHheir place. By this I do not mean that they had to see to it 
would bo o n ty  * k e  rain a n d that the c o r n  grew and trees
e x p e c te d  to  put forth their fruit in due season. In those early days it 
safetyami 1S Pr°kable that the Italians were quite as much a pastoral 
fecundity as an agricultural people, or, in other words, that they
flocks and depended for their subsistence no less on their flocks and
herds. herds than on their fields and orchards. To provide their 

cattle with grass and water, to ensure their fecundity and 
the abundance of their milk, and to guard them from the 
depredations of wild beasts, would be objects of the first 
importance with the shepherds and herdsmen who, accord
ing to tradition, founded Rome;1 and the king, as the 
representative or embodiment of the deity, would be ex- . 
pected to do his part towards procuring these blessings for 
his people by the performance of sacred rites. The Greeks 
of the Homeric age, as we have seen, thought that the 
reign of a good king not only made the land to bear wheat

1 Varro, Rerum rusticarumy ii. i. Caprilius, “  goat • man,” EquitiuSy
9 sq. “ Romanorum vero populum a “ horse-man,” Taurius, “ bull-man,”
 ̂pas tori bus esse ortum quis non dicit ? ” and so forth. On the importance of 

* etc. Amongst other arguments in favour cattle and milk among the ancient 
of this view Varro refeis to the Roman Aryans see O. Schrader, Reallexikon 
personal names .derived from cattle, der indogermanischen Altertumskunde 
both large and small, such as Porcius, (Strosburg, 1901), pp. 541 sq.t 689
“ pig-man,” Ovinius, “ sheep-man,” sqq. 913 sqq.

324
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and barley, but also ctused the flocks to multiply and the 
sea to yield fish.1

In this connexion, accordingly, it can be no mere Numa is 

accident that Rome is said to have been founded and ^  been 
the pious king Numa to have been born on the twenty- bom and 

first of April, the day of the great shepherds’ festival of the have been 
Parilia.2 It is very unlikely that the real day cither of the founded on 

foundation of the city or of Numa’s birth should have been herd̂ fes- 
remembered, even if we suppose Numa to have been an tival of the

*  *  p j l  il|£i ttlQ

historical personage rather than a mythical type; it is far twenty-first 
more probable that both events were arbitrarily assigned to ofApnl* 
this date by the speculative antiquaries of a later age on 
the ground of some assumed fitness or propriety. In what 
did this fitness or propriety consist ? The belief that the 
first Romans were shepherds and herdsmen would be reason 
enough for supposing that Rome was founded on the day of 
the shepherds’ festival, or even that the festival was instituted 
to commemorate the event.8 But why should Numa be 
thought to have been born on that day of all days ?
Perhaps it was because the old sacred kings, of whom he 
was the model, had to play an important part in the cere
monies of the day. The birthdays of the gods were 
celebrated by festivals;4 the kings were divine or semi- 
divine ; it would be natural, therefore, that their birth
days should be identified with high feasts and holidays.
Whether this was so or not, the festival of the Parilia 
presents so many points of resemblance to some of 
the popular customs discussed in these volumes that a

1 Above, vol. i. p. 366.
2 As to the foundation of Rome on 

this date see Varro, Rerum rusticarum, 
ii. I. 9 ; Cicero, De divtnatione, ii. 47. 
98; Festus, s.v. “ Parilibus,” p. 236, 
ed. C. O. Muller 5 Pliny, Nat. Hist. 
xviii. 247 ; Propertius, v. 4. 73 sq.; 
Ovid, Fasti, iv. 801-806; id., Metam. 
xiv. 774 sq.; Velleius Paterculus, i. 8. 
4 ;  Eutropius, i. 1 ; Solinus, i. 18; 
Censorious, De die natali, xxi. 6 ; 
Probus on Virgil, Georg, iii. 1 ; 
Schol. Veronens. on Virgil, l.c.;  
Dionysius Halicamas., Ant. Rom. i. 
88 j Plutarch, Romulus, 12; Dio 
Cassius, xliii. 42; Zonaras, Annates, 
vii. 3 ; Joannes Lydus, De mensibus,

i. 14, iv. 50. As to the birth of 
Numa, see Plutarch, Numa, 3, The 
festival is variously called Parilia and 
Palilia by ancient writers, but the 
form Parilia seems to be the better 
attested of the two. See G. Wissowa, 
s.v. “ Pales,” inW. II. Roscher’s Lexikon 
der griech. und rbm. Mythologie, iii. 
1278.

3 Dionysius of Halicarnassus (Atit. 
Rom. i. 88) hesitates between these* 
two views. With truer historical in
sight Plutarch {Romulus, 12) holds that 
the rustic festival was older than the 
foundation of Rome.

4 See, for example, vol. i. above, 
p. 32.



326 ST. GEORGE AND THE PARI L I A CHAP.

The
Parilia, a 
festival 
celebrated 
by shep
herds and 
herdsmen 
in honour 
of Pales, 
for the 
safety and 
increase 
of their 
flocks and 
herds.

brief examination of it may not be "inappropriate in vtljis 
place.1

The spring festival of the twenty-first of April, known 
as the birthday of Rome,2 was deemed second in importance 
to none in the calendar.3 It was held by shepherds and 
herdsmen for the welfare and increase of their flocks and 
herds.4 The pastoral deity to whom they paid their devo
tions was Pales, as to whose sex the ancients themselves 
were not at one. In later times they commonly spoke of 
her as a goddess ; but Varro regarded Pales as masculine,5 
and we may follow his high authority. The day was 
celebrated with similar rites both in the town and the 
country, but in its origin it must have been a strictly rural 
festival. Indeed, it could hardly be carried out in full * 
except among the sheepfolds and cattle-pens. At some 
time of the day, probably in the morning, the people re
paired to the temple of Vesta, where they received from the 
Vestal Virgins ashes, blood, and bean-straw to be used in 
fumigating themselves and probably their beasts. The 
ashes were those of the unborn calves which had been torn 
from their mothers’ wombs on the fifteenth of April; the 
blood was that which had dripped from the tail of a horse 
sacrificed in October.6 Both were probably supposed to 
exercise a fertilising as well as a cleansing influence on the 
people and on the cattle;7 for apparently one effect of the 
ceremonies, in the popular opinion, was to quicken the 
wombs of women no less than of cows and ewes.8 At break

1 For modern discussions of the 
Parilia, see L. Picller, Romische Mytho
logies i. 413 sqq.; J. Marquardt, 
Romiuhe S/aatsvenvallung, iii.2 207 
<77.; W. Mannhardt, Antike IVoid- und 
Feldkulte, pp. 309 -317; W. Warde 
Fowler, Roman Festivals, pp. 79- 
85 ; G. Wissowa, s.v. “  Pales,”  in W. 
II. Roscher’s Lex ikon der griech. u. 
rent. Mythologies iii. 1276-1280; id., 
Religion und Kultus der Romer, pp.

#165 sq.
2 Cicero, De divinatione, ii. 47. 98;

Ovid, Fastis iv. 806; Calendar of
Philocalus, quoted by W. Warde
Fo’ dor, o/>, cit, p. 79; Probus on
Virgil, Georg, iii. I ; Plutarch, Romu
lus, 12 ; Zonaras, An nodes, vii. 3.

3 Dionysius Ilalicarnasensis, Ant. 
Rom. i. 88.

4 Festus, s.v. “  Pales,” p. 222, ed. 
C. O. Mililer; Dionysius Ilalic. l.c.

6 Servius on Virgil, Georg, iii. 1. 
See also Arnobius, Adversus nationes, 
iii. 40 ; Marlianus Capella, i. 50.

6 Ovid, F a s t is  iv. 637-640, 731- 
734; Propertius, v. 1. 19 sq.

7 See above, p. 229. As to the 
sacrifice of the horse in October see The 
Golden Bough, Second Edition, ii. 315 
sqq.

8 Tibullus, ii. 5. 91 sq. :—
“  E t fetus matrona dabit, nalusque 

parenti
Oscula contprensis auribus eripiet. ”
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of day the shepherd jjfcrified his sheep, after sprinkling and The Hocks 

sweeping the ground. The fold was decked with leafy êing 
boughs, and a great wreath was hung on the door.1 2 The diiven 

purification of the flocks apparently consisted in driving foe°ugh 
them over burning heaps of grass, pine-wood, laurel, and 
branches of the male olive-trec.a Certainly at some time of 
the day the sheep were compelled to scamper over a fire.3 
Moreover, the bleating flocks were touched with burning 
sulphur and fumigated with its blue smoke.4 * Then the 
shepherd offered to Pales baskets of millet, cakes of millet, 
and pails of warm milk. Next he prayed to the god The 

that he would guard the fold from the evil powers, in-pj^®r<ls 
eluding probably witchcraft; 6 that the flocks, the men, 
and the dogs might be hale and free from disease; that 
the sheep .might not fall a prey to wolves; that grass 
and leaves might abound ; that water might be plentiful; 
that the udders of the dams might be full of milk ; 
that the rams might be lusty, and the ewes prolific ; that 
many lambs might be born ; and that there might be much 
wool at shearing.6 This prayer the shepherd had to repeat 
four times, looking to the cast; then he washed his hands 
in the morning dew. After that he drank a bowl of milk 
and wine, and, warmed with the liquor, leaped over burning 
heaps of crackling straw. This practice of jumping over a 
straw fire would seem to have been a principal part of the 
ceremonies: at least it struck the ancients themselves, for 
they often refer to it.7

The shepherd’s prayer at the Parilia is instructive, 
because it gives us in short a view of the chief wants of

1 Ovid, Fasti, iv. 735-73S. In his 
account of the festival Ovid mentions 
only shepherds and sheep; but since 
Pales was a god of cattle as well as of 
sheep (Arnobius, Adversus nationes, 
iii. 23), we may suppose that herds 
and herdsmen equally participated in 
it. Dionysius (t.c.) speaks of four- 
footed beasts in general.

2 So Mr. W. Warde Fowler under
stands Ovid, Fasti, iv. 735-742.

3 Ovid, Fastis iv. 805 sq.
4 Ovid, Fasti) iv. 739 sq.
6 Ovid, Fasti) iv. 747 sq. :—

“  Consule, dtc, pecori pariter pecorisque 
magistns:

Effugiat stabnlis noxa repitha mris 
With this sense of noxa compare id. 
vi. 129 sq.) where it is said that buck
thorn or hawthorn ‘ ‘ /; istes petlere 
posset a foiibus noxas.”

0 Ovid, Fasti) iv. 763-774. The 
prayer that the wolves may be kept 
far from the fold is mentioned also by 
Tibullus (ii. 5. 88).

7 Ovid, Fasti, iv. 779-782 j Tibullus, 
ii. 5. 89 sq. ; Propertius, v. 1. 19, v. 
4. 77 sq .; Pcrsius, i. 72; Probus on 
Virgil, Georg, iii. 1/
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the pastoral life. The supplication^(br grass and leaves 
and water reminds us that the herdsman no less than the 
husbandman depends ultimately on vegetation and rain; 
so that the same divine powers which cover the fields of 
the one with yellow corn may be conceived to carpet the 
meadows of the other with green grass, and to diversify them 
with pools and rivers for the refreshment of the thirsty 
cattle. And it is to be borne in mind that in countries 
where grass is less plentiful than under the rainy skies of 
northern Europe, sheep, goats, and cattle still subsist in 
great measure on the leaves and juicy twigs of trees.1 Hence 
in these lands the pious shepherd and goatherd cannot 
afford to ignore or to offend the tree-spirits, on whose favour 
and bounty his flocks are dependent for much of their 
fodder. Indeed, at the Par ilia the shepherd made elaborate 
excuses to these divine beings for any trespass he might 
unwittingly have committed on their hallowed domain by 
entering a sacred grove, sitting in the shadow of a holy tree, 
or lopping leafy branches from it with which to feed a sickly 
sheep.2 In like manner he craved pardon of the water- 
nymphs, if the hoofs of his cattle had stirred up the mud in 
their clear pools ; and he implored Pales to intercede for 
him with the divinities of springs M and the gods dispersed 
through every woodland glade.” 3

The Parilia was generally considered to be the best 
time for coupling the rams and the ewes; 4 and it has been

1 I owe this observation to F. A. 
Paley, on Ovid, Fasti, iv. 754. He 
refers to Virgil, Georg, ii. 435, Ed.
x. 30; Theocritus, xi. 73 sq. } to 
which may be added Virgil, Georg, iii. 
300 sq., 320 sq. ; Hoiace, Epist. i. 
14. 28; Cato, De re rustica, 30; 
Columella, De re rudica, vii. 3. 21, xi. 
2. S3 and 99-101. From these pass
ages of Cato and Columella we 
learn that the Italian farmer fed his 
cattle on the leaves of the elm, the 
ash, the poplar, the oak, the evergreen 
oak, the tig, and the laurel.

2 Ovid, Fasti, iv. 749-754.
* Ovid, Fasti, iv. 757-760.
4 Columella, De re rustica, vii. 3. 

II. In this respect the practice of 
ancient Italian farmers would seem to

have differed from that of modern 
English breeders. In a letter (dated 
8th February 1908) my friend Pro
fessor W. Somerville of Oxfoid writes : 
“  It is against all modern custom to 
arrange matters so that lambs are born 
five months after April 21, say the end 
of September. ” And, again, in another 
letter (dated 16th February 1908) he 
writes to me : “  The matter of coupling 
ewes and rams in the end of April is 
very perplexing. In this country it is 
only the Dorset breed of sheep that 
will * take * the ram at this time of the 
year. In the case of other breeds the 
ewe will only take the ram in autumn, 
say from July to November, so that the 
lambs are born from January to May. 
We consider that lambs born late in the
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suggested that it wasfctlso the season when the flocks and The Parilia 

herds, after being folded and stalled throughout the winter, 
were turned out for the first time to pasture in spring.1 The the time 

occasion is an anxious one for the shepherd, especially in flocks mid 
countries which are infested with wolves, as ancient Italy herds were 

was.2 Accordingly the Italian shepherd propitiated Pales forthe 
with a slaughtered victim before he drove his flocks afield fnst ti.me 
in spring ; 3 but it is doubtful whether this sacrifice formed to grazein 
part of the Parilia. None of the ancient authors who ex-the °Pen- 
pressly describe the Parilia mention the slaughter of a 
victim ; and in Plutarch's day a tradition ran that of old no 
blood was shed at the festival.4 But such a tradition seems 
to point to a contrary practice in after-times. In the 
absence of decisive evidence the question must be left open ; 
but modern analogy, as we shall see, strongly supports the 
opinion that immediately at the close of the Parilia the 
flocks and herds were driven out to graze in the open 
pastures for the first time after their long winter confinement.
On this view a special significance is seen to attach to some 
of the features of the festival, such as the prayer for protec
tion against the wolf; for the brute could hardly do the 
sheep and kine much harm so long as they were safely pent 
within the walls of the sheepcote and the cattle-stall.

As the Parilia is said to have been celebrated by The 

Romulus, who sacrificed to the gods and caused the people 
to purify themselves by leaping over flames,6 some scholars perhaps to 

have inferred that it was customary for the king, and after- some”* 6 
wards for his successor, the chief pontiff, or the King of the important 

Sacred Rites, to offer sacrifices for the people at the Parilia.6 function at 
The inference is reasonable and receives some confirmation,the Parilia* 
as we shall see presently, from the analogy of modern 
custom. Further, the tradition that Numa was born on the 
day of the Parilia may be thought to point in the same way, 
since it is most naturally explicable on the hypothesis that
season, say May or June, never thrive 3 Calpumius, Bucol. v. 16-28. 
well.”  4 Plutarch, Romulus, 12.

1 The suggestion was made by C. G. 6 Dionysius Halicarnasensis, Ant.
Heyneinhis commentary on Tibullus, Rom, 1. 88.
i. 5. 88. 6 This is the view of J. Marquardt

2 O. Keller, Thiere des classischen {Romische Staatsverwaltung  ̂iii.2 207),
Alterthums (Innsbruck, 1887), pp. 158 and Mr. W. Warde Fowler (Roman 
tf,/. Festivals, p. 83, note I).
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the king had to discharge some important function at the 
festival. Still, it must be confessed that the positive 
evidence for connecting the Roman kings with the celebra
tion of the twenty-first of April is slight and dubious.

The Par ilia On the whole the festival of the Parilia, which probably
ensurê he° ^  at or ncar t,me °f turning out the cattle to pasture 
welfare of in spring, was designed to ensure their welfare and increase, 
and°totIe and to guard them from the insidious machinations or the 
Euaid open attacks of their various enemies, among whom witches 
against and wolves were perhaps the most dreaded. 
wUches Now it can hardly be a mere coincidence that down to
wolves. modern times a great popular festival of this sort has been 
a  ceie- celebrated only two days later by the herdsmen and shep- 
thesamf herds of eastern Europe, who still cherish a profound belief 
sort is still in witchcraft, and still fear, with far better reason, the raids 
eastern °f wo v̂es on their flocks and herds. The festival falls on 
Europe on the twenty-third of April and is dedicated to St. George, the 
th«doflty” Patron saint of cattle, horses, and wolves. The Esthonians 
April, the say that on St. George’s morning the wolf gets a ring round 
st. George, his snout and a halter about his neck, whereby he is ren- 
the patron dCred less dangerous till Michaelmas. But if the day should
saint of °  *

cattle, chance to be a Friday at full moon, or if before the day 
horses, ami came round any person should have been so rash as to 
Precau- thump the dirty linen in the wash-tub with two beetles, the 
tions taken cattle will run a serious risk of being devoured by wolves. 
Esthonians Many are the precautions taken by the anxious Esthonians 
against on this day to guard their herds from the ravening beasts, 
ami witches Thus some people gather wolfs dung on the preceding 
George's kurn anc* fumigate .the cattle with it in the morning.
Day. Or they collect bones from the pastures and burn them at a 

cross-road, which serves as a charm against sickness, sorcery, 
and demons quite as well as against wolves. Others smoke 
the cattle with asa foetida or sulphur to protect them against 
witchcraft and noxious exhalations. They think, too, that 
if you sew stitches on St. George's morning the cubs of the 
wolves will be blind, no doubt because their eyes are sewed 
up by the needle and thread. In order to forecast the fate of 
their herds the peasants put eggs or a sharp weapon, such as 
an axe or a scythe, before the doors of the stalls, and the 
animal which crushes an egg or wounds itself will surely be
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rent by a wolf or will perish in some other fashion before 
the year is out. So certain is its fate that many a man 
prefers to slaughter the doomed beast out of hand for the 
sake of saving at least the beef.

As a rule the Esthonians drive their cattle out to pasture The 

for the first time on St. George’s Day, and the herdsman’s generally"5 
duties begin from then. If, however, the herds should have drive their 

been sent out to graze before that day, the boys who look to plismre 
aftet* them must eat neither flesh nor butter while they are the first 

on duty ; else the wolves will destroy many sheep, and the George’s 
cream will not turn to butter in the churn. Further, the Day- 
boys may not kindle a fire in the wood, or the wolfs tooth 
would be fiery and he would bite viciously. By St.
George’s Day, the twenty-third of April, there is commonly 
fresh grass in the meadows. But even if the spring should 
be late and the cattle should have to return to their stalls 
hungrier than they went forth, many Esthonian farmers 
insist on turning out the poor beasts on St. George’s Day in 
order that the saint may guard them against his creatures 
the wolves. On this morning the farmer treats the herds
man to a dram of brandy, and gives him two copper kopecks 
as “ tail-money ” for every cow in the herd. This money 
the giver first passes thrice round his head and then lays it 
on the dunghill; for if the herdsman took it from his hand, 
it would in some way injure the herd. Were this ceremony 
omitted, the wolves would prove very destructive, because 
they had not been appeased on St. George’s Day. After 
receiving the “ tail-money ” some herdsmen are wont to 
collect the herd on the village common. Here they set up 
their crook in the ground, place their hat on it, and walk 
thrice round the cattle, muttering spells or the Lord’s Prayer 
as they do so. The pastoral crook should be cut from the 
rowan or mountain-ash and consecrated by a wise man, who 
carves mystic signs on it. Sometimes the upper end of the 
crook is hollowed out and filled with quicksilver and. asa 
foetiday the aperture being stopped up with resin. Some 
Esthonians cut a cross with a scythe under the door through 
which the herd is to be driven, and fill the furrows of the 
cross with salt to prevent certain evil beings from harming 
the cattle. Further, it is an almost universal custom in
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Sacrifices 
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wolves 
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out to 
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the first 
time on 
his day.

Esthonia not to hang bells on the necks of the kine till 
St. Georges D ay; the fe\y who can give a reason for the 
rule say that the chiming of the bells before that season 
would attract the wild beasts.1

In the island of Dago down to the early part of the 
nineteenth century there were certain holy trees from which 
no one dared to break a bough; in spite of the lack of 
wood in the island the fallen branches were allowed to rot 
in heaps on the ground. Under such trees the Esthonfans 
used to offer sacrifices on St. George's Day for the safety 
and welfare of their horses. The offerings, which consist of 
an egg, a piece of money, and a bunch of horse-hair tied up 
with a red thread, were buried in the earth.2 The custom 
is interesting because it exhibits St. George in the two-fold 
character of a patron of horses and of trees. In the latter 
capacity he has already met us more than once under the 
name of Green George.8

In Russia the saint is known as Yegory or Yury, and 
here, as in Esthonia, he is a patron of wolves as well as of 
flocks and herds. Many legends speak of the connexion 
which exists between St. George and the wolf. In Little 
Russia the beast is known as “ St. George’s Dog,” and the 
carcases of sheep which wolves have killed are not eaten, 
it being held that they have been made over by divine 
command to the beasts of the field.4 * * * The festival of St. 
George on the twenty-third of April has a Rational as well 
as an ecclesiastical character in Russia, and the mythical 
features of the songs which are devoted to the day prove 
that the saint has supplanted some old Slavonian deity who 
used to be honoured at this season in heathen times. It is 
not as a slayer of dragons and a champion of forlorn 
damsels that St. George figures in these songs, but as a 
patron of farmers and herdsmen who preserves cattle from 
harm, and on whose day accordingly the flocks and herds

1 Boecler-Kreutzwald, Der Ehsten Estnischen Gesellschaft zu Dorpatt vii.
aberglaubtsche Gebrauche, Weisen und (1872) p. 61.
Gewohnheiten, pp. 82-84, 116-118; 9 F. J. Wiedemann, op. cit. p.
F. J. Wiedemann, Aus detn tnneren 413.
und ausseren Leben der Ehsten, pp. 3 See above, pp. 7 5 sq.
332, 356-361 ; Holzmayer, “  Osili- 4 W. R. S. Ralston, Russian folk-
ana,” Verhandlungen der gelehrten tales% pp. 344, 345.
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are driven out to browse the fresh pastures for the first time 
after their confinement through the long Russian winter. 
“ What the wolf holds in its teeth, that Yegory has given,” 
is a proverb which shews how completely he is thought to 
rule over the fold and the stall. Here is one of the 
songs:— •

“  We have gone around the field ,
We have called Yegory . . .

4 0  thou, our brave Yegory,
Save our cattle,
In  the field) and beyond the field,\
In  the forest, and beyond the forest,
Under the bright moon,
Under the red sun,
From  the rapacious w olf 
From  the cruel bear,
From the cunning beast I  ”

A White-Russian song represents St. George as opening 
with, golden keys, probably the sunbeams, the soil which has 
been frost-bound all the winter:—

“  Holy fu ry , the divine envoy,
Has gone to God,\
A n d having taken the golden keys,
H as unlocked the moist earth,
H aving scattered the clinging dew 
Over W hite-Russia and a ll the world,

In Moravia they “ meet the Spring” with a song in which 
they ask Green Thursday, that is, the day before Good Friday, 
what he has done with the keys, and he answers: “ I gave 
them to St. George. St. George arose and unlocked the 
earth, so that the grass grew— the green grass.” In White 
Russia it is customary on St. George’s Day to drive the 
cattle afield through the morning dew, and in Little Russia 
and Bulgaria young folk go out early and roll themselves in 
it.1 In the Smolensk Government on this day the cattle 
are driven out first to the rye-fields and then to the pastures. 
A religious service is held in the stalls before the departure 
of the herd and afterwards in the field, where the stool

1 W. R. S. Ralston, Songs o f the grass for good luck on St. George’s 
Russian People, pp. 229-231. In the Day. See Mary Hamilton, Greek 
island of Rhodes also it is customary Saints and their Festivals (Edinburgh 
for people to roll themselves on the and London, 1910), p. 166.
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which supported the holy picture is allowed to stand for 
several weeks till the next procession with the pictures of 
the saints takes place. St. George’s Day in this govern
ment is the herdsmen's festival, and it is the term from 
which their engagements are dated.1 And in the Smolensk 
Government, when the herds are being sent out to graze 
on St George's Day, the following spell is uttered:—

“  D e a f  m an , d e a f m an, dost thou hear us f  ”
<{ I  h ear not
“ G od g ra n t  th a t the w o lf  m ay not hear o u r cattle !  ”
“  C ripp le , cripple, cansl thou catch u s ? "
“  /  cannot catch."
“  God g r a n t  th a t the w o lf  m ay not cahh o u r cattle  / ”
“  B lin d  m an , b lin d  m an , dost thou see us ? ”
“  I  see not.”
“  God g r a n t  th a t the w o l f  m ay not see o u r cattle  / ” 2

Rut in the opinion of the Russian peasant wolves arc 
not the only foes of cattle at this season. On the eve of St. 
George's Day, as well as on the night before Whitsunday 
and on Midsummer Eve, witches go out naked in the dark 
and cut chips from the doors and gates of farmyards. These 
they boil in a milk-pail, and thus charm away the milk from 
the farms. Hence careful housewives examine their doors 
and smear mud in any fresh gashes they may find in them, 
which frustrates the knavish tricks of the milk-stealing witch. 
Not to be baffled, however, the witches climb the wooden 
crosses by the wayside and chip splinters from them, or lay 
their hands on stray wooden wedges. These they stick into 
a post in the cattle-shed and squeeze them with their hands 
till milk flows from them as freely as from the dugs of 
a cow. At this time also wicked people turn themselves by 
magic art into dogs and black cats, and in that disguise they 
suck the milk o£ cows, mares, and ewes, while they slaughter 
the bulls, horses, and rams.3

1 Olga Bartels, ** Aus dem Leben 
der weissrussischen Landbe\olkcrung,”  
Zatsdiriftfur Ethnologic, xxxv. (1903) 
p. 659.

2 W . R. S. Ralston, of. tit. p 389.
French peasants of the Vosges Moun
tains believe that St. Geoige shuts the

mouths of wild beasts and prevents 
them from attacking the Hocks which 
are placed undci his protection (L . F. 
Sauv£, Le Folk-lore des Hatties- Vosges, 
p. 127).

3 W. R. S. Ralston, of. at. pp. 
319 V.
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The Ruthenians of Bukowina and Galicia believe that at St. 
midnight before St. George’s Day (the twenty-third of April) |)^r8es 
the witches come in bands of twelve to the hills at the among the 
boundaries of the villages and there dance and play with fire. fans.1 1" 
Moreover, they cull on the mountains the herbs they need for 
their infernal enchantments. Like the Esthonians and the 
Russians, the Ruthenians drive their cattle out to pasture for 
the first time on St. George’s Day ; hence during the pre
ceding night the witches are very busy casting their spells 
on the cows ; and the farmer is at great pains to defeat 
their fell purpose. With this intent many people catch 
a snake, skin it, and fumigate the cows with the skin on the 
eve of the saint’s day. To rub the udders and horns of the 
cows with serpent’s fat is equally effective. Others strew 
meal about the animals, saying, “ Not till thou hast gathered 
up this meal, shalt thou take the milk from my cow So-and- 
so.” Further, sods of turf, with thorn-branches stuck in 
them, are laid on the gate-posts ; and crosses are painted 
with tar on the doors. These precautions keep the witches 
from the cows. If, however, a beast should after all be 
bewitched, the farmer’s wife drags a rope about in the dew 
on the morning of St. George’s Day. Then she chops it up 
small, mixes salt with it, and scatters the bits among the 
cow’s fodder. No sooner has the afflicted animal partaken 
of this compound than the spell is broken.1

The Huzuls of the Carpathian Mountains believe that st. 
when a cow gives milk tinged with blood, or no milk p*°lges 
at all, a witch is the cause of it. These maleficent beings among the 

play their pranks especially on the eve of St. George’s Day [h£z£ar.of 
and on Midsummer Eve, but they are most dangerous at the pathians. 

former season, for that night they and the foul fiends hold 
their greatest gathering or sabbath. To steal the cows’ 
milk they resort to various devices. Sometimes they run 
about in, the shape of dogs and smell the cows’ udders. 
Sometimes they rub the udders of their own cows with milk 
taken from a neighbour’s kine ; then their own cows yield 
abundant milk, but the udders of the neighbour’s cows shrivel 
up or give only blood. Others again make a wooden cow

1 R. F. Kaindl, “  Zauberglaube bei den Rutencn in der Bukowina und 
Galizien,”  Globus, lxi. (1892) p. 280.
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on the spot where the real cows are generally milked, taking 
care to stick into the ground the knife they used in carving 
the image. Then the wooden cow yields the witch all the 
milk of the cattle which are commonly milked there, while 
the owner of the beasts gets nothing but blood from them.

Hence the Huzuls take steps to guard their cows from 
the machinations of witches at this season. For this pur
pose they kindle a great fire before the house on the eve of 
St. George's Day, using as fuel the dung which has accumu
lated during the winter. Also they place on the gate-posts 
clods in which are stuck the branches consecrated on Palm 
Sunday or boughs of the silver poplar, the wood of which is 
deemed especially efficacious in banning fiends. Moreover, 
they make crosses on the doors, sprinkle the cows with mud, 
and fumigate them with incense or the skin of a snake. 
To tie red woollen threads round the necks or tails of the 
animals is also a safeguard against witchcraft. And in June, 
when the snow has melted and the cattle are led to the high 
mountain pastures, the herds have no sooner reached their 
summer quarters than the herdsman makes “ living fire ” by 
the friction of wood and drives the animals over the ashes in 
order to protect them against witches and other powers of 
evil. The fire thus kindled is kept constantly burning in 
the herdsman's hut till with the chill of autumn the time 
comes to drive the herds down the mountains again. If the 
fire went out in the interval, it would be an ill omen for the 
owner of the pastures.1

In some parts of Silesia the might of the witches is 
believed to be at the highest pitch on St. George’s Day. 
The people deem the saint very powerful in the matter of 
cattle-breeding and especially of horse-breeding. At the 
Polish village of Ostroppa, not far from Gleiwitz, a sacrifice 
for horses used to be offered at the little village church. It 
has been described by an eye-witness. Peasants pn horse
back streamed to the spot from all the neighbouring villages, 
not with the staid and solemn pace of pilgrims, but with the 
noise and clatter of merrymakers hastening to a revel. The 
sorry image of the saint, carved in wood and about an ell

1 R. F. Kaindl, Die Huzulcn td.t “  Zauberglaube bei den Huzulen,1
(Vienna, 1894), PP- 62 sq., 78, 88 sg,; Globus, Ixxvi. (1899) p. 233.
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high, stood in the churchyard on a table covered with a 
white cloth. It represented him seated on horseback and 
spearing the dragon. Beside it were two vessels to receive 
offerings of money and eggs respectively. As each farmer 
galloped up, he dismounted, led his horse by the bridle, 
knelt before the image of the saint, and prayed. After that 
he made his offering of money or eggs, according to his 
means, in the name of his horse. Then he led the beast 
round the church and churchyard, tethered it, and wrcnt into 
the church to hear mass and a sermon. Having thus paid 
his devotions to the saint, every man leaped into the saddle 
and made for the nearest public-house as fast as his horse 
could lay legs to the ground.1

At Ertringcn, in South Bavaria, there is a chapel of St. 
George, where a festival of the saint used to be held on 
April the twenty-fourth down to the beginning of the nine
teenth century. From the whole neighbourhood people 
streamed thither on horseback and in waggons to take part 
in the ceremony. More than fourteen hundred riders are 
said to have been present on one occasion. The foundation 
of the chapel was attributed to the-monastery of Holy Cross 
Vale (Heiligkrcuztczl), and the abbot and prior with their 
suite attended the festival in state mounted on white horses. 
A  burgher of Ertringcn had to ride as patron in the cos
tume of St. George, whom he represented. He alone 
bestrode a fiery stallion. After the celebration of high mass 
the horses were blessed at the chapel. Then the procession 
of men on horseback moved round the common lands, wind- 
ing up at the parish church, where it broke up.2 In many 
villages near Freiburg in Baden St. George is the patron of 
horses, and in some parts of Baden the saint’s day (April 
the twenty-third) is the season when cattle are driven out to 
pasture for the first time in spring.3

The Saxons of Transylvania think that on the eve of

Festival o f 
St. George, 
as the 
patron of 
horses, at 
Et tringen 
in Bavaria.

1 P. D rcchsler, Siite, Branch und
Volksglaubc in Schlesien, i. (Leipsic. 
1903) pp. 106 sq. T h e  authority quoted 
for the sacrifice is T ied e, Merkwurdig- 
keiten Schlesicns (1804), pp. 1 23 sq. 
It is not expressly said, but we may 
assume, that the saciifice was offered 
on St. G eorge’s D ay.

VOL. II

2 A. Birlinger, A  us Schwaben (Wies
baden, 1874)1 ii. 166. Compare sd.% 
Volkst hum Itches aus Schwaben, ii. 
21 n.1

3 E . H . M eyer, Badtsches Volks• 
leben im neutizehnten Jahrhundert 
(Strasburg, 1900), pp. 219 , 408.

Z
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St. George’s Day the witches ride on the# backs of the cows 
into the farmyard, if branches of wild rosebushes or other 
thorny shrubs are not stuck over the gate of the yard to 
keep them out.1 Beliefs and practices of this sort are shared 
by the Roumanians of Transylvania. They hold that on 
St. George’s Day the witches keep their sabbath in 
sequestered spots, such as woodland glades, deserted farm- 
steadings, and the like. In Walachia green sods are laid on 
the window-sills and on the lintels of the doors to avert the 
uncanny crew. But in Transylvania the Roumanians, not 
content with setting a thorn-bush in the doorway of the 
house, keep watch and ward all night beside the cattle or 
elsewhere, to catch the witches who are at work stealing the 
milk from the cows. Here, as elsewhere, the day is above 
all the herdsman’s festival. It marks the beginning of 
spring ; the shepherds are preparing to start for the distant 
pastures, and they listen with all their cars to some wise
acre who tells them how, if the milk should fail in the 
udders of the sheep, they have only to thrash the shepherd’s 
pouch, and every sttoke will fall on the witch who is 
pumping the lost milk into her pails.2

The Walachians look on St. George’s Day as very h o ly; 
for they are mainly a pastoral folk, and St. George is the 
patron of herds and herdsmen. On that day also, as well 
as on the day before and the day after, the Walachian* 
numbers his herd, beginning at one and counting con
tinuously up to the total. This he never does at any other 
time of the year. On this day, too, he milks his sheep 
for the first time into vessels which have been carefully 
scoured and are wreathed with flowers. Then too a cake oi 
white meal is baked in the shape of a ring, and is rolled on 
the ground in sight of the herd ; and from the length of its 
course omens are drawn as to the good or bad luck of the 
cattle in their summer pastures. If the herd is owned by 
several men, they afterwards lay hold of the ring, and break

1 J. Hnltrich, Zur Volkskunde det 1866), pp. 9, 11. Compare R. F. 
Siebenburger Sachsen (Vienna, 1885), Kaindl, “ Zur Volkskunde derRumanen 
p. 281. in der Bukowina,”  Globus, xcii. (1907)

p. 284. It does not appear whether
* W. Schmidt, Das Jahr uttd seine the shepherd’s pouch (“  H it tent as- 

Tage in Meinung uttd Brauch der chen ” ) in question is the real pouch 
Romatten Siebettbtirgens (I lermannstadt, or the plant of that name.
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it among them, and the one who gets the largest piece will 
have the best luck. The milk is made into a cheese which 
is divided ; and the pieces of the cake are given to the 
shepherds. In like manner the wreaths of flowers which 
crowned the pails are thrown into the water, and from the 
way in which they float down-stream the shepherds presage 
good or evil fortune.1

The Bulgarians seem to share the belief that cattle are St. 
espcciallyexposed to the machinations of witches atthis season, ^yfgeS 
for it is a rule with them not to give away milk, butter, o r  among the 
cheese on the eve of St. George’s Day ; to do so, they say, and̂ SouSf 
would be to give away the profit of the milch kine.2 They Slavs* 
rise very early on the morning of this day,’ and wash them
selves in the dew, that they may be healthy.3 It is said, too, 
that a regular sacrifice is still offered on St. George’s Day 
in Bulgaria. An old man kills a ram, while girls spread 
grass on which the blood is poured forth.4 The intention of 
the sacrifice may be to make the herbage grow abundantly 
in the pastures. Amongst the South Slavs the twenty- 
third of April, St. George’s Day, is the chief festival of the 
spring. The herdsman thinks that if his cattle are well on 
that day they will thrive throughout the year. As we have 
already seen,6 he crowns the horns of his cows with garlands 
of flowers to guard them against witchcraft, and in the even
ing the garlands are hung on the doors of the stalls, where they 
remain until the next St. George’s Day. Early in the 
morning of that day, when the herdsman drives the cows 
from the byres, the housewife takes salt in one hand and a 
potsherd with glowing coals in the other. She offers the 
salt to the cow, and the beast must step over the smouldering 
coals, on which various kinds of roses are smoking. This 
deprives the witches of all power to harm the cow. On the 
eve or the morning of the day old women cut thistles and 
fasten them to the doors and gates of the farm ; and they 
make crosses with cow’s dung on the doors of the byres to 
ward off the witches. Many knock great nails into the

1 A. und A. Schott, Walachische
Maehrchen (Stuttgart and Tubingen,
1845)> PP- 299  sq.

8 A. Strausz, D ie Bulgaren (Lcipsic, 
1898), p. 287.

Russian People, p. 230. 

6 Above, pp. 126 sq.

8 A. Strausz, op, cit, p. 337.

4 W. K, S. Ralston, Songs o f the
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doors, which is thought to be a surer preventive even than 
thistles. In certain districts the people cut thistles before 
sunrise and put some on each other’s heads, some on the 
fences, the windows, the doors, and some in the shape of 
wreaths round the necks of the cows, in order that the 
witches may be powerless to harm man and beast, house and 
homestead, throughout the year. If, nevertheless, a witch 
should contrive to steal through the garden fence and into 
the byre, it is all over with the cows. A good housewife 
will also go round her house and cattle-stalls early in the 
morning of the fateful day and sprinkle them with holy 
water. Another approved means of driving the witches 
away is furnished by the froth which is shot from the spokes 
of a revolving mill-wheel ; for common-sense tells us that 
just as the froth flies from the wheel, so the witches will 
fly from our house, if only we apply the remedy in the right 
way. And the right way is this. On the eve of St. 
George’s Day you must send a child to fetch froth from the 
mill, three stones from three cross-roads, three twigs of a 
blackberry bush, three sprigs of beech, and three shoots of a 
wild vine. Then you insert the plants in a buttered roll, 
put the stones in the fire, boil the froth, toast the buttered 
roll over the glowing stones, and speak these words: “ The 
blackberry twigs gather together, the beeches pull together, 
but the foam from the wheel shakes all evil away.” Do 
this, and you may take my word for it that no witch will be 
able to charm away the milk from your cows.1

Thus on the whole the festival of St. George at the 
present day, like the Parilia of ancient Italy, is a ceremony 
intended to guard the cattle against their real and their 
imaginary foes, the wolves and the witches, at the critical 
season when the flocks and herds are driven out to pasture 
for the first time in spring. Precautions of the same sort 
are naturally taken by the superstitious herdsman whenever, 
the winter being over, he turns his herds out into the open 
for the first time, whether it be on St. George’s Day or not. 
Thus in Prussia and Lithuania, when the momentous 
morning broke, the herd-boy ran from house to house in the

1 F . S . K rauss, Volksglaube und 125-127 ; id. , Kroatien und Slavonics 
7 tligioser Brauch der Sudslavcn, pp. (Vienna, 1889), pp. 105 sq.
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village, knocked at the windows, and cried : “ Put out the 
fire, spin not, reel not, but drive the cattle out! ” Mean
time the herdsman had fetched sand from the church, which 
he strewed on the road by which the beasts must go from 
the farmyard. At the same time he laid a woodcutters axe 
in every doorway, with the sharp edge outwards, over which 
the cows had to step. Then he walked in front of them, 
speaking never a word, and paying no heed to the herd, 
which was kept together by the herd-boys alone. His 
thoughts were occupied by higher things, for he was busy 
making crosses, blessing the cattle, and murmuring prayers, 
till the pastures were reached. The axe in the doorway 
signified that the wolf should flee from the herd as from the 
sharp edge of the a x e : the sand from the church betokened 
that the cattle should not disperse and wander in the 
meadows, but should keep as close together as people in 
church.1

In Sweden the cattle are confined almost wholly to their Swedish 

stalls during the long and dreary northern winter ; and the £nwsnt 
first day in spring on which they are turned out into the turning 

forest to graze has been from time immemorial a great cattle* to 

popular festival. The time of its celebration depends gra./e after 
more or less on the mildness or severity of the season, confine- 

Fof the most part it takes place about the middle of May. ment*
On the preceding evening bonfires are kindled everywhere 
in the forest, because so far as their flickering light extends 
the cattle will be safe from the attacks of wild beasts 
throughout the summer. For the same reason people go 
about the woods that night firing guns, blowing horns, and 
making all kinds of discordant noises. The mode of 
celebrating the festival, which in some places is called the 
feast of flowers, varies somewhat in different provinces. In 
Dalsland the cattle are driven home that day from pasture 
at noon instead of at evening. Early in the morning the 
herd-boy repairs with the herd to the forest, where he decks 
their horns with wreaths of flowers and provides himself 
with a wand of the rowan or mountain-ash. During his 
absence the girls pluck flowers, weave% them into a garland,

1 W. J. A. Tettau und J. D. H. /  itthauens und Westpreussens (Berlin,
Temme, D ie Volks sage n Ostprcussens, 1837), p. 263.
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Swedish and hang it on the gate through which the cattle must pass
observ- on  their return from the forest. When they come back, the
turning out herd-boy takes the garland from the gate, fastens it to the 
torture toP wand, and marches with it at the head of his
for the first beasts to the hamlet. Afterwards the wand with the
summer, garland on it is set up on the muck-heap, where it remains

all the summer. The intention of these ceremonies is not 
said, but on the analogy of the preceding customs we may 
conjecture that both the flowers and the rowan-wand are 
supposed to guard the cattle against witchcraft. A  little 
later in the season, when the grass is well grown in the 

/ forest, most of the cattle are sent away to the sitter, or 
summer pastures, of which every hamlet commonly has one 
or more. These are clearings in the woods, and may be 
many miles distant from the village. In Dalecarlia the 
departure usually takes place in the first week of June. It 
is a great event for the pastoral folk. An instinctive 
longing seems to awaken both in the people and the beasts. 
The preparations of the women are accompanied by the 
bleating of the sheep and goats and the lowing of the 
cattle, which make incessant efforts to break through the 
pens near the house where they are shut up. Two or more 
girls, according to the size of the herd, attend the cattle on 
their migration and stay with them all the summer. Every 
animal as it goes forth, whether cow, sheep, or goat, is 
marked on the brow with a cross by means of a tar-brush 
in order to protect it against evil spirits. But more 
dangerous foes lie in wait for the cattle in the distant 
pastures, where bears and wolves not uncommonly rush 
forth on them from the woods. On such occasions the 
herd-girls often display the utmost gallantry, belabouring 
the ferocious beasts with sticks, and * risking their own lives 
in defence of the herds.1 *

These The foregoing customs, practised down to modern times
parallels by shepherds and herdsmen with a full sense of their 
throw light meaning, throw light on some features of the Parilia which 
features of might otherwise remain obscure. They seem to shew that 
the Parilia. when the Italian shepherd hung green boughs on his folds,

1 L. Lloyd, Peasant Life in Sweden, pp. 246-251 $ A. Kuhn, Herabkunft
des Feuers,3 pp. 163 sqt
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and garlands on his doors, he did so in order to keep the 
witches from the ewes; and that in fumigating his flocks 
with sulphur and driving them over a fire of straw he 
sought to interpose a fiery barrier between theqj  ̂and the 
powers of evil, whether these were conceived as witches or 
mischievous spirits.

But St. George is more than a patron of cattle. The Green 
mummer who dresses up in green boughs on the saint’s day a 
and goes by the name of Green George1 clearly personifies fication of 
the saint himself, and such a disguise is appropriate only to 
a spirit of trees or of vegetation in general. As if to vegetation 
make this quite clear, the Slavs of Carinthia carry a tree,n gcneral* 
decked with flowers in the procession in which Green 
George figures; and the ceremonies in which the leaf-clad 
masker takes a part plainly indicate that he is thought to 
stand in intimate connexion with rain as well as with 
cattle. This counterpart of our Jack in the Green is known 
in some parts of Russia, and the Slovenes call him Green 
George. Dressed in leaves and flowers, he appears in public 
on St. George’s Day carrying a lighted torch in one hand 
and a pie in the other. Thus arrayed he goes out to the 
cornfields, followed by girls, who sing appropriate songs.
A circle of brushwood is then lighted, and the pie is set 
in the middle of it. All who share in the ceremony 
sit down around the fire, and the pie is divided among 
them. The observance has perhaps a bearing on the cattle 
as well as on the cornfields, for in some parts of Russia 
when the herds go out to graze for the first time in spring a 
pie baked in the form of a sheep is cut up by the chief 
herdsman, and the bits are kept as a cure for the ills to 
which sheep are subject.2

At Schwaz, an old Tyrolese town in the lower valley “ Ringing 
of the Inn, young lads assemble on St. George’s Day, 
which is here the .twenty-fourth of April, and having pro-onst. 
vided themselves with bells, both large and small, they go ^ rge s 
in procession ringing them to the various farms of the 
neighbourhood, where they are welcomed and given milk to 
drink. These processions, which take place in other parts

1 See above, pp. 75 sq.
2 W. R. S. Ralston, Russian Folk-tales, p. 345.
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of the Tyrol also, go by the name of “ ringing out the grass ” 
(Grasauslauten\ and it is believed that wherever the bell
ringers come, there the grass grows and the crops will be 
abundant. This beneficial effect appears to be ascribed to 
the power of the bells to disperse the evil spirits, which are 
thought to be rampant on St. George’s Day. For the 
same purpose of averting demoniac influence at this 
time, people in Salzburg and the neighbouring districts of 
Upper Austria go in procession round the fields and stick 
palm branches or small crosses in them ; also they fasten 
branches of the Prunus Padns, L., at the windows of the 
houses and cattle-stalls.1 In some paits of Germany the 
farmer looks to the height of his corn on St. George's Day, 
expecting that it should then be high enough to hide a 
crow.2 *

Even when we have said that St. George of Eastern 
Europe represents an old heathen deity of sheep, cattle, 
horses, wolves, vegetation, and rain, we have not exhausted 
ail the provinces over which he is supposed to bear sway. 
According to an opinion which appears to be widely spread, 
he has the power of blessing barren women with offspiing. 
This belief is clearly at the root of the South Slavonian 
custom, described above, whereby a childless woman hopes 
to become a mother by wearing a shirt which has hung all 
night on a fruitful tree on St. George’s Eve.8 Similarly, a 
Bulgarian wife who desires to have a child will strike off a 
serpent's head on St. George’s Day, put a bean in its mouth, 
and lay the head in a hollow tree or bury it in the earth at 
a spot so far fiom the village that the crowing of the cocks 
cannot be heard there. If the bean buds, her wishes will 
be granted.4 *

1 Marie Andree-Eysn, Volkskund- 
lubes aus dem bayt isih -  osterreichu 
siheti Alpengebiet (Brunswick, 1910), 
pp. 180-182.

2 E. II. Meyer, Badtsches Volks - 
leben im ncunzehnten Jahrhundetl 
(Strasbuig, 1900), p. 423; K. Freiherr 
von Leopiechting, A us dt,m Lechi am  
(Munich, 1855), p. 168.

8 See above, pp. 56 sg.
4 A. Strausz, D ie Bulgaien, pp.

337, 385 sg. There seems to be a

special connexion between St. George 
and serpents. In Bohemia and Moravia 
it is thought that up tc the twenty- 
third of April seipents are innocuous, 
and only get their poison on the 
saint's day. See J. V  Grohmann, 
Aberglauben und Gebrauche aus 
Boh men und M afoen, §§ 3261 580, 
pp. 51, 81 ; W. MUller, Beitrage zur 
Volkskunde der Deutschen in Main en, 
p. 323. Various other charms are 
effected by means of serpents on this



XIX ST. GEORGE AN D  THE PARJLIA 3 4 5

It is natural to suppose that a saint who can bestow T.ove- 

offspting can also bring fond lovers together. Hence paused 
among the Slavs, with whom St. George is so popular, his among 

day is one of the seasons at which youths and maidens *„eJilavs 
resort to charms and divination in order to win or discover George’s 

the affections of the other sex. Thus, to take examples, a Day' 
Bohemian way of gaining a girl's love is as follows. You 
catch a frog on St. George's Day, wrap it in a white cloth, 
and put it in an ant-hill after sunset or about midnight.
The creature croaks terribly while the ants are gnawing the 
flesh from its bones. When silence reigns again, you will 
find nothing left of the frog but one little bone in the shape 
of a hook and another little bone in the shape of a shovel.
Take the hook-shaped bone, go to the girl of your choice, 
and hook her dress with the bone, and she will fall over 
head and ears in love with you. If you afterwards tire of 
her, you have only to touch her with the shovel-shaped 
bone, and her affection will vanish as quickly as it came.1 
Again, at Ceklinj, in Crnagora, maidens go at break of day 
on St. George's morning to a well to draw water, and look 
down into its dark depth till tears fill their eyes and they 
fancy they see in the water the image of their future 
husband.2 At Krajina, in Servia, girls who would pry into 
the book of fate gather flowers in the meadows on the eve 
of St. George, make them up into nosegays, and give to the 
nosegays the names of the? various lads whose hearts they 
would win. Late at night they place the flowers by stealth 
under the open sky, on the roof or elsewhere, and leave 
them there till daybreak. The lad on whose nosegay most 
dew has fallen will love the girl most truly throughout the 
year. Sometimes mischievous young men secretly watch 
these doings, and steal the bunches of flowers, which makes 
sore hearts among the girls.8 Once more, in wooded 
districts of Bohemia a Czech maiden will sometimes go out 
on St. George's Eve into an oak or beech forest and catch a

day. Thus if you tear out the tongue 
of a live snake on St. George’s Day, 
put it in a ball of wax, and lay the 
ball under your tongue, you will be 
able to talk down anybody. See J. 
V. Grohmann, op. cit.t §§ 576, 1169,

pp. 81, 166.
1 J. V. Grohmann, op. cit. § 1463, 

p. 210.
2 F. S. Krauss, S i t t e  u n d  f i r a u c h  

d e r  S t l d s l a v e t i ,  p. 175.
3 F. S. Krauss, o p .  c i t .  pp. 175 s q .
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young wild pigeon. It may be a ring-dove or a wood- 
pigeon, but it must always be a male. She takes the bird 
home with her, and covers it with a sieve or shuts it up in 
a box that nobody may know what she. is about. Having 
kept and fed it till it can fly, she rises very -early in the 
morning, while the household is still asleep, and goes with 
the dove to the hearth. Here she presses the bird thrice to 
her bare breast, above her heart, and then lets it fly away 
up the chimney, while she says:—

“  O u t o f  the chimney, dove,
F ly  f ly  fro nt here.

Take me, dear H ans, my love,

None, none so dear.

u F ly  to y o u r rocks, f a ir  dove,
F ly  to y o u r lea.

So may I  get, my love,
None, none but theeP 1

In the East, also, St. George is reputed to be a giver 
of offspring to barren women, and in this character he is 
revered by Moslems as well as Christians. His shrines may 
be found in all parts of Syria; more places are associated 
with him than with any other - saint in the calendar. The 
most famous of his sanctuaries is at Kalat el Hosn, in 
Northern Syria. Childless women of all sects resort to it 
in order that the saint may remove their reproach. Some 
people shrug their shoulders when the shrine is mentioned 
in this connexion. Yet many Mohammedan women who 
desired offspring 'used to repair to it with the full consent 
of their husbands. Nowadays the true character of the 
place is beginning to be perceived, and many Moslems have 
forbidden their wives to visit it.2 Such beliefs and practices 
lend some coloiir to the theory that in the East the saint has 
.taken the place of Tammuz or Adonis.8

1 Reinsberg-Diiringsfcld, Fcst-Kalcn- 
der am Bohrncn, pp. 194 sq. ; J. V. 
Grohmann, op. cit., § 554, p. 77.

2 S. J. Curtiss, Primitive Semitic 
Religion To-day, pp. 83 sq., 118 sq.

8 S. Baring-Gould, Curious Myths 
of the Middle Ages, pp. 278 sqq. The 
authority for this identification is the

nominal translator, but real author, of 
the work called The Agriculture of the 
Nabataeans. See D. A. Chwolson, 
Ubcr Tammuz und die Menschenvereh- 
rung bei den alien Babyloniem (St. 
Petersburg, 1860), pp. 56 sq. Although 
The Agriculture of the Nabataeans 
appears to be a forgery (see above, p.
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But we cannot suppose that the worship of Tammuz has 
been transplanted to Europe and struck its roots deep among 
the Slavs and other peoples in the eastern part of our con
tinent. Rather amongst them we must look for a native 
Aryan deity who now masquerades in the costume of the 
Cappadocian saint and martyr St George. Perhaps we may 
find him in the Pergrubius of the Lithuanians, a people who 
retained their heathen religion later than any other branch 
of the Aryan stock in Europe. This Pergrubius is described 
as “ the god of the spring,” as “ he who makes leaves and 
grass to grow,” or more fully as “ the god of flowers, plants, 
and all buds ” On St. George’s Day, the twenty-third of 
April, the heathen Prussians and Lithuanians offered a sacri
fice to Pergrubius. A priest, who bore the title of Wurschait} 
held in his hand a mug of beer, while he thus addressed the 
deity: “ Thou drivest away the winter; thou bringest back 
the pleasant spring. By thee the fields and gardens arc 
green, by thee the groves and the woods put forth leaves.” 
According to another version, the prayer ran as follows : 
“ Thou drivest the winter away, and givest in all lands 
leaves and grass. We pray thee that thou wouldst make 
our corn to grow and wouldst put down all weeds.” After 
praying thus, the priest drank the beer, holding the mug 
with his teeth, but not touching it with his hands. Then 
without handling it he threw the mug backward over his 
head. Afterwards it was picked up and filled again, and 
all present drank out of it. They also sang a hymn in 
praise of Pergrubius, and then spent the whole day in feast
ing and dancing.1 Thus it appears that Pergrubius was a 
Lithuanian god of the spring, who caused the grass and the
ioo, note 2), the identification of the 
oriental St. George with Tammuz may 
nevertheless be correct.

1 J. Maeletius (Menecius), “  De 
sacrifices et idolatria-veterum Borus- 
sorum Livonum aliarumque vicinarum 
gentium,” M itteilungm  der Litterari- 
schen Gescllscha/t Masovia, Heft 8 
(Lotzen, 1902), pp. 185, 187, 200 sq. ; 
id. in Scriptores rerum Livonicarum, 
ii. (Riga and Leipsic, 1848), pp. 389, 
390; J. Lasicius, “ De diis Samagita- 
rum caeterorumque Sarmatarum,” ed.

W. Mannhardt, in Magazin heraus- 
gegeben von der Lettisch - literarischen 
Gesellschaft, xiv. (18G8) pp. 95 sq. 
The first form of the prayer to Per
grubius is from the Latin, the second 
from the German, version of Maejetius’s 
(Jan Malecki’s) work. The descrip
tion of Pergrubius as “ he who makes 
leaves and grass to grow” {“ der lest 
uachssen laub unndgras ”) is also from 
the German. According to M. Prae- 
torius, Pergrubius was a god of hus
bandry {Deltciae Prussicae, Berlin, 
1871, p. *5).
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corn to grow and the trees to burst into leaf. In this he 
resembles Green George, the embodiment of the fresh 
vegetation of spring, whose leaf-clad representative still 
plays his pranks on the very same day in some parts of 
Eastern Europe. Nothing, indeed, is said of the relation of 
Pergrubius to cattle, and so far the analogy between him 
and St. George breaks down. But our accounts of the old 
Lithuanian mythology are few and scanty ; if we knew more 
about Pergrubius we might find that as a god or personifica
tion of spring he, like S t George, was believed to exert all 
the quickening powers of that genial season— in other 
words, that his beneficent activity was not confined to cloth
ing the bare earth with verdure, but extended to the care 
of the teeming flocks and herds, as well as to the propaga
tion of mankind. Certainly it is not easy to draw a sharp 
line of division between the god who attends to cattle and 
the god who provides the food on which they subsist.

The Thus Pergrubius may perhaps have been the northern
cKjmvaknt equivalent of the pastoral god Pales, who was worshipped by 
of St. the Romans only two days earlier at the spring festival of the 
waŝ aies, Parilia. It will be remembered that the Roman shepherds 
who may prayed to Pales for grass and leaves, the very things which 
personated it was the part of Pergrubius to supply. Is it too bold to 
kfng at the conJccture that in rural districts of Italy Pales may have 
Parilia been personated by a leaf-clad man, and that in the early 

age of Rome the duty of thus representing the god may 
have been one of the sacred functions of the king ? The 
conjecture at least suggests a reason for the tradition that 
Numa, the typical priestly king of Rome, was born on the 
day of the Parilia.
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TIIE WORSHIP OF THE OAK

§ I. The Diffusion o f  the Oak in Europe

In a preceding chapter some reasons were given for The Latin 

thinking that the early Latin kings posed as living repre- 
sentatives of Jupiter, the god of the oak, the sky, the rain, sented 

and the thunder, and that in this capacity they attempted of 
to exercise the fertilising functions which were ascribed to the oak, 

the god. The probability of this view will be strengthened sky' 
if it can be proved that the same god was worshipped under thunder, 

other names by other branches of the Aryan stock in ram. 
Europe, and that the Latin kings were not alone in arro
gating to themselves his powers and attributes. In this 
chapter I propose briefly to put together a few of the 
principal facts which point to this conclusion.

But at the outset a difficulty presents itself. To us the Why 

oak, the sky, the rain, and the thunder appear things totally 
distinct from each other. How did our forefathers come to oak be also 

group them together and imagine them as attributes of one of 
and the same god ? A connexion may be seen between the 
the sky, the rain, and the thunder; but what has any anTuie* 
of them to do with the oak? Yet one of these apparently rain? 
disparate elements was probably the original nucleus round 
which in time the others gathered and crystallised into the 
composite conception of Jupiter. Accordingly we must ask,
Which of them was the original centre of attraction ? If 
men started with the idea of an oak-god, how came they to 
enlarge his kingdom by annexing to it the province of the 
sky, the rain, and the thunder ? If, on the other hand, they
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set out with the notion of a god of the sky, the rain, and 
the thunder, or any one of them, why should they have 
added the oak to his attributes ? The oak is terrestrial; 
the sky, the thunder, and the rain are celestial or aerial. 
What is the bridge between the two ?

In the sequel I shall endeavour to shew that on the 
principle of primitive thought the evolution of a sky-god 
from an oak-god is more easily conceivable than the con
verse ; and if I succeed, it becomes probable that in the 
composite character of Jupiter the oak is primary and 
original, the sky, the rain, and the thunder secondary and 
derivative.

We have seen that long before the dawn of history 
Europe was covered with vast primaeval woods, which must 
have exercised a profound influence on the thought as well 
as on the life of our rude ancestors who dwelt dispersed under 
the gloomy shadow or in the open glades and clearings of 
the forest.1 Now, of all the trees which composed these 
woods the oak appears to have been both the commonest 
and the most useful. The proof of this is drawn partly 
from the statements of classical writers, partly from the 
remains of ancient villages built on piles in lakes and 
marshes, and partly from the oak forests which have been 
found embedded in peat-bogs.

These bogs, which attain their greatest development in 
Northern Europe, but are met with also in the central and 
southern parts of the Continent, have preserved as in a 
museum the trees and plants which sprang up and flourished 
after the end of the glacial epoch. Thus in Scotland the 
peat, which occupies wide areas both in the highlands and 
lowlands, almost everywhere covers the remains of forests, 
among which the commoner trees are pine, oak, and birch. 
The oaks are of great size, and are found at heights above 
the sea such as the tree would not now naturally attain to. 
Equally remarkable for their size are the pines, but though 
they also had a wider distribution than at present, they 
appear not to have formed any extensive forests at the 
lowest levels of the country. Still, remains of them have 
been dug up in many lowland peat-mosses, where the bulk

1 See above, pp. 7 sqt
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of the buried timber is oak.1 When Hatfield Moss in 
Yorkshire was drained, there were found in it trunks of oak 
a hundred feet long and as black as ebony. One giant 
actually measured a hundred and twenty feet in length, with 
a diameter of twelve feet at the root and six feet at the top.
No such tree now exists in Europe.2 Sunken forests and 
peat occur at many places on the coasts of England, especi
ally on ‘low shelving shores where the land falls away with 
a gentle slope to the sea. These submerged areas were 
once mud fiats which, as the sea retreated from them, 
gradually became clothed with dense forests, chiefly of oak 
and Scotch fir, though ash, yew, alder, and other trees sooner 
or later mingled with them.3 The great peat-bogs of 
Ireland shew that there was a time when vast woods of oak 
and yew covered the country, the oak growing on the hills 
up to a height of four hundred feet or thereabout above the 
sea, while at higher levels deal was the prevailing timber.
Human relics have often been discovered in these Irish bogs, 
and ancient roadways made of oak have also come to light.4 
In the peat-bog near Abbeville, in the valley of the Somme, 
trunks of oak have been dug up fourteen feet thick, a diameter 
rarely met with outside the tropics in the old Continent.6

At present the woods of Denmark consist for the most 
part of magnificent beeches, which flourish here as luxuriantly 
as anywhere in the world. Oaks are much rarer and appear Former 

to be on the decline. Yet the evidence of the peat-bogs ofDen.0da 
proves that before the advent of the beech the country was|nar̂  and 
overspread with dense forests of tall and stately oaks. It dfoavia. 
was during the ascendency of the oak in the woods that 
bronze seems to have become known in Denmark ; for 
swords and shields of that metal, now in the museum of 
Copenhagen, have been taken out of peat in which oaks 
abound. Yet at a still earlier period the oak had been pre
ceded by the pine or Scotch fir in the Danish forests; and

1 J. Geikie, Prchtstoric Europe 3 J. Geikie, op. cit. pp. 432-436.
(Edinburgh, 1881), pp. 420 482 « j .  Geikie, of. cit. pp. 461-463.

495*  ̂ .
2 R. Munro, Andent Scottish Lake 6 A. von Humboldt, Kosmos, i.

Dwellings or Crannogs (Edinburgh, (Stuttgart and Tubingen, 1845) p.
1882), p. 266, quoting Aiton’s Treatise 298. The passage is mistianslated § 
on the Origin, Qualities, and Cultiva- in the English version edited by E. 
tion o f Moss Earth. Sabine.
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the discovery of neolithic implements in the peat-bogs shews 
that savages of the Stone Age had their homes in these old 
pine woods as well as in the later forests of oak. Some 
antiquaries are of opinion that the Iron Ago* in Denmark 
began with the coming of the beech, but of this there is no 
evidence ; for aught we know to the contrary the beautiful 
beech forests may date back to the Age of Bronze.1 The 
peat-bogs of Norway abound in buried timber; and in 
many of them the trees occur in two distinct layers. The 
lower of these layers consists chiefly of oak, hazel, ash, and 
other deciduous trees; the upper is composed of Scotch firs 
and birches. In the bogs of Sweden also the oak forests 
underlie the pine forests.2 However, it appears to be doubtful 
whether Scandinavia was inhabited in the age of the oak 
woods. Neolithic tools have indeed been found in the peat, 
but generally not deeper down than two feet or so ; hence 
one antiquary infers that in these bogs not more than two 
feet of peat has formed within historical times.8 But 
negative evidence on such a point goes for little, as only 
a small portion of the bogs can have been explored.

Unequivocal proof of the prevalence of the oak and its 
usefulness to man in early times is furnished by the remains 
of the pile villages which have been discovered in many of 
the lakes of Europe. In the British Islands the piles and 
the platforms on which these crannogs or lake dwellings 
rested appear to have been generally of oak, though fir, 
birch, and other trees were sometimes used in their con
struction. Speaking of the Irish and Scotch crannogs a 
learned antiquary remarks: “ Every variety of structure 
observed in the one country is to be found in the other, 
from the purely artificial island, framed of oak-beams, 
mortised together, to the natural island, artificially fortified 
or enlarged by girdles of oak-piles or ramparts of loose 
stones.” 4 Canoes hollowed out of trunks of oak have been 
found both in the Scotch and in the Irish crannogs.6 In

1 Sir Charles Lyell, The Geological 2 J. Geikie, op. cit. pp. 487 sq.
Evidence oj the Antiquity of Man4 2 J. Geikie, op. cit. p. 489.
(London, 1873), pp. 8, 17, 415 sq.; 4 R. Munro, Ancient Scottish Lake
Sir John Lubbock (Lord Avebury), Dwellings, p. 20, quoting the article 
Prehistoric Times6 (London, 1890), “ Ciannoges” in Chambers's Encyclo- 
Pl'. 251, 387 ; J. Geikie, op. cit. pp. pcedia.
485-487. 6 R. Munro, op. cit. p.. 23. For
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the lake dwellings of Switzerland and Central Europe the 
piles are very often of oak, but by no means as uniformly 
so as in the British Islands ; fir, birch, alder, ash, elm, and 
other timber were also employed for the purpose.1 That 
the inhabitants of these villages subsisted partly on the pro
duce of the oak, even after they had adopted agriculture, is 
proved by the acorns which have been found in their 
dwellings along with wheat, barley, and millet, as well as 
beech-nuts, hazel-nuts, and the remains of chestnuts and 
cherries.2 In the valley of the Po the framework of logs The 

and planks which supports the prehistoric villages is most of ĉiakc 
commonly of elm wood, but evergreen oak and chestnut were dwellings 

also used ; and the abundance of oaks is attested by the pardon 
great quantities of acorns which were dug up in these settle- acorns 

ments. As the acorns were sometimes found stored in 
earthenware vessels, it appears that they were eaten by the 
people as well as by their pigs.3

The evidence of classical writers proves that great oak Evidence 

forests still existed down to their time in various parts Qf of?#lassical 
Europe. Thus the Veneti on the Atlantic coast of Brittany to the oak 

made their fiat-bottomed boats out of oak timber, of which, g^jje01 
we arc told, there was abundance in their country.4 Pliny The oak 
informs us that, while the whole of Germany was covered woods of 

with cool and shady woods, the loftiest trees were to be seen German> 
not far from the country of the Chauci, who inhabited the 
coast, of the North Sea. Among these giants of the forest 
he speaks especially of the oaks which grew on the banks 
of two lakes. When the waves had undermined their roots, 
the oaks are said to have torn away great portions of the 
bank and floated like islands on the lakes.6 The same

more evidence of the use of oak in 
British crannogs see id.% op. cit. pp. 
6-8, *6, 28, 29, 30, 31, 32, 33 s</., 
37. 38, 39. 41. 42. S« sg., 53,61,62, 
97, 122, 208, 262, 291-299; id. The 
Lake Dwellings of Europe (London, 
Paris, and Melbourne, 1890), pp. 350, 
364. 372, 377-

1 F. Keller, The Lake Lhvellings of 
Switzerland and other Parts of Europe 2 
(London, 1878), i. 37, 48, 65, 87, 
93i 105, n o , 129, 156, 186, 194, 
201, 2x4, 264, 268, 289, 300, 320, 

VQL. \\

375, 382, 434, 438, 440, 444, 44$, 
465, 639.

2 F. Keller, op. cit. i. 332, 334, 
375, 5«6-

3 W. Helbig, Die Itahker in der 
Poebene (Leipsic, 1879), pp. 12, 16 sq. 
26. The bones of cattle, pigs, goats, 
and sheep prove that these animals 
were bred by the people of the Italian 
pile villages. See W. Ilelbig, op. cit. 
l>. I4‘

4 Strabo, v. 4. I, p. 195.
6 Pliny, Nat. Hist. xvi. 5.
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writer speaks of the vast Hercynian wood of Germany as an 
oak forest, old as the world, untouched for ages, and passing 
wonderful in its immortality. So huge were the trees, he 
says, that when their roots met they were forced, up above 
ground in the.shape of arches, through which a troop of 
horse could ride as through an open gate.1 His testimony 
as to the kind of trees which composed this famous forest 
is confirmed by its name, which seems to mean no more 
than “ oak wood.” 2 In the second century before our era 
oak forests were still so common in the valley of the Po that 
the herds of swine which browsed on the acorns sufficed to 
supply the greater part of the demand for pork throughout 
Italy, although nowhere in the world, according to Polybius, 
were more pigs butchered to feed the gods, the people, and 
the army.3 Elsewhere the same historian describes the 
immense herds of swine which roamed the Italian oak
forests, especially on the coasts of Tuscany and Lombardy. 
In order to sort out the different droves when they mingled 
with each other in the woods, each swineherd carried a horn, 
and when he wound a blast on it all his own pigs came 
trooping to him with such vehemence that nothing could 
stop them ; for all the herds knew the note of their own 
horn. In the oak forests of Greece this device was unknown, 
and the swineherds there had harder work to come by their 
own when the beasts had strayed far in "the woods, as they 
were apt to do in autumn while the acorns weic falling.4 
Down to the beginning of our era oak woods were inter
spersed among the olive groves and vineyards of the Sabine 
country in central Italy.6 Among the beautiful woods 
which clothed the Heraean mountains in Sicily the oaks 
were particularly remarked for their stately growth and the 
great size of their acorns.0 In the second century after

1 Pliny, Nat. H u t .  xvi. 6 “ Her- 
cy niae silvae loborum vastitas . . . 
glanclifi) i maxi me genet is omnes, quibus 
honos apud Romanes perpetuus

2 II. Hirt, “ Die Urheimat der 
Indogermanen,” Indogermanische For- 
schungen, i. (1892), p. 480; P. Kret
schmer, hinleitungin die Geschichteder 
griechische Sprache (Gottingen, 1896), 
p. 81 ; O. Schrader, Reallexikon der 
Inaogerman isc ken A llet tumskunde% s.v.

“ Eiche,” p. 164. This etymology 
assumes that Heicynia represents an 
original Perkuniat and is connected 
with the Latin quercus, However, the 
derivation is not undisputed. See O. 
Schrader, op. cit. pp. 1015 sq.

3 Polybius, il. 15. Compare Strabo, 
v. 1. 12, p. 218.

4 Polybius, xii. 4.
6 Strabo, v. 3. 1, p. 228.
6 Diodorus Siculus, iv. 84.
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Christ the oak forests of Arcadia still harboured wild boars, 
bears, and huge tortoises in their dark recesses.1

Even now the predominance of the oak as the principal The oak 
forest tree of Europe has hardly passed away. Thus we 
are told that among the leaf-bearing trees of Greece, as tree of 

opposed to the conifers, the oak still plays by far the most Eu,ope‘ 
important part in regard both to the number of the indi
viduals and the number of the species.2 And the British 
oak in particular (Quercus robur) is yet the prevailing tree 
in most of the woods of France, Germany, and southern 
Russia, while in England the coppice and the few fragments 
of natural forest still left are mainly composed of this 
species.3 '

Thus the old classical tradition that men lived upon in Europe 
acorns before they learned to till the ground4 * may very well ĵ vebcen 
be founded on fact. Indeed acorns were still an article of used as 
diet in some parts of southern Europe within historical footbath 
times. Speaking of the prosperity of the righteous, Hesiod »»ancient 
declares that for them the earth bears much substance, Modern 
and the oak on the mountains puts forth acorns.6 T hetimcs- 
Arcadians in their oak-forests were proverbial for eating 
acorns,6 but not the acorns of all oaks, only those of a par
ticular sort.7 Pliny tells us that in his day acorns still 
constituted the wealth of many nations, and that in time of 
dearth they were ground and baked into bread.8 According 
to Strabo, the mountaineers of Spain subsisted on acorn 
bread for two-thirds of the year;9 and in that country 
acorns were served up as a second course even at the meals 
of the well-to-do.10 In the same regions the same practice

1 Pausanias, viii. 23. 8 sq. For 
notices of forests and groves of oak in 
Arcadia and other parts of Greece, see 
id. ii. 11. 4, iii. 10. 6, vii. 26. 10, 
viii. II. 1, viii. 25. I, viii. 42. 12, 
viii. 54. 5, ix. 3. 4, ix. 24. 5. The 
oaks in the Arcadian forests were of 
various species (id. viii. 12. 1).

2 C. Neumann und J. Partsch, Phy- 
sikalische Geographic von Griechenland 
(Breslau, 1885), P- 37&

8 Encyclopadia Britannica,° xvii. 
690.

4 V ir g i lGeorg., i. 7 /?., 147-1491
Lucretius, v. 939 sq., 965; Tibullus,

ii. 1. 37 sq., ii. 3.' 69; Ovid, Mctam. 
i. 106 ; id., Fasti, i. 675 sq., iv. 399- 
402; Juvenal, xiv. 182-184; Aulus 
Geliius, v. 6. 12; Dionysius Hali- 
carnas. Ars rhetorica, i. 6, vol. v. 
p. 230, ed. Reiske; Pollux, i. 234; 
Poryphry, De abstinentia, ii. 5.

6 Hesiod, Works and Days, 232 sq. *
6 Herodotus, i. 66.
7 Pausanias, viii. 1, 6. According 

to Pausanias it was only the acorns of 
thephegos oak which the Arcadians ate.

8 Pliny, Nat. Hist. xvi. 15.
fl Strabo, iii. 3. 7, p. 155.
10 Pliny, /.r.
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has survived to modern times. The commonest and finest 
oak of modern Greece is the Quercus Aegilops, with a 
beautiful crown of leaves, and the peasants eat its acorns 
both roasted and raw.1 The sweeter acorns of the Quercus 
Ballota also serve them as food, especially in Arcadia.2 In 
Spain people eat the acorns of the evergreen oak (Quercus 
Ilex), which are known as bellotas, and are said to be much 
larger and more succulent than the produce of the British oak. 
The duchess in Don Quixote writes to Sancho's wife to send 
her some of them. But oaks are now few and far between 
in La Mancha.3 Even in England and France acorns have 
been boiled and eaten by the poor as a substitute for bread 
in time of dearth.4 And naturally the use of acorns as food 
for swine has also lasted into modern times. It is on acorns 
that those hogs are fattened in Estreinadura which make the 
famous Montanches hams.5 * Large herds of swine in all the 
great oak woods of Germany depend on acorns for their 
autumn subsistence ; and in the remaining royal forests of 
England the inhabitants of the neighbouring villages still 
claim their ancient right of pannage, turning their hogs into 
the woods in October and November.0

§ 2. The Aryan God of the Oak and the Thunder7

Thus we may conclude that the primitive Aryans of 
Europe lived among oak woods, used oak sticks for the 
lighting of their fires, and oak timber for the construction of

1 C. Neumann und J. Partsch, Phy 
sikahsthe Geographic von Gricchcnland, 
P- 379-

2 C. Neumann and J. Paitsch, op. 
cit., p. 382, note.

3 Cervantes, Don Quixote, part ii. 
cli. 50, vol, iv. p. 133 of H. E. 
Watts’s translation, with the trans
lator’s note (new edition, London, 
1895); Neumann und Partsch, op. cit. 
p. 380 ; P. Wagler, Die Eiche in alter 
und neuerZiit, i. (Wurzcn, 1891) p. 35. 
The passage in Don Quixote was 
pointed out to me by my friend Mr. W. 
Wyse.

4 Encyclopedia Brilannicap xvii,
692.

3 H. E. Watts, he. at.

0 Encyclopedia Bntannica, l.c.
7 To avoid misapprehension, I desire 

to point out that I am not here con
cerned with the evolution of Aryan 
religion in general, but only with that 
of a small, though important part of it, 
to wit, the worship of a particular 
kind of tiee. To wiite a general 
history of Aryan religion in all its 
many aspects as a woiship of nature, 
of the dead, and so forth, would be a 
task equally beyond my powers and 
my ambition. Still less should I 
dream of writing a universal history of 
religion. The ** general work ** referred 
to in the preface to the first edition ol 
The Golden Bough is a book of fat 
humbler scope.
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their villages, their roads, their canoes, fed their swine on The many 

acorns, and themselves subsisted in part on the same simple? 
diet. No wonder, then, if the tree from which they received by the 

so many benefits should play an important part in their Aryans 
religion, and should be invested with a sacred character.from the 
We have seen that the worship of trees has been world-wide, naturally 
and that, beginning with a simple reverence and dread o flcdthem. 
the tree as itself animated by a powerful spirit, it has theWtre&,p 
gradually grown into a cult of tree gods and tree goddesses, The wor- 
who with the advance of thought become more and more 
detached from their old home in the trees, and assume the gradually 

character of sylvan deities and powers of fertility in general, 
to whom the husbandman looks not merely for the prosperity of the go.i 

of his crops, but for the fecundity of his cattle and his women, bufno1̂ 0' 
Where this evolution has taken place it has necessarily been ŝ aJPlinc 
slow and long. Though it is convenient to distinguish in tinction 
theory between the worship of trees and the worship of gods 
of the trees, it is impossible to draw a hard and fast linc between 

between them in practice, and to say, “ Here the one beginsthe lwo* 
and the other ends.” Such distinctions, however useful they 
may be as heads of classification to the student, evade in 
general the duller wit of the tree worshipper. We cannot 
therefore hope to lay our finger on that precise point in the 
history of the Aryans when they ceased to worship the oak 
for its own sake, and began to worship a god of the oal 
That point, if it were ideally possible to mark it, had doub* 
less been left far behind them by the more intelligent, at 
least, of our forefathers before they emerged into the light of 
history. Wc must be content for the most part to find 
among them gods of whom the oak was an attribute or 
sacred adjunct rather than the essence. If wc wish to find 
the original worship of the tree itself we must go for it to 
the ignorant peasantry of to-day, not to the enlightened 
writers of antiquity. Further, it is to be borne in mind 
that while all oaks were probably the object of superstitious 
awe, so that the felling of any of them for timber or firewood 
would be attended with ceremonies designed to appease the 
injured spirit of the tree,1 only certain particular groves or 
individual oaks would in general receive that measure of 

1 For examples of such ceremonies, see above, pp. 18*20, 34*38.
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homage which we should term worship. The reasons which 
led men to venerate ̂ orae trees more than others might be 
various. Amongst them the venerable age and imposing 
size of a giant oak would naturally count for much. And 
any other striking peculiarity which .marked a tree off from 
its fellows would be apt to attract the attention, and to con
centrate on itself the vague superstitious awe of .the savage. 
We know, for example, that with the Druids the growth of 
mistletoe on an oak was a sign that the tree was especially 
sacrecj; and the rarity of this feature— for mistletoe does not 
commonly grow on oaks— would enhance the sanctity and 
mystery of the tree. For it is the strange, the wonderful, 
the rare, not the familiar and commonplace, which excites 
the religious emotions of mankind.

The worship of the oak tree or of the oak god appears 
to have been shared by all the branches of the Aryan stock 
in Europe. Both Greeks and Italians associated the tree 
with their highest god, Zeus or Jupiter, the divinity of the 
sky, the rain, and the thunder.1 Perhaps the oldest and 
certainly one of the most famous sanctuaries in Greece was 
that of Dodona, where Zeus was revered in the oracular 
oak.2 * The thunder-storms which are said to rage at 
Dodona more frequently than anywhere else in Europe,8 
would render the spot a fitting home for the god whose 
voice was heard alike in the rustling of the oak leaves and 
in the crash of thunder. Perhaps the bronze gongs which 
kept up a humming in the wind round the sanctuary4 * were

1 For evidence of these aspects of 
Zeus and Jupiter, see L. Prcller, Grie- 
chisihe Mythologies i.4 115 sqq.; rtf., 
Romische Mythologies i. 184 sqq. In 
former editions of this book I was dis
posed to set aside much too summarily 
what may be called the meteorological 
side of Zeus and Jupiter.

2 See my bote on Pausanias, ii. 17. 
5 ; P. Wagler, Die Eiche in alter utid 
neuer Zeit% ii. (Berlin, 1891), pp. 2 sqq.; 
A. B. Cook, “  Zeus, Jupiter, and the 
Oak,” Classical Review > xvii. (.1903) 
pp. 178 sqq.

8 Aug. Mommsen, Delphika (Leipsic, 
1878), pp. 4 sq.

4 Strabo, Fiag. vii, 3 ; Stephanus
Byzantius, s.v. Auduvrj; Suidas, s.w .

AuSwvdiov Audwvrj;
Apostolius, Cent. vi. 43; Zenobius, 
Cent. vi. 5 ; Nonnus Abbas, Ad S. 
Gregorii orat. ii. contra Julianum,, 19 
(Migne’s Palrologia Graeca, xxxvi. 
1045). The evidence on this subject 
has been collected and discussed by 
Mr. A. B. Cook (“ The Gong at 
Dodona,*’ Journal of Hellentc Studies, 
xxii. (1902) pp. 5-28). The theory 
in the text is obviously consistent, both 
with the statement that the sound of 
the gongs was consulted as oracular, 
and with the view, advocated by Mr. 
Cook, that it was supposed to avert 
evil influences from the sanctuary. If 
I am right, the bronze statuette which, 
according to some accounts, produced
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meant to mimick the thunder that might so often be heard 
rolling and rumbiing in the coombs of the stern and barren 
mountains which shut in the gloomy Galley.1 In Boeotia, 
as we have seen, the sacred marriage of Zeus and Hera, the 
oak god and the oak goddess, was celebrated with much 
pomp by a religious federation of states.2 And on Mount 
Lycacus in Arcadia the character of Zeus as god both of 
the oak and of the rain comes out clearly in the rain charm 
practised by the priest of Zeus, who dipped an oak branch 
in a sacred spring.3

In his latter capacity Zeus was the god to whom the z<*us as the 

Greeks regularly prayed for rain. Nothing could be more [ĥ efreeks. 
natural; for often, though not always, he had his scat on 
the mountains where the clouds gather and the oaks grow.
On the acropolis at Athens there was an image of Earth 
praying to Zeus for rain.4 And in time of drought* the 
Athenians themselves prayed, “ Rain, rain, O dear Zeus, on 
the cornland of the Athenians and on the plains.” 5 The 
mountains which lay round their city, and to which they 
looked through the clear Attic air for signs of the weather, 
were associated by them with the worship of the wcathcr- 
god Zeus. It was a sign of rain when, away to sea, a cloud 
rested on the sharp peak of Aegina, which cuts the sky-line 
like a blue horn.6 On this far-seen peak Panhellcnian Zeus 
was worshipped,7 and legend ran that once, when all Greece 
was parched with drought, envoys assembled in Aegina from 
every quarter and entreated Aeacus, the king of the island, 
that he would intercede with his father Zeus for rain. The
king complied with the request, and by sacrifices and prayers 
wrung the needed showers from his sire the sky-god.8
the sound by striking the gong with a 
clapper would represent Zeus himself 
making his thunder.

1 On the natural surroundings of 
Dodona, see C. Carapanos, Dodone et 
ses mines (Paris, 1878), pp. 7.10.

* Above, pp. 140 sq.
8 Above, vol. i. p. 309. On the oak 

as the tree of Zeus, see Dionysius 
Halicarn. Ars rhetorica, i. 6, vol. v. 
p. 230 ed. Reiske; Schol. on Aristo
phanes, Birds, 480. On this subject 
much evidence, both literary and monu
mental, has been collected by Mr.

A. B. Cook in his articles “  Zeus, 
Jupiter, and the Oak,” Classical Re- 
view, xvii. (1903) pp. 174 sqq.t 268 
sqq.t 403 xviii. (1904) pp. 75 
sqq., 327 sq.

4 Pausanias, i. 24. 3.
6 Marcus Antoninus, v. 7.
0 Theophrastus, De signis tempeda- 

turn, i. 24.
7 Uausanias, i. 30. 4.
8 Pausanias, ii. 29. 7 sq ; Isocrates, 

Evagoras, 14; Apollodorus, iii. 12. 6. 
Aeacus was said to be the son of Zeus 
by Aegina, daughter of Asopus (Apol-
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Zeus as the Again, it was a sign of rain at Athens when clouds in 
theGreek? summer laY on the top or the sides of Hymettus,1 the chain 

of barren mountains which bounds the Attic plain on the east, 
facing the westering sun and catching from his last beams 
a solemn glow of purple light. If during a storm a  long 
bank of clouds was seen lowering on the mountain, it meant 
that the storm would increase in fury.2 Hence an altar 
of Showery Zeus stood on Hymettus.8 Again, omens of 
weather were drawn when lightning flashed or clouds hung 
on the top of Mount Parnes to the north of Athens;4 and 
there accordingly an altar was set up to sign-giving Zeus.5 
The climate of eastern Argolis is dry, and the rugged 
mountains are little better than a stony waterless wilderness. 
On one of them, named Mount Arachnaeus, or the Spider 
Mountain, stood altars of Zeus and Hera, and when rain 
was wanted the people sacrificed there to the god and 
goddess.6 On the ridge of Mount Tmolus, near Sardes, 
there was a spot called the Birthplace of Rainy Zeus,7 prob
ably because clouds resting on it were observed to presage 
rain. The members of a religious society in the island of 
Cos used to go in procession and offer sacrifices on an altar 
of Rainy Zeus, when the thirsty land stood in need of re- 

Zeusasthe freshing showers.8 Thus conceived as the source of fertility, 
feruiity. ft was not unnatural that Zeus should receive the title of 

the Fruitful One,9 and that at Athens he should be wor
shipped under the surname of the Husbandman.10

Again, Zeus wielded the thunder and. lightning as well
lodoius, l.c.). Isocrates says that his 
relationship to the god marked Aeacus 
out as the man to procure rain.

1 Theophrastus, De signis tempesta- 
ittf/ty i. 20, compare 24.

2 Theophrastus, op. cit. iii. 43.
3 Pausanias, i. 32. 2.
4 Theophiastus, op. cit, iii. 43 and 

47. Compare Aristophanes, Clouds, 
324 S(/. ; Photius, Lexicon, s.v. lldpvijs.

6 Pausanias, i. 32. 2.
0 Pausanias, ii. 25. 10. As to the 

climate and scenery of these bairen 
mountains, see A. Philippson,, D er 
Peloponnes (Berlin, 1891), pp. 43 sq t 
65.

7 Joannes Lydus, De mensibtts, iv. 
43 .

8 Patonand Hicks, The Inscnptions 
of Cos (Oxford, 1891), No. 382; 
Dittenbcrger, Sylloge Insniptionum 
Graecarum* No. 735. (  There were 
altars of Rainy Zeus also at Argos ami 
Lebadea. See Pausanias, ii. 19. 8, 
ix. 39- 4-

9 'ETuc&fnrtos p.kr dirb t u p  Kaprrup, 
Aristotle, De mumio, 7, p. 401 a, ed. 
Bekkcr; Plutarch, De St01 comm re- 
pugnantiisy xxx. 8.

10 Corpus lnscriplionum Atticarum, 
iii. No. 77 ; E. S. Robeits, Introduc
tion to Greek Epigt aphy, ii. No. 142, 
p. 3 7̂ ; Ch. Michel, Recueil in
scriptions grecquesy No. 692; L. R. 
Parnell, Cults of the Greek States, i. 
66 and 172.
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as the rain.1 At Olympia and elsewhere he was worshipped Zeus as the 

under the surname of Thunderbolt;2 and at Athens there was 
a sacrificial hearth of Lightning Zeus on the city wall, where and light
some priestly officials watched for lightning over Mountnmg* 
Parnes at certain seasons of the year.8 Further, spots which 
had been struck by lightning were regularly fenced in by 
the Greeks and consecrated to Zeus the Descender, that is, 
to the god who came down in the flash from heaven.
Altars were set up within these enclosures and sacrifices 
offered on them. Several such places arc known from 
inscriptions to have existed in Athens.4

Thus when ancient Greek kings claimed to be descended 
from Zeus, and even to bear his pame,5 we may reasonably 
suppose that they also attempted to exercise his divine 
functions by making thunder and rain for the good of their 
people or the terror and confusion of their foes. In this 
respect the legend of Salmoneus6 probably reflects the pre
tensions of a whole class of petty sovereigns who reigned of 
old, each over his little canton, in the oak-clad highlands of 
Greece. Like their kinsmen the Irish kings, they were ex
pected to be a source of fertility to the land and of fecundity 
to the cattle ;7 and how could they fulfil these expectations 
better than by acting the part of their kinsman Zeus, the 
great god of the oak, the thunder, and the rain ? They 
personified him, apparently, just as the Italian kings per
sonified Jupiter.8

In ancient Italy every oak was sacred to Jupiter, 
the Italian counterpart of Zeus ;9 and on the Capitol at 
Rome the god was worshipped as the deity not merely 
of the oak* but of the rain and the thunder.10 Contrast-

caru/n,a No. 577, with Dittenberger’s 
note.

6 See above, p. 177.
6 See above, vol. i. p. 310.
7 See above, vol. i. p. 366.
8 For more evidence that the old 

Gieck kings regularly personified Zeus, 
see Mr. A. B. Cook, “ The European 
Sky-god,” Folk-lore, xv. (1904) pp. 299

The Greek 
kings per
sonified 
Zeus, as 
the Italian 
kings per
sonified 
Jupiter.

1 Hesiod, Thcogony, 71 sq. ; L. 
Preller, Griechische Mythologies i. 119.

- Pausanias, v. 14. 7 ; H. Koehl, 
Inscriptions Graecae antiquissimae 
(Berlin, 1882), No. 101 ; Frimkel, 
Inschriften von Pcrgamon, i. No. 232 ; 
Joannes Mai alas, Chronographia, viii. 
p. 199, ed. L. Dindorf.

3 Strabo, ix. 2. 11, p. 404.
4 Pollux, ix. 41 ; Hesychius, s.v.

; Etymologicum Magnum, p. 
341. 8 sqq. ; Artemidorus, Omrocrit. 
11. 9 ; Pausanias, v. 14. 10; Ditten- 
berger, Sylloge Inscriptionum Grae-

Jupiter in 
Italy as 
the god of 
the oak, 
the
thunder, 
and the

m-
y Virgil. Georg, in. 332, with Ser- 

vius’s note; Pliny, Nut. Hist. xii. 3.
10 As to the oak of Jupiter on the 

Capitol and the god’s oak crown, see
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ing the piety of the good old times with the scepticism 
of an age when nobody thought that heaven was heaven, or 
cared a fig for Jupiter, a Roman writer tells us that in former 
days noble matrons used to go with bare feet, streaming 
hair, and pure minds, up the long Capitoline slope, praying 
to Jupiter for rain. And straightway, he goes on, it rained 
bucketsful, then or never, and everybody returned dripping 
like drowned rats. “ But nowadays,” says he, “ we are no 
longer religious, so the fields lie baking.” 1 And as Jupiter 
conjured up the clouds and caused them to discharge their 
genial burden on the earth, so he drove them away and 
brought the bright Italian sky back once more. Hence he 
was worshipped under the titles of the Serene, he who 
restores serenity.2 Lastly, as god of the fertilising showers 
he made the earth to bring forth; so people called him the 
Fruitful One.8

When we pass from southern to central Europe we still 
meet with the great god of the oak and the thunder among 
the barbarous Aryans who dwelt in the vast primaeval 
forests.4 Thus among the Celts of Gaul the Druids esteemed 
nothing more sacred than the mistletoe and the oak on which 
it grew ; they chose groves of oaks for the scene of their 
solemn service, and they performed none of their rites with
out oak leaves,5 “ The Celts,” says a Greek writer, “ worship 
Zeus, and the Celtic image of Zeus is a tall oak.” 6 The
above, p. 176. With regard to the 
Capitoline worship of Thundeiing 
Jupiter, see Pliny, Nat. Hist. ii. 21,
xxxiv. 10 and 79, xxxvi. 50. He was 
worshipped in many places besides 
Rome as the god of thunder and light
ning. See Festus, p. 229, ed. C. O. 
MUller; Apuleius, De tnundo, xxxvii. 
371 ; H. Dessau, Inscriptions Latinae 
selectae, Nos. 3044-3053.

1 Petronius, Sat. 44. That the 
slope mentioned by Petronius was the 
Capitoline one is made highly probable 
by a passage of Tertullian (Apologeticus 
40 : “  Aquilicia Jovi immolatis, ttudi- 
peilalia populo denuntiatis, coelum apud 
Capitolium quaeritis, nubila de laquea- 
ribus exspectatis ”). The church father's 
scorn for the ceremony contrasts with 
the respect, perhaps the mock respect, 
testified for it by the man in Petronius.

The epithets Rainy and Showery are 
occasionally applied to Jupiter. See 
Tibullus, i. 7. 26; Apuleius, De mttndo, 
xxxvii. 371 ; H. Dessau, Inscriptions 
Latinae selectae, No. 3043.

2 II. Dessau, op. cit. No. 3042; 
Apuleius, l.c.

3 Apuleius, l.c., “ Plureseum Frugi- 
ferurn vocant ” ; H. Dessau, op. cit. 
No. 3017.

4 On this subject see H. Munro 
Chadwick,“  The Oak and the Thunder- 
god,” Jout'nal of the Anthropological 
Institute, xxx. (1900) pp. 22-42.

6 Pliny, Nat. Hist. xvi. 249.
• Maximus Tyrius, Dissert, viii. 

8. H. D’Arbois de Jubainville sup
posed that by Celts the writer here 
meant Germans {Court de la literature 
celtique, i. 121 sqq.). This was not 
the view of J. Grimm, to whose
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Celtic conquerors who settled in Asia in the third century 
before our era appear to have carried the worship of the 
oak with them to their new home; for in the heart of Asia 
Minor the Galatian senate met in a place which bore the 
pure Celtic name of Drynemetum, “ the sacred oak grove ” 
or “ the temple of the oak.” 1 Indeed the very name of 
Druids is believed by good authorities to mean no more than 
u oak men.” 2 When Christianity displaced Druidism in Trnccs of 

Ireland, the churches and monasteries were sometimes built Ŷ and!* 
in oak groves or under solitary oaks,8 the choice of the site 
being perhaps determined by the immemorial sanctity of the 
trees, which might predispose the minds of the converts to 
receive with less reluctance the teaching of the new faith.4 
But there is no positive evidence that the Irish Druids per
formed their rites, like their Gallic brethren, in oak groves,6 so 
that the inference from the churches of Kildare, Derry, and 
the rest is merely a conjecture based on analogy.

In the religion of the ancient Germans the veneration 
for sacred groves seems to have held the foremost place,0 and
authority D ’Arbois de Jubainville 
appealed. Grimm says that what Maxi
mus Tyrius affirms of the Celts might 
be applied to the Germans (Deutsche 
Mythologies i. 55), which is quite a 
different thing.

1 Strabo, xii. 5. 1, p. 567. As to 
the meaning of the name see (Sir) J. 
Rhys, Celtic Heathendom, p. 221; II. F. 
Tozer, Selections from Strabo, p. 284. 
On the Galatian language see above, 
p. 126, note 2.

2 G. Curtius, Griech. Etymologic,6 
pp. 238 sq.; J. Rhys, op, cit. pp. 221 
sq. ; P. Kretschmer, Einleitung in die 
Geschichte der griech. Sprue he, p. 81. 
Compare A. Vanicek, Griechisch- 
lateinisch. etymologisckes Worter buck, 
pp. 368-370. Oak in old Irish is 
daurt in modern Irish dair, darach9 in 
Gaelic darach. See G. Curtius, l.c. ; 
A. Macbain, Etymological Dictionary 
o f the Gaelic Language (Inverness, 
1896), s.v. “ Darach.” On this view 
Pliny was substantially right (Nat. 
Hist. xvi. 249) in connecting Druid 
with the Greek drus, oak,” though 
the name was not derived from the 
Greek. However, this derivation of 
Druid has been doubted or rejected by

sonic scholars. See H. D’Arbois de 
Jubainville, Cottrs de la litthature 
celtique9 i. (Paris, 1883), pp. 1 17 sqq.;
0. Schrader, Reallexikon der indoger- 
manischen Altertumskitnde% pp. 638 
sq.

3 See above, p. 242.
4 The Gael’s “  faith in druidism 

was never suddenly undermined; for 
in the saints he only saw more power
ful druids than those he had previously 
known, and Christ took the position 
in his eyes of the druid ko.t î oxnv. 
Irish druidism absorbed a ccilain 
amount of Christianity; and it would 
be a problem of considerable difficulty 
to fix on the point where it ceased to 
be druidism, and from which onwards 
it could be said to be Christianity in 
any restiicted sense of that term” (J. 
Rhys, Celtic Heathendom, p. 224).

6 P. W. Joyce, Social Ilistoty of 
Ancient Irelandt i. 236.

0 J. Grimm, Deutsche Mythologies
1. 55 sq. Tacitus often mentions the 
sacred groves of the Germans, but never 
specifies the kinds of trees of which 
they were composed. See Annals, ii. 
12, iv. 73 ; Histor. iv. 14 ; Germania, 
7, 9 , 39 , 40, 43*
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The
Teutonic 
god of the 
oak and 
the
thunder

The wor
ship of 
Thor at 
Upsala.

according to Grimm the chief of their holy trees was the 
oak.1 It appears to have been especially dedicated to the 
god of thunder, Donar or Thunar, the equivalent of the Norse 
Thor; for a sacred oak near Geismar, in Hesse, which 
Boniface cut down ’ in the eighth century, went among the 
heathen by the name of Jupiter’s oak (robur Jovis), which in 
old German would be Donares ri/i, “ the oak of Donar.” 2 * 
That the Teutonic thunder god Donar, Thunar, Thor was 
identified with the Italian thunder god Jupiter appears from 
our word 1 hursday, Thunar’s day, which is merely a render
ing of the Latin dies Jovis,8 Thus among the ancient
Teutons, as among the Greeks and Italians, the god of the 
oak was also the god of the thunder. Moreover, he was 
regarded as the great fertilising power, who sent rain and 
caused the earth to bear fruit; for Adam of Bremen tells 
us that “ Thor presides in the air ; he it is who rules thunder 
and lightning, wind and rains, fine weather and crops.” 4 In 
these respects, therefore, the Teutonic thunder god again 
resembled his southern counterparts Zeus and Jupiter. And 
like them Thor appears to have been the chief god of the 
pantheon ; for in the great temple at Upsala his image 
occupied the middle place between the images of Odin and 
Frey,6 * and in oaths by this or other Norse trinities he was 
always the principal deity invoked.6 Beside the temple at 
Upsala there was a sacred grove, but the kinds of trees 
which grew in it arc not known. Only of one tree are we 
told that it was of mighty size, with great spreading branches, 
and that it remained green winter and summer alike. Her# 
too was a spring where sacrifices were offered. They used 
to plunge a living man into the water, and if he disappeared 
they drew a favourable omen. Every nine years, at the 
spring equinox, a great festival was held at Upsala in honour 
of Thor, the god of thunder, Odin, the god of war, and Frey,

1 J. Grimm, op, at. n. 542. the Vosges mountains and the Black
3 Willibald’s Ltje of S, Boniface, m Forest. See his woik D u Tagagotter

Pcrtz’s Monw/unta Germamae his (Berlin, 1902), p. 280. 
to/tea, u. 343 sq.; J. Giimm, op, at. 4 Adam of Bremen, Descnptio ttisu-
1. pp. 58, 142. larum Aquilonts,26 (Migne’s Patrologia

8 J Gnmm, op. at. 1. 157. Prof. E. Latma% cxlvj. col. 643).
Maiss supposes that the identification •*. 5 Adam of Bremen, l.c.
of Donar or Thunar with Jupiter was 6 E. II. Meyer, Mythologie det
first nnde m Uppei Germany between Germanen (Stiasburg, 1903), p. 290.
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the god of peace and pleasure. The ceremonies lasted nine 
days. Nine male animals of every sort were sacrificed, that 
their blood might appease the gods. Each day six victims 
were slaughtered, of whom one was a man. Their bodies 
were fastened to the trees of the grove, where dogs and 
horses might be seen hanging beside men.1

Amongst the Slavs also the oak appears to have been rerun, the 
the sacred tree of the thunder god Perun, the counterpart of °[l(|hc 
Zeus and Jupiter.*2 It is said that at Novgorod there used the 
to stand an image of Perun in the likeness of a man with a 
thunder-stone in his hand. A fire of oak wood burned day Slavs, 
and night in his honour; and if ever it went out the attendants 
paid for their negligence with their lives.3 Perun seems, like 
Zeus and J upitcr, to have been the chief god of his people ; 
for Procopius tells us that the Slavs “ believe that one god, 
the fnaker of lightning, is alone lord of all things, and they 
sacrifice to him oxen and every victim.” 4 *

The chief deity of the Lithuanians was Perkunas or Pcrkunas, 

Pcrkuns, the god of thunder and lightning, whose resemblance LUhuanian 
to Zeus and Jupiter has often been pointed out.6 Oaks god.

1 Adam of Bremen, op. cit. 26, 27, 
with the Scholia (Migne’s Patrologia 
Latina, cxlvi. coll. 642-644).

8 J. Grimm, Deutsche Mythologies 
i. 142 sq. ; L. Lcger, La Mythologie 
slave (Paris, 1901), pp. 54-76.

3 L. Leger, op, cit, pp. 57 sq., trans
lating Guagnini’s Sarmatiae Europaeae 
descriptio (1578). The passage is quoted 
in the original by Chr. Hartknoch 
\Alt- und neucs Preussen, Frankfort 
and Leipsic, 1684, p. 132), who 
rightly assigns the work to Strykowski, 
not Guagnini. See W. Mannhardt, in 
Magazin herausgegeben von der Lettisch- 
Literarischen Gesellschaft, xiv. (1868) 
pp. 105 sq.

4 Procopius, De hello Gothico, iii. 14
(vol. Ii. p. 357, ed. J. Haury).

6 Matthias Michov, “  De Sarmatia 
Asiana atque Europea,” in Simon 
Grynaeus’s Novus Orbis regionum ac 
insularum veteribtis incognitarum 
(Paris, 1532), p. 457; id., in J. Pis- 
torius’s Polotiicae historiae corpus 
(B41e, 1582), i. 144; Martin Cromer, 
De origine et rebus gestis Polonorum 
(Bdlc, 1568), p. 241 ; ]. Maelctius

(Mcnecius, Ian Malecki), “ Desacrili- 
ciis et idolatria veterum Borussorum, 
Livonum, aliarumque vicinarum 
gentium,” Script ores rerum Livoni- 
carum, ii. (Riga and Leipsic, 1848) 
p. 3 9 0 ; id., in Alitteilungen derlMtera- 
rischen Gesellschaft AJasovia, I left 8 
(Lotzen, 1902), p. 187; Chr. Ifartknoch, 
A lt- undneues Preussen (Frankfort and 
Leipsic, 1684), pp. 131 sqq. ; S. Ros- 
towski, quoted by A. Bnickner, Archiv 

fiir  Uavische Philologie, ix. (1886) 
pp. 32, 35 ; M. Toppcn, Geschuhte der 
preussischen Ilistoriographie (Berlin, 
1.853), p. 190 (“  Perkunos ist in alien 
andern Uebcrlicferungen so gross und 
hehr, wie nur imtner der griechische 
und romische Donnergott, und kein 
anderer der Goiter darf sich ihm gleich 
stellen. E r ist der IJauptgott, wie 
nach andern Perichten in Preussen, so 
auch in Litthauen und Livland" ) ; 
Schleicher, “  Lituanica,” Sitzungs- 
berichte der philosoph. Amt or. Classed, 
kais. Akadcmie d. IVissen. (Vienna),
xi. (1853 pub. 1854) p. 96 ; H. 
Uscner, Gotternamen (Bonn, 1896), 
P- 97-
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Perkunas, 
the god of 
the oak 
and the 
thunder 
among the 
Lithuan
ians.

were sacred to him, and when they were cut down by the 
Christian missionaries, the people loudly complained that 
their sylvan deities were destroyed.1 Perpetual fires, kindled 
with the wood of certain oak-trees, were kept up in honour 
of Perkunas ; if such a fire went out, it was lighted again 
by friction of the sacred wood.2 Men sacrificed to oak-trees 
for good crops, while women did the same to lime-trees;

1 M. Praetorius, Delinae Prussicae
(Berlin, 1871), pp. 19 sq. ; S. Ros- 
towski, op. cit. pp. 34, 35. On the 
sacred oaks of the Lithuanians sec 
Chr. Hartknoch, op, cit. pp. 117 sqq. ; 
Tettau und 'leminc, VolXsiagen Oit- 
prelistens, Litthauens und Westpreus- 
sensy pp. 19*22, 35-38. #

2 M. Praetorius, l.c, ; S. Grunau, 
Preussische Chromky ed. M. Perlbach, 
i. (Leipsic, 1876) p. 78 (li. tract, 
cap. v. § 2). The chionicler, Simon 
Grunau, lived as an itinerant Dominican 
friar at the beginning of the sixteenth 
century in the pait of Piussia which 
hail been ceded to Poland. He brought 
his history, composed in somewhat 
rustic German, down to 1529. His 
familiar intercourse with the lowest 
classes of the people enabled him to 
learn much as to their old heathen 
customs and superstitions ; but his good 
faith has been doubted 01 denied. In 
paiticular, his description of the images 
of the three gods in the great oak at 
Romove has been regarded with sus
picion or denounced as a figment. See 
Chi. Hartknoch, op. cit. pp. 127 sqq. ;
M. Toeppcn, op. cit. pp. 122 sqq.y 190 
sqq. ; M. Perlbach’s preface to his 
edition of Grunau ; H. Usenet, Golter- 
namert, p. 83. But his account of the 
sanctity of the oak, and of the per
petual sacred fire of oak-wood, may be 
accepted, since it is confirmed by other 
authorities. Thus, according to Malecki, 
a perpetual fire was kept up by a priest 
in honour of Perkunas (Pargnus) on 
the top of a mountain, which stood 
beside the river Neuuassa (Niewiaza, a 
tributary of the Niemen). See Malecki 
(Maeletius, Menecius), op. cit. , Scrip tores 
rerum [.ivonicarum, ii. 391 ; id.y 
Afttieilungn der I.itterarischcn Gesell- 
schaft Masovia, Heft 8 (Lotzen, 1902), 
p. 187 Again, the Jesuit S. Ros- 
towski says that *he Lithuanians main

tained a perpetual sacred fire in honour 
of Perkunas in the woods (quoted by 
A. Briickner, Archiv fu r  slavisehe 
Philologie, ix. (1886) p. 33). Malecki 
and Rostowski do not mention that the 
fire was kindled with oak-wood, but 
this is expiessly stated by M. Piae- 
torius,and is, besides, intiinsically prob
able, since the oak was sacred to 
Perkunas. Moreover, the early his- 
toiian, Peter of Dusburg, who dedicated 
his chronicle of Prussia to the Grand 
Master of the Teutonic Knights in 
1326, informs us that the high-priest 
of the nation, whom the Prussians 
revered as a pope, kept up a perpetual 
fire at Romow, which is doubtless the 
same with the Romowo or Romewo of 
Grunau (Preussische Chroniky pp. 80, 
81, compare p. 62, ed. M. Perlbach). 
See P. dc Dusburg, Chronicon Prus- 
staey ed. Chr. Hartknoch (Frankfort 
and Leipsic, 1679), p. 79. Martin 
Cromer says that the Lithuanians 
"  worshipped fire as a god, and kept it 
perpetually burning in the more fre
quented places and towns ” (De origine 
et rebus gest is Polonorum, Bale, 1568, 
p. 241). Romow or Romowo is mote 
commonly known as Romove. Its site 
is very uncertain. See Chr. Hart
knoch, A lt- und neues Preussen, pp. 
122 sqq. Grunau’s account of Romove 
and its sacred oak, with the images of 
the three gods in it and the fire of oak- 
wood burning before it, is substantially 
repeated by Alex. Guagnini. See J. 
Pistorius, Polonicae histonac corpus 
(Bile, 1582), i. 52; Respublica sive 
status regni Poloniaey Lituaniae, 
Prusstae, Livoniae, etc. (Leyden, 1627), 
pp. 321 sq. I do not know whether 
the chronicler, Simon Grunau, is the 
same with Simon Grynaeus, editor oi 
the Names Or bis regionum ac insula rum 
veteribus incognitarum, which was 
published at Paris in 1532
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from which we may infer that they regarded oaks as male 
and lime-trees as female.1 And in time of drought, when 
they wanted rain, they used to sacrifice a black heifer, a 
black he-goat, and a black cock to the thunder-god in the 
depths of the woods. On such occasions the people 
assembled in great numbers from the country round about, 
ate and drank, and called upon Pcrkunas. They carried a 
bowl of beer thrice round the fire, then poured the liquor on 
the flames, while they prayed to the god to send showers.2 * 
Thus the chief Lithuanian deity presents a close resemblance 
to Zeus and Jupiter, since he was the god of the oak, the 
thunder, and the rain.8

Wedged in between the Lithuanians and the Slavs are The god oi 

the Esthonians, a people who do not belong to the Aryan and°tht 
family. But they also shared the reverence for the oak, thunder 
and associated the tree with their thunder-god Taara, the 
chief deity of their pantheon, whom they called “ Old thonians. 

Father,” or “ Father of Heaven.” 4 * It is said that down to 
the beginning of the nineteenth century Esthonians used to 
smear the holy oaks, lime-trees, and ash-trees with the fresh 
blood of animals at least once a year.6 * The following prayer 
to thunder is instructive, because it shews how easily thunder, 
through its association with rain, may appear to the rustic

1 S. Rostowski, op, cit. p. 35.
2 1). Fabricius, “ Decultu, religione

et moribus incolarum Livoniae,” Scrip-
tores rerum Livonicarum, ii. 441.
Malecki (Maeletius) also says that 

JPerkunas was prayed to for rain. See 
*Afitteilungen der Litterarischen Gesell-
sc haft Masovia, Ileft 8 (Lotzcn, 1902),
p. 201.

8 According to Prof. II. Hirt, the 
name Perkunas means “  the oak-god,” 
being derived from the same root 
querq, which appears in the Latin 
quercus “  oak,” the Hercynian forest, 
the Norse god and goddess Fjorygn  ̂
and the Indian Parjanya, the Vedic 
god of thunder and rain. See H. 
Hirt, “  Die Urbeimat der Indoger- 
manen,”  Indogcrmatiischen Forschun- 
gen, i. (1892) pp. 479 sqq. ; id,, 
D ie Indogermanen (Strasburg, 1905- 
1907), ii. 507 ; P. Kretschmer, 
Einleitung in die Geschichte der 
griechiscken Sprache, pp. 81 sq. The

identity of the names Perkunas and 
Parjanya had been maintained long 
befoie by G. Biihler, though he did 
not connect the words with qttercur. 
See his article, “ On the Hindu god 
Paijanya,”  Transcutiom o f the (Lon
don) Philological Society, 1859, pp. 
154-168. As to Parjanya, see below, 
pp. 368 sq.

4 Fr. Kreutzwald und II. Neus, 
A/ythirche und magische Lieder der 
Ehsten (St. Pcteisburg, 1854), pp. 16, 
26, 27, 56, 57, 104 ; F. J. Wiede
mann, Aus dan Inna en und ausseren 
Leben der Ehsten, pp. 427, 438. 
Sometimes, however, a special thunder- 
god Kou, Koo, Piker or Pikne is dis
tinguished from Taara (Tar). See F. 
J. Wiedemann, op. cit. p. 427 ; Kreutz
wald und Neus, op. cit. pp. 12 sq.

6 Boeder-Kreutzwald, Der Ehsten 
aberglaubiscke Gebrduche, IVeisen und 
Gewohnheiten (St. Petersburg, 1854), 
p. 2.
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Ksthoni \n 
prayer to 
thunder

iVirjany i, 
the old 
Indian 
god of 
thunder, 
rain, and 
fertility

mind in the character of a beneficent and fertilising power. 
It was taken down from the lips of an Esthonian peasant 
in the seventeenth century. “ Dear Thunder,” he prayed, “ we 
sacrifice to thee an ox, which has two horns and four claws, 
and we would beseech thee for the sake of our ploughing 
and sowing, that our straw may be red as copper, and our 
corn yellow as gold. Drive somewhere else all black, thick 
clouds over great marshes, high woods, and wide wastes. 
But to us ploughmen and sowers give a fruitful time and 
sweet rain. Holy Thunder, guard our fields, that they may 
bear good straw below, good ears above, and good grain 
within.” 1 Sometimes in time of great drought an Esthonian 
farmer would carry beer thrice round a sacrificial fire, then 
pour it on the flames with a prayer that the thunder-god 
would be pleased to send rain.2

In like manner, Parjanya, the old Indian god of thunder 
and fain, whose name is by some scholars identified with 
the Lithuanian Perkunas,3 was conceived as a deity oi 
fertility, who not only made plants to germinate, but caused 
cows, mares, and women to conceive. As the power who 
impregnated all things, he was compared to a bull, an animal 
which to the primitive herdsman is the most natural type of 
the procreative energies. Thus in a hymn of the Rigveda 
it is said of him :—

“  The B u ll, lou d  roarings sw ift to send /us bounty, lays in  the p la n ts  
the seed fo r  germ ination.

H e sm ile? the Bee? apart, he slays the dem ons: a ll life  fe a rs him  
who w ields the m ighty weapon.

From  him  exceeding strong flees den the g u iltless w hen thundering  
Parjanya sm ites the w icked,

“  L ik e  a car-driver w hipping on h is horses, he m akes the messengers 
o f rain  sprin g forw ard.

F a r  o ff resounds the roaring o f  the lio n  w hat tim e Parjan ya f i lls  
the sky w ith  rain-cloud.

F orth b u tst the w inds, down come the lig h tn in g -fla shes: the p la n ts  
shoot up , the realm  o f lig h t is  stream ing.

Food springs abundant fo r  a ll liv in g  creatures w hat tim e Parjanya  
qunkens earth w ith  m oisture.” * %

1 J. Grimm, Deutsche Mythologies 
i 146

* F. J. Wiedemann, op. cit. p.
♦*7

3 See above, p. 367, note 3.
4 Rigveda, Book v. Hymn 83, R. T. 

H. Griffith’s translation (Benares, 1S89* 
1892), vol. ii. pp. 299 sq.
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In another hymn Parjanya is spoken of as “ giver of growth Parjanya, 
to plants, the god who ruleth over the waters and all moving 
creatures” and it is said that “ in him all living creatures of thunder, 
have their being.” Then the poet goes on :—  fatuity™*

“  May this my song to sovran lord Parjanya come near unto his heatt 
and give him pleasure.

May we obtain the showers that bting enjoyment, and god-protected 
plants w ith goodly fruitage.

H e is the B u ll o f a ll, and their im pregner: he holds the life o f a ll 
things fix e d  and m oving.”  1

And in yet another hymn we read :—

w Bing forth  and laud Parjanya, son o f Heaven, who sends the g ift o f 
rain :

M ay he provide our pasturage. .
Parjanya is the god who form s in kine, in mares, in plants o f earth
A n d  womanhood, the germ o f life.”  2 * * * * *

In short, “ Parjanya is a god who presides over the lightning, 
the thunder, the rain, and the procreation of plants and living 
creatures. But it is by no means clear whether he is originally 
a god of the rain, or a god of the thunder. For, as both pheno
mena are always associated in India, either of the two opinions 
is admissible, if no deciding evidence comes from another 
quarter.” 8 On this point something will be said presently.
Here it is enough to have indicated the ease with which the 
notion of the thunder-god passes into, or is combined with, 
the idea of a god of fertility in general.

The same combination meets us in Hcno, the thunder-God of 
spirit of the Iroquois. His office was not only to hurl his^nnd®̂ 
bolts at evil-doers, but to cool and refresh the ground with fertility 
showers, to ripen the harvest, and to mature the fruits of |^q îsthe 
the earth. In spring, when they committed the seeds 
to the soil, the Indians prayed to him that he would 
water them and foster their growth; and at the harvest

1 Rigveda, Book vii. Hymn 101, 
Griffith’s translation (vol. iii. pp. 123
sq.).

. 2 Rigveda, Book vii. Hymn 102,
Griffith’s translation (vol. iii. p. 124).
On Parjanya see further G. Biihlcr,
“  On the Hindu god Parjanya,”
Transactions of the {London) Philo-

VOL. It

logical Society, 1859, pp. 154-168 ; id. 
in Orient und Occident, i. (1862) pp. 
214-2*29; J. Muir, Original Sansirit 
Texts, v. 140-142; 11. Oldenberg, 
Die Religion der Veda, p. 226 ; A. 
Macdonnell, Vedit Mythology, pp. 
83-85.

3 G. Buhler, op. cit. p. 161.
2 B
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Goddess of festival they thanked him for his gift of rain.1 The Hos 
X '.’ 3  of TogoUnd in West Africa distinguish two deities of the 
fertility lightning, a god Sogble and a goddess Sodza, who are 
Hos"8 thC husband and wife and talk with each other in the sound of 

thunder. The goddess has epithets applied to her which 
seem to shew that she is believed to send the rain and to 
cause the plants to grow. She is addressed as M Mother of 
men and beasts, ship lull of yams, ship full of the most 
vatied fullness.” Further, it is said to be she who blesses 
the tilled land. Moreover, like the Hindoo thunder-god 
Parjanya, who slays demons, the Ho thunder-goddess drives 
away evil spirits and witches from people’s houses; under 
her protection children multiply and the inmates of the 

Gods oi house remain healthy.2 The Indians of the Andes, about 
ram̂ and ^ake Titicaca, believe in a thunder-god named Con or Cun, 
fertility whom they call the “ lord ” or “ father ” of the mountains 
indmnŝ f (Ccollo-auqui). He is regarded as a powerful being, but 
the Andes irritable and difficult of access, who dwells on the high 
Abchases mountains above the line of perpetual snow. Yet he gives 
of the great gifts to those who win his favour; and when the 
Caucasus cr0p S are ]angUishing for lack of rain, the Indians try to 

rouse the god from his torpor by pouring a small libation of 
brandy into a tarn below the snow-line; for they dare not 
set foot on the snow lest they should meet the dreadful 
thunder-god face to face His bird is the condor as the 
eagle was the bird of the Greek thunder-god Zeus.8 Simi
larly in time of drought the Abchases of the Caucasus 
sacrifice an ox to Ap-hi, the god of thunder and lightning, 
and an old man prays him to send rain, thunder, and 
lightning, telling him that the crops are parched, the grass 
burnt up, and the cattle starving.4 These examples shew 
how readily a thunder-god may come to be viewed as a 
power of fertility ; the connecting link is furnished by the 
fertilising rain which usually accompanies a thunder-storm.

As might have been expected, the ancient worship of 
the oak in Europe has Jeft its print in popular custom and

1 L. H. Morgan, League o f the 8 E. J. Payne, History of the New 
Iroquois (Rochester, 1851), pp. 157 World called America, i. (Oxford,
*9- 1892) pp. 407 sq.

9 J. Spieth, Die Ewc-Stamme (Ber- 4 N. Seidlitz, “ Die Abchasen,” 
lm, I9° 6), pp# 424*427- Globus, lxvi. (1894) p. 73.
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superstition down to modern times. Thus in the French Traces of 
department of Maine it is said that solitary oak-trees in the 
fields are still worshipped, though the priests have sought to oak »n 
give the worship a Christian colour by hanging images of Europe, 
saints on the trees.1 In various parts of Lower Saxony and 
Westphalia, as late as the first half of the nineteenth century, 
traces survived of the sanctity of certain oaks, to which the 
people paid a half-heathenish, half-Christian worship. In 
the principality of Minden young people of both sexes used 
to dance round an old oak on Easter Saturday with loud 
shouts of joy. And not far from the village of Wormeln, 
in the neighbourhood of Paderborn, there stood a holy oak 
in the forest, to which the inhabitants of Wormeln and 
Calenberg went every year in solemn procession.2 * Another 
vestige of superstitious reverence for the oak in Germany is 
the custom of passing sick people and animals through a 
natural or artificial opening in the trunk of an oak for the 
purpose of healing them of their infirmities.8 At a village 
near Ragnit in East Prussia there was an oak which, down 
to the seventeenth century, the villagers regarded as sacred, 
firmly believing that any person who harmed it would -be 
visited with misfortune, especially with some bodily ailment.4 * 
About the middle of the nineteenth century the Lithuanians 
still laid offerings for spirits under ancient oaks ;6 * and old- 
fashioned people among them preferred to cook the’ viands 
for funeral banquets on a fire of oak-wood, or at least under 
an oak-tree.0 On the rivulet Micksy, between the govern
ments of Pskov and Livonia in Russia, there stood a stunted, 
withered, but holy oak, which received the homage of the 
neighbouring peasantry down at least to 1874. An eye
witness has described the ceremonies. He found a great 
crowd of people, chiefly Esthonians of the Greek Church, 
assembled with their families about the tree, all dressed in

1 P. Wagler, Die hiche in alter 4 M. Praetorius, Deliciae Prussicae
und neuer Zeit> ii. (Berlin, 1891) p. 37. (Berlin, 1871), p. 16.

* J. Grimm, Deutsche Mythologies 6 J* G. Kohl, Die deutsch-russischen
i. 59. Ostseeprwimen (Dresden and Leipsic,

A P. Wagler, Die Eiche in alter und 1841), ii. 31 j compare 33.
neuer Zeit, i. (Wurzen, 1891) pp. 21- 0 Schleicher, “  Lituanica,” Sitzungs-
23. For many more survivals of oak- berichte der philos.-histor. Classe der
worship in Germany see P. Wagler, hats. Akademie der Wissensckaften, xi. 
op. cit. H. 40 sqq. (1853, pub. 1854) p. 100.
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gala costume Some of them had brought wax candles and 
were fastening them about the trunk and in the branches. 
Soon a priest arrived, and, having donned his sacred robes, 
proceeded to sing a canticle, such as is usually sung in the 
Orthodox Church in honour of saints. But instead of saying 
as usual, “ Holy saint, pray the Lord for us,” he said, “ Holy 
Oak Hallelujah, pray for us.” Then he incensed *the tree 
all round. During the service the tapers on the oak were 
lighted, and the people, throwing themselves on the ground, 
adored the holy tree. When the pastor had retired, his 
flock remained till late at night, feasting, drinking, dancing, 
and lighting fresh tapers on the oak, till everybody was 
drunk and the proceedings ended in an orgy.1

Another relic of the ancient sanctity of the oak has sur
vived to modern times in the practice of kindling ceiemonial 
fires by means of the fuction of oak-wood. This has been 
done, either at stated seasons of the year or on occasions of 
distress, by Slavs, Germans, and Celts.2 * Taken together with 
the pcipctual sacred fires of oak-wood which we have found 
among the Slavs, the Lithuanians, and the ancient Romans,8 
the wide prevalence of the practice seems clearly to point 
back to a time when the forefathers of the Aryans in Europe 
dwelt in forests of oak, fed their fires with oak-wood, and 
rekindled them, when they chanced to go out, by rubbing 
two oaken sticks against each other

From the foregoing survey of the facts it appears that a 
god of the oak, the thunder, and the rain was worshipped of 
old by all the main branches of the Aryan stock in Europe, 
and was indeed the chief deity of their pantheon.4 * * * It was 
natural enough that the oak should loom large in the religion

1 James Piggul, steward of the estate 
of Panikovitz, in a report to Baron 
de Bogouschefsky, Journal of the An 
thropological Institute, in (1874) PP 
274 sq

2 The evidence will be given later 
on, when we come to deal with the
fire festivals of I urope. Meantime I
may refer the reader to The Golden
Bought Second Edition, 111 347 sqq ,
where, however, the statement as to
the universal use of oak wood in kind
ling the need-fire is too absolute,

exceptions having since come to my 
knowledge rl hese will be noticed m 
the third edition of that part of The 
Golden Bough.

8 See above, pp 186, 365, 366.
4 The only positive evidence, so far 

as I know, that the Celtic oak god was 
also a deity of thunder and ram is his 
identification with Zeus (see above, 
p 362). But the analogy of the 
Greeks, Italians, Teutons, Slavs, and 
Lithuanians may be allowed to supply 
the lack of more definite testimony
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of people who lived in oak forests, used oak timber for build- original 
ing, oak sticks for fuel, and oak acorns for food and fodder; ^m t̂o 
but we have still to explain how they were led to associate the have been 
thunder and the rain with the oak in their conception of this the oak* 
great divinity. From the nature of the case our solution of 
the problem must be conjectural; we can only guess at the 
train of* thought which prompted our forefathers to link 
together things which to us seem so very different. 
Thunder and rain may indeed naturally be regarded as 
akin since the two so often occur together; but the diffi
culty is to understand why the oak should be joined with 
them. Which of the three elements was the original nucleus 
about which the others afterwards clustered? In our 
ignorance of the facts, this question amounts to asking 
whether, on the principles of savage thought, it is easier to 
suppose that an original god of thunder and rain should 
afterwards add the oak-tree to his attributes, or that, on the 
contrary, an old god of the oak should annex to himself the 
thunder and the rain? In favour of the first of these 
suppositions it may be said that a god of thunder and rain 
might in time be regarded as a god of the oak, because 
thunder and rain come from the sky, and the oak reaches 
skyward and is often struck by lightning.1 * * * * * * But this train of The clue 
thought is hardly likely to carry conviction even to the mind 
of a savage. On the other hand, it is not difficult to imagine ment of a 
how early man in Europe might suppose the thunder, or god̂ ut8̂  
rather the lightning, to be derived from the oak. Seeing an oak- 
that fire on earth was regularly kindled by the rubbing of havê cn 
oaken sticks together, he might readily infer that fire in J{j®tnt̂ on 
heaven was produced in like manner; in other words, that heavenly 
the flash of lightning was the spark elicited by some one who jjg°u°nring 
was lighting his fire in the usual fashion up aloft; for the was made,

1 It is said to have been observed
that lightning strikes an oak twenty
times for once that it strikes a beech
(J. Grimm, Deutsche Mythologies iii.
64). But even if this observation were 
correct, we could not estimate its
worth unless we knew the com
parative frequency of oaks and beeches
in the country where it was made. 
The Greeks observed that a certain

species of oak, which they called 
haliphloioSy or sea-bark, was often 
struck by lightning though it did not 
grow to a great height; but far from 
regarding it as thereby marked out for 
the service of the god they abstained 
from using its wood in the sacrificial 
rites. See Theophrastus, # H is tor. 
plant, iii. 8. 5 ; 1’liny, Nat. Hist. 
xvi. 24.
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savage commonly explains natural phenomena by ideas 
drawn from the circle of his own daily life. Similarly, 
people who are accustomed to make fire by means of 
flints sometimes suppose that lightning is produced in the 
same way. This is reported of the Armenians,1 and it may 
be inferred of the many peoples who believe that the flint 
implements of prehistoric races are thunder-bolts.2

Thus it is easy to conceive how a god of the oak, viewed 
as the source of earthly fire, sfiould come to be regarded as 
a god of the lightning, and hence, by an easy extension of 
ideas, as a god of thunder and rain. Accordingly we may 
provisionally assume that the great Aryan gods who com
bine these various functions have been evolved in this fashion. 
A further step in their promotion would be taken when the 
whole sky was assigned to their dominion. The Greeks and 
Italians certainly advanced their Zeus and Jupiter to this 
lofty position ;8 but there seems to be np evidence that the 
Aryans of the north ever raised their corresponding deities

1 M. Abeghian, Der armenische 
Volksglaube, p. 90.

2 E. B. Tylor, Early History of 
Mankind? pp. 223-227. For more 
evidence of this wide-spread belief 
bee M. Baudrouin et L . Bonnem&re, 
“ Les Ilachcs polies dans l’histoire 
jusqu’au X IX e siecle,”  Bulletins et 
Mlmoires de la SocUM ct Anthropologic 
de Paris, Ve S^rie, v. (1904) pp. 
496-548; Lieut. Boyd Alexander, 
“  From the Niger, by Lake Chad, to 
the N ile,”  The Geographical Journal, 
xxx. (1907) pp. 144 sq.; A . B. Ellis, 
Ewe-speaking Peoples of the Slave 
Coast, pp. 37 sq. ; H. Seidel, “  Der 
Y ew ‘e Dieust im Togolande,”  Zeit- 
schrift fu r afrikanische und oceani- 
schen Sprachen, hi. (1897) p. 161 ; 
H. Klose, Togo unter deutscher

pp. 197 sq. ; L. Conradt, 
“ Die Ngumbu in SUdkamerun,”  
Globus, lxxxi. (1902) p. 353; Guer- 
lach, “ Moeurs et supeistitions des 
s.iuvages Ba-hnars,”  Missions Catho- 
luques, xix. (1887) pp. 442, 4*54; J. 
A. Jacobsen, Reisen in die Inselwelt 
des Banda-Meeres (Berlin, 1896), pp. 
49  232; C. Ribbe, “ Die Aru-
Inseln,”  Festschrift des Vereins fu r

Erdkunde zu Dresden (Dresden, 1888), 
p. 16 5 ; E. Thurston, Ethnographic 
Notes in Southern India, p. 3 5 1 ;  Rev. 
P. O. Bodding, “  Ancient Stone Im
plements in the Santal Parganas,”  
Journal of the Asiatic Society of 
Bengal, lxx. Part iii. (1901) pp. 17- 
20 ; E. M. Gordon, Indian Folk
tales (London, 1908), p. 7 5 ;  County 
Folk-lore, III. Orkney and Shetland 
Blands, collected by G. F . Black 
(London, 1903), p. 153 ; P. Hermann, 
Nordische Mythologie, pp. 339 sq., 
3 5 2 ; M. Tocppen, Aberglauben aus 
Masuren2 (Danzig, 1867), pp. 42 sq. 
Dr. E. B. Tylor has pointed out how 
natural to the primitive mind is the 
association of spark-producing stones 
with lightning (Primitive Culture? ii. 
262).

8 L. Preller, Griechtsche Mythologie? 
i. 1 16 sq.} id., Romische Mythologie? 
i. 184 sqq. A s to Jupiter see in 
particular Augustine, De civitate Dei, 
vii. 19, “  Coelutn enitn esse Jovem 
innumerabiliter et diligenter affir
mant ” ; and Ennius, quoted by 
Cicero, De natura deorum, ii. 25. 
65, “  A spice hoc sublimen candens, quern 
invocant omnes Jovem,"



to the rank of sky-gods in general. It is commonly indeed 
assumed that the sky was the original province of all these 
deities, or rather of the single Aryan god from which they 
are descended. But on this theory it is hard to see why the 
god of the sky should have taken up with the oak, and not 
only that, but should have clung to it even after he had, in 
some places at least, begun to sit very loose to his old home, 
the vault of heaven. Surely his fidelity to the oak from the 
earliest to the latest times artiong all the different families of 
his European worshippers is a strong argument for regarding 
the tree as the primary, not a secondary, element in his 
composite nature.
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I N  this chapter I propose to recapitulate the conclusions to 
which the enquiry has thus far led us, and di awing togethei 
the scattered rays of light, to turn them on the dark figure 
of the priest of Nemi.

We have found that at an early stage of society men, 
ignorant of the secret processes of Nature and of the nanow 
limits within which it is in our power to control and direct 
them, have commonly arrogated to themselves functions 
which in the present state of knowledge wc should deem 
superhuman or divine. The illusion has been fostered and 
maintained by the same causes which begot it, namely, 
the marvellous order and uniformity with which Nature 
conducts her operations, the wheels of her great machine 
revolving with a smoothness and precision which enable 
the patient observer to anticipate in general the season, 
if not the very hour, when they will bring round the 
fulfilment of his hopes or the accomplishment of his feais. 
The regularly recurring events of this great cycle, or 
rather series of cycles, soon stamp themselves even on the 
dull mind of the savage. He foresees them, and fore
seeing them mistakes the desired recurrence for an effect 
of his own will, and the dreaded recurrence for an effect of 
the will of his enemies. Thus the springs which set the vast 
machine in motion, though they lie far beyond our ken, 
shrouded in a mystery which we can never hope to pene
trate, appear to ignorant man to lie within his reach: he 
fancies he can touch them and so work by magic art all 
manner of good to himself and evil to his foes. In time the

376
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fallacy of this belief becomes apparent to him : he discovers Transition 

that there are things he cannot do, pleasures which he is 
unable of himself to procure, pains which even the most 
potent magician is powerless to avoid. The unattainable 
good, the inevitable ill, are now ascribed by him to the action 
of invisible powers, whose favour is joy and life, whose anger 
is misery and death. Thus magic tends to be displaced by 
religion, and the sorcerer by the priest. At this stage of 
thought the ultimate causes of things are conceived to be 
personal beings, many in number ancj often discordant in 
character, who partake of the nature and even of the frailty 
of man, though their might is greater than his, and their life 
far exceeds the span of his ephemeral existence. Their 
sharply-marked individualities, their clear-cut outlines have 
not yet begun, under the powerful solvent of philosophy, 
to melt and coalesce into that single unknown substratum of 
phenomena which, according to the qualities with which our 
imagination invests it, goes by one or other of the high- 
sounding names which the wit of man has devised to hide 
his ignorance. Accordingly, so long as men look on their incarnate 

gods as beings akin to themselves and not raised to an 
unapproachable height above them, they believe it to be 
possible for those of their own number who surpass their 
fellows to attain to the divine rank after death or even in 
life. Incarnate human deities of this latter sort may be said 
to halt midway between the age of magic and the age of 
religion. If they bear the names and display the pomp of 
deities, the powers which they arc supposed to wield arc 
commonly those of their predecessor the magician. Tike 
him, they are expected to guard their people against hostile 
enchantments, to heal them in sickness, to bless them with 
offspring, and to provide them with an abundant supply of 
food by regulating the weather and performing the other 
ceremonies which are deemed necessary to ensure the 
fertility of the earth and the multiplication of animals.
Men who are credited with powers so lofty and far-reaching 
naturally hold the highest place in the land, and while the 
rift between the spiritual and the temporal spheres has not 
yet widened too far, they are supreme in civil as well as 
religious'matters: in a word, they are kings as well as gods.
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THus the divinity which hedges a king has its roots deep 
down in human history, and long ages pass before these are 
sapped by a profounder view of nature and man.

The King In the classical period of Greek and Latin antiquity the 
W ood at re*gn °f kings was for the most part a thing of the past; 
Nemi yet the stories of their lineage, titles, and pretensions suffice 
hawebeen to Prove that they too claimed to rule by divine right and to 
one of exercise superhuman powers. Hence we may without undue
dmne temerity assume that the King of the Wood at Nemi, though
to”havend s ôrn in âter tlmes kis glory and fallen on evil days, 
mated with represented a long line of sacred kings who had once 
Quetn of recelvec* not onty homage but the adoration of their 
the Wood, subjects in return for the manifold blessings which they were 
Diana. supposed to dispense. What little we know of the functions 

of Diana in the Arician grove seems to prove that she 
was here conceived as a goddess of fertility, and particularly 
as a divinity of childbirth.1 It is reasonable, therefore, to 
suppose that in the discharge of these important duties she 
was assisted by her priest, the two figuring as King and 
Queen of the Wood in a solemn marriage, which was 
intended to make the earth gay with the blossoms of spring 
and the fruits of autumn, and to gladden the hearts of men 
and women with healthful offspring.

Virbius, If the priest of Nemi posed not merely as a king, but as
K m g o fth ea g0<* °f the grove, we have still to ask, What deity in 
Wood re- particular did he personate? The answer of antiquity is 
ŵ prob; that he represented Virbius, the consort or lover of Diana.2 
ably a But this does not help us much, for of Virbius we know little 
Jupiter re- more than the name. A clue to the mystery is perhaps 
Boddof the suPP*iec* fry the Vestal fire which burned in the grove.8 For 
grronwood, the perpetual holy fires of the Aryans in Europe appear to 
and especi- have been commonly kindled and fed with oak-wood,4 and 
oak. we have seen that in Rome itself, not many miles from Nemi, 

the fuel of the Vestal fire consisted of oaken sticks or logs, 
which in early days the holy maidens doubtless gathered or 
cut in the coppices of oak that once covered the Seven 
Hills.6 But the ritual of the various Latin towns seems

1 Above, vol. i. pp. 6 Jig., 12: 3 Above, vol. i. pp. 12 sq,
vol. li. pp. 124 sq,, 128 sq,, 171 sqq, « Above, pp. 365, 366, 372.

2 Above, vol. i. pp. 19 sqq,, 40 sq, 6 Above, p. 186.
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to have been marked by great uniformity, 1 hence it 
is reasonable to conclude that wherever in Latium a 
Vestal fire was maintained, it was fed, as at Rome, 
with wood of the sacred oak. If this was so at Nemi, it 
becomes probable that the hallowed grove there con
sisted of a natural oak-wood, and that therefore the tree 
which the King of the Wood had to guard at the peril of 
his life was itself an oak ; indeed it was from an 
evergreen oak, according to Virgil, that Aeneas plucked 
the Golden Bough.2 3 Now the oak was the sacred tree of 
Jupiter, the supreme god of the Latins. Hence it follows 
that the King of the Wood, whose life was bound up in a 
fashion with an oak, personated no less a deity than Jupiter 
himself. At least the evidence, slight as it is, seems to point 
to this conclusion. The old Alban dynasty of the Silvii or 
Woods, with their crown of oak leaves, apparently aped the 
style and emulated the powers of Latian Jupiter, who dwelt on 
the top of the Alban Mount.8 It is not impossible that the 
King of the Wood, who guarded the sacred oak a little lower 
down the mountain, was the lawful successor and representa
tive of this ancient line of the Silvii or Woods.4 At all events, 
if I am right in supposing that he passed for a human Jupiter, 
it would appear that Virbius, with whom legend identified 
him, was nothing but a local form of Jupiter, considered 
perhaps in his original aspect as a god of the greenwood.5 6 *

1 Above, vol. i. pp. 13 sq.t vol. ii. 
pp. 184, 266.

2 Virgil, Aen. vi. 205 sqq.
3 See above, pp. 178 sqq.
4 This suggestion is due to Mr. A. B.

Cook. See his ai tides, “  Zeus, Jupiter, 
and the O ak,”  Classical Review, xviii. 
(1904) pp. 363 sq. ; and “ The Euro
pean Sky-G od,”  Folk-lore,v xvi. (1905) 
pp. 277 sq. On the other hand see 
above, pp. 1 sq.

6 Virbius may perhaps be etymologi-
cally connected with viridis, “  green,”
and verbena, “ a sacred bough.”  I f  
this were so, Virbius would be “ the 
Green One.”  W e are reminded of 
those popular personifications o f the 
spring, Green George and Jack in the 
Green. See above, pp. 75 sq., 82 sq.

A s to the proposed derivation from a 
root meaning “ green” Professor R. S. 
Conway writes to me (10th January 
1903): “ From this meaning of the 
root a derivative in -but would not 
strike me as so strange ; vir-blio might 
conceivably mean * growing green.* ” 
In my Lectures on the Ea> ly History 
of the Kingship (pp. 282 sq.) I followed 
Mr. A. B. Cook in interpreting a 
passage of Plautus (Casma, ii. 5. 23- 
29) as a reference to the priests of 
Nemi in the character of mortal 
Jupitcrs. But a simpler and more 
probable explanation of the passage 
has been given by Dr. L. R. Farnell. 
See A. B. Cook, “ The European Sky- 
god, ”  Folk-lore, xvi. (1905) pp. 322 
sqq. ; L . R. Farnell, in The Ihbbert 
Journal, iv. (1906) p. 932.
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Diana and The hypothesis that in later times at all events the* 
the oak. King of the Wood played the part of the oak god Jupiter, 

is confirmed by an examination of his divine partner Diana. 
Diana, the For two distinct lines of argument converge to shew that 
partner of ^ Diana was a queen of the woods in general, she was 
the Km g of at Nemi a goddess of the oak in particular. In the first 
â Nemi*1 P̂ ace> s ê bore the title °f Vesta, and as such presided 
seems to over a perpetual fire, which v/e have seen reason to believe 
esp«:iaHy was fed with oak wood.1 But a goddess of fire is not 
associated far removed from a goddess of the fuel which burns in the 
o a k !thC fire ; primitive thought perhaps drew no sharp line of dis

tinction between the blaze and the wood that blazes. In the 
second place, the nymph Egeria at Nemi appears to have 
been merely a form of Diana, and Egeria is definitely said 
to have been a Dryad, a nymph of the oak.2 Elsewhere in 
Italy the goddess had her home on oak-clad mountains. Thus 
Mount Algidus, a spur of the Alban hills, was covered in anti
quity with dark forests of oak, both of the evergreen and the 
deciduous sort. In winter the snow lay long on these cold 
hills, and their gloomy oak-woods were believed to be a 
favourite haunt of Diana, as they have been of brigands in 
modern times.3 Again, Mount Tifata, the long abrupt ridge 
of the Apennines which looks down on the Campanian plain 
behind Capua, was wooded of old with evergreen oaks, among 
which Diana had a temple. Here Sulla thanked the goddess 
for his victory over the Marians in the plain below, attesting 
his gratitude by inscriptions which were long afterwards to be 
seen in the temple.4 On the whole, then, we conclude that at 
Nemi the King of the Wood personated the oak-god Jupiter 
and mated with the oak-goddess Diana in the sacred grove. 
An echo of their mystic union has come down to us in the 
legend of the loves of Numa and Egeria, who according to 
some had their trysting-place in these holy woods.5

1 See above, vol. i. p. 13, vol. ii. 
pp. 378 sq.

a Above, pp. 171 sq.
3 Horace, Odes, i. 21. 5 sr/.t iii. 23. 

9 sq.t iv. 4. 5 sq.t Carmen Saecidare, 
6 9 ; Livy, iii. 25. 6-8; E. II. Bun- 
bury, in Smith’s Dictionary of Greek 
and Homan Geography, s.v. “ Algidus.”

4 Festus, s.v. “ Tifata,”  p. 366, ed.

C. O. M u ller; Velleius Paterculus, ii. 
25. 4 ;  E . H . Btinbury, op. cit. s.v. 
“ Tifata.”  For more evidence o f  the 
association of Diana with the oak, see 
Mr. A . B. Cook, “  Zeus, Jupiter, and 
the O ak,”  Classical Review, xviii. 
(1904) pp. 369 Sf.

6 Above, vol. i. pp. 171?** vol. ii. 
pp. 172 sq.
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To this theory it may naturally be objected that the in nature 

divine consort of Jupiter was not Diana but Juno, and that 
if Diana had a mate at all he might be expected to bear the nianus 
name not of Jupiter, but of Dianus or Janus, the latter of 
these forms being merely a corruption of the former. A llseem ** 
this is true, but the objection may be parried by observing kctlcaiTy 
that the two pairs of deities, Jupiter and Juno on the one different

4 . , forms of
side, and Dianus and Diana, or Janus and Jana, on the other Jupiter and 

side, are merely duplicates of each other, their names and Jun0, 
their functions being in substance and origin identical. With 
regard to their names, all four of them come from the same 
Aryan root D1, meaning “ bright,” which occurs in the 
names of the corresponding Greek deities, Zeus and his old 
female consort Dione.1 In regard to their functions, Juno 
and Diana were both goddesses of fecundity and childbirth, 
and both were sooner or later identified with the moon.2 As
to the true nature and functions of Janus the ancients them
selves were puzzled ;8 and where they hesitated, it is not for 
us confidently to decide. But the view mentioned by Varro 
that Janus was the god of the sky4 * * * is supported not only 
by the etymological identity of his name with that of the

1 The original root appears plainly 
in Diovis and Diespiter, the older 
forms of Jupiter (Varro, De lingua 
Latina, v. 6 6 ; Aulus Gellius, v. 12). 
The form Dianus is attested by an 
inscription found at Aquileia (Corpus 
Jnscriptionum Latinarum, v. 783), 
and the form Jana by Varro {Rerum 
rusticarum, i. 37. 3) and Maciobius 
(Saturn. i. 9. 8). In Zeus, Dione, 
Jupiter, and Juno the old root DI 
appears in the expanded form DIV.
A s to the etymology of these names, 
see Ch. Ploix, “  Les Dieux qui pro-
viennent de la racine DIV,” Mimoires 
de la Sociiti de Linguistique de Paris, 
i. (1868) pp. 2 13 -2 2 2 ; G. Curtius,
Grundziige der griechischen Etymo
logic J  pp. 236 sq., 616 sq. ; A . 
Vani£ek, Gritchisch - lateinisches ety-
mologisches Worterbuch, i. 353 sqq. ;
W . H . Roscher, Lexikon der gricch. 
u. rom. Mythologie, ii. 45 sq., 578 
sq., 6 1 9 ;  S. Linde, De Jano summo
Romanorumdeo (Lund, 1891), pp. 7 sq. ; 
J. S. Speijer, “  Le Dieu romain Janus,”
Revue de VHistoire des Religions, xxvi.

(1892) pp. 37-41 ; H. Usencr, Goiter- 
namen, pp. 16, 35 sq., 326; P. 
Kietschmer, Einlcitung in die Ge- 
sc hichte der griechischen Sprache, pp. 78 
sqq., 91, 161 sq. Messrs. Speijer and 
Kretschmer reject the derivation of 
Janus from the root DI.

2 A s to Juno in these aspects, sec L. 
Freller, Romische Mythologie,3 i. 271 
sqq. ; G. Wissowa, Religion und KtiUus 
der R'omer, pp. 117 sqq. ; W . II. 
Roscher, Lexikon der griech. u. rom. 
Mythologie, ii. 578 sqq. A s to Diana, 
see above, vol. i. p. 12, vol. ii. pp. 
124, 128 sq.

3 Ovid, Fasti, i. 89 sqq. ; Macro- 
bius, Sat. i. 9 ; Servius, on Virgil, Aeti. 
v il 610; Joannes Lydus, De mensi• 
bus, iv. I sq.

4 Varro, quoted by Augustine, De 
civitate Dei, vii. 28 ; Joannes Lydus, 
De mensibus, iv. 2. Compare Macro- 
bius, Sat. i. 9. 11. See R. Agahd, 
M. Tcrentii Varronis re rum dtvina- 
iwn tibri I. XIV. XV. XVI. (Leipsic, 
1898) pp. 117  sqq., 203 sq.
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Zeus and 
Dione, 
Jupiter and 
Juno, 
Dianus 
(Janus) and 
Diana 
represent 
a single 

* original 
pair of 
Aryan 
deities, 
which 
through 
purely 
dialectical 
differences

sky-god Jupiter, but also by the relation in which he appears 
to have stood to Jupiter’s two mates, Juno and Juturna. 
For the epithet Junonian bestowed on Janus1 points to a 
marriage union between the two deities; and according to 
one account Janus was the husband of the water-nymph 
Juturna,2 who according to others was beloved by Jupiter.3 
Moreover, Janus, like Jove, was regularly invoked, and com
monly spoken of, under the title of Father.4 Indeed, he was 
identified with Jupiter not merely by the logic of a Christian 
doctor,5 but by the piety of a pagan worshipper who dedicated 
an offering to Jupiter Dianus.6 A trace of his relation to 
the oak may be found in the oak-woods of the Janiculum, 
the hill on the right bank of the Tiber, where Janus is said 
to have reigned as a king in the remotest ages of Italian 
history.7

Thus, if I am right, the same ancient pair of deities was 
variously known among the Greek and Italian peoples as 
Zeus and Dione, Jupiter and Juno, or Dianus (Janus) and 
Diana (Jana), the names of the divinities being identical in 
substance, though varying in form with the dialect of the 
particular tribe which worshipped them. At first, when the 
peoples dwelt near each other, the difference between th$ 
deities would be hardly more than one of name; in other 
words, it would be almost purely dialectical. But the gradual 
dispersion of the tribes, and their consequent isolation from 
each other, would favour the growth of divergent modes of 
conceiving and worshipping the gods whom they had carried

1 Macrobius, Sat. i. 9. 15, i. 15. 
19 ; Servius, on Virgil, Aen, vii. 610 ; 
Joannes Lydus, De mmstbus, iv. 1. 
Prof. G. Wissowa thinks that sacrifices 
were offered to Janus as well as to Juno 
on the first of every month (Religion 
und Kultus der Rorner, pp. 91 sq.); 
but this view does not seem to me to 
be supported by the evidence of Macro* 
bius {Sat. i. 9. 16, i. 15. 18 sq.), to 
which he refers. Macrobius does not 
say that the first of every month was 
sacred to Janus.

2 Arnobius, Adversus nattones, iii. 29.
3 Virgil, Aen. xii. 138 sqq. ; Ovid, 

Fasti, ii. 585 sqq.
4 Cato, De agri outturn, 134 ; Virgil,

Aen. viii. 357 ; Horace, Epist. i. 16.

59, compare Sat. ii. 6. 20; Pliny, 
Nat. Hist, xxxvi 28; Juvenal, vi. 
394; Martial, x. 28. 6 sq .; Aulus 
Gcllius, v. 12. 5 ; Arnobius, Adversus 
nationes, iii. 29; H. Dessau, Inscrip
tions* Latinos selectae, Nos. 3320, 
3322, 3323, 3324, 3325. 5 047 ; G. 
Henzen, Acta fratrum Arvalium, p. 
144 ; Athenaeus, xv. 46, p. 692 D, e.

6 Augustine, De civitats Dei, vii. 9 sq. 
0 Corpus Inscriptionum Latinarum,

v. No. 783.
7 Macrobius, Sat. i. 7. 19; Servius, 

on Virgil, Aen. viii. 319 and 357; 
Arnobius, Adversus nationes, iii. 29; 
Athenaeus, xv. 46, p. 692 D.’ As to 
the oak-woods of the Janiculum, see 
above, p. 186.
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with them from their old home, so that in time discrepancies of nomen- 

of myth and ritual would tend to spring up and thereby to 
convert a nominal into a real distinction between the divini- diverged 
ties. * Accordingly when, with the slow progress of culture, QX r Tnd 
the long period of barbarism and separation was passingcame t0 be 
away, and the rising political power of a single strong com- separate 
munity had begun to draw or hammer its weaker neighbours Paj|? 
into a nation, the confluent peoples would throw their gods, 
like their dialects, into a common stock ; and thus it might 
come about that the same ancient deities, which their fore
fathers had worshipped together before the dispersion, would 
now be so disguised by the accumulated effect of dialectical 
and religious divergencies that their original identity might 
fail to be recognised, and they would take their places side by 
side as independent divinities in the national pantheon.1

This duplication of deities, the result of the final fusion This ex- 
of kindred tribes who had long lived apart, would account 
for the appearance of Janus beside Jupiter, and of Diana or equivalent 

Jana beside Juno in the Roman religion.2 * At least thisJJJ^^^ 
appears to be a more probable theory than the opinion, able than 

which has found favour with some modern scholars, that JJatVjfanii3 
Janus was originally nothing but the god of doors.8 That a W{̂ . 
deity of his dignity and importance, whom the Romans nothing* 
revered as a god of gods4 * * * and the father of his people,butthe

1 As dialectal differences in the 
ancient Italian languages seem to have 
created a multiplicity of deities, so 
in the Malay language they appear to 
have created a multiplicity of fabulous 
animals. See R. J. Wilkinson, Malay 
Beliefs (London and Leyden, 1906), 
p. 56 s “  The wealth of Malay nomen
clature in the province of natural his
tory is in itself a fruitful source * of 
error. The identity of different dial
ectic names for the same animal is 
not always recognized: the local name 
is taken to represent the real animal, the 
foreign name is assumed to represent a
rare or fabulous variety of the same
genus. ” In these cases mythology might
fairly enough be described as a disease of
language. But such cases cover only
a small paft of the vast mythical field.

* Mr. A. B. Cook, who accepts in
substance my theory of the original

identity of Jupiter and Janus, Juno 
and Diana, has suggested that Janus 
and Diana were the deities of the 
aborigines of Rome, Jupiter and Juno 
the deities of their conquerors. See his 
article, “  Zeus, Jupiter, and the Oak,” 
Classical Review, xviii. (1904) pp. 367 sq.

3 This is the opinion of Dr. W. H. 
Roscher (Lexikon der griech. u rom. 
Mythologies ii. 47), Mr. W. Warde 
Fowler (Roman Festivals of the Period 
of the Republics pp. 282 sqq,)t and Prof. 
G. Wissowa (Religion und Kultus der 
Rorner, p. 96). It is rejected for the 
reasons given in the text by Ph. Butt- 
mann (.Mythologus, ii. pp. 72, 79) and 
S. Linde {De fatto summo RotUanorum 
deOs pp. 50 sqq.).

4 He was so saluted in the ancient 
hymns of the Salii. See Macrobius, 
Sat. i. 9. 14; compare Varro, De 
lingua Lalinas vii. 26 sq.
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Qf the door should have started in ljfe as a humble, though doubtless 
, for the door respectable, doorkeeper appears to me, I confess, very 

[ ja n u a )  • unlikely. So lofty an en$l. hardly consorts with so lowly 
rather to a beginning. It is more probable that the door (janua) 
have been got its name from JantJs than that he got his name 
Janus tharT from it. This view is strengthened by a 'consideration of 
he after it the word janua itself. The regular word for door is the 

same in all the languages of the Aryan family from India 
to Ireland. It is dur in Sanscrit, thura in Greek, Tur in 
German, door in English, dorus in old Irish, and forts in 
Latin.1 Yet besides this ordinary name for door, which the 
Latins shared with all their Aryan brethren, they had also
the name janua, to which there is no corresponding term in 
any Indo-European speech. The word has the appearance 
of being an adjectival form derived from the noun Janus. I
conjecture that it may have been customary to set up an 
image or symbol of Janus at the principal door of the house 
in order to place the entrance under the protection of the 
great god. A door thus guarded might be known as a 
janua foris, that is, a Januan door, and the phrase might in 
time be abridged into janua, the noun foris being under
stood but not expressed. From this to the use of janua to 
designate a door in general, whether guarded by an image 
of Janus or not, would be an easy and natural transition.2 

The If there is any truth in this conjecture, it may explain
headed very simply the origin of the double head of Janus, which 
figure of has so long exercised the ingenuity of mythologists. When 
have3 may it had become customary to guard the entrance of houses 
originated ancj towns by an image of Janus, it might well be deemed 
of placing necessary to make the sentinel god look both ways, before 
his image an(j behind, at the same time, in order that nothing should 
of door- # escape his vigilant eye. For if the divine watchman always
tofaceboth face<* in one direction, it is easy to imagine what mischief
ways, out- might have been wrought with impunity behind his back, 
wards and
inwards, at 1 G. Curtius, Grundzuge der griechi- 
the same sc hen Etymologic? p. 258; O. Schrader,
time. Reallexikon der indogermanischen Alter-

tumskunde, p. 866.
2 This theory of the derivation 

of janua from Janus was suggested, 
though not accepted, by Ph. Butmann 
(Mythologus, ii. 79 sqq.). It occurred

to me independently. Mr. A. B. Cook 
also derives janua from Janus, but he 
would explain the derivation in a 
different way by supposing that the 
lintel and two side-posts of a door 
represented a triple Janus. See his 
article “  Zeus, Jupiter, and the Oak,*' 
Classical Review9 xviii. (1904) p. 369



This explanation of the double-headed Janus at Rome is This ex- 
confirmed by the double-headed idol which the Bush Planat,on 
negroes in  the interior of Surinam regularly set up, as firmed by 

a guardian at the entrance of a village. The idol consists h^ded^ 1 
of a block of wood with a human face rudely carved on idols whk 
each side ; it stands under a gateway composed of two nê row 01 
uprights and a cross-bar. Beside the idol generally lies a Surinam 
white rag intended to keep off the devil; and sometimes guard the 

there is also a stick which seems to represent a bludgeon entrances 

or weapon of some sort Further, from the cross-bar hangs village*, 
a small log which serves the useful purpose of knocking 
on the head any evil spirit who might attempt to pass 
through the gateway.1 Clearly this double-headed fetish 
at the gateway of the negro villages in Surinam bears a 
close resemblance to the double-headed images of Janus 
which, grasping a stick in one hand and a key in the other, 
stood sentinel at Roman gates and doorways;2 * and we 
can hardly doubt that in both cases the heads facing two 
ways are to be similarly explained as expressive of the 
vigilance of the guardian god, who kept his eye on spiritual 
foes behind and before, and stood ready to bludgeon them on 
the spot. We may, therefore, dispense with the tedious and 
unsatisfactory explanations which the wily Janus himself 
fobbed off an anxious Roman enquirer.8 In the interior of 
Borneo the Kenyahs generally place before the main 
entrance of their houses the wooden image of Balli Atap, 
that is, the Spirit or God [Balli) of the Roof, who protects 
the household from harm of all kinds.4 * * * But it does not 
appear that this divine watchman is provided with more 
than one face.
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1 K. Martin, ** Bericht iiber cine
Reise ins Gebiet des Obcren-Stuinam,”
Bijdragen tot de Taal- Land• en Volken- 
kunde van Nederlandsch-Indit, xxxv.
(1886) pp. 28 sq. I am indebted to
Mr. A. van Gennep for pointing out
this confirmation of my theory as to
the meaningof the double-headed Janus. 
See his article “  Janus Bifrons,” Revue 
des traditions populaires, xxii. (1907) 
pp. 97 sq.

8 Macrobius, Saturn, i. 9. 7, **Sed 
apud nosJanum omnibuspraeesse januis 

VOL. II
f

nomen ostendit, quod est simile Ovpaly. 
Nam et cum clavi ac virga figuration 
quasi omnium et portarum ensios et 
rector viarurn ” ; Ovid, Fasti, i. 95, 
99, “  Sacer ancipiti mirandus imagine 

Janus . . . tenen r dextra baculum 
clavemque sinistra.”

3 Ovid, Fasti, i. 89 sqq.
4 C. Hose and W. McDougall, “ The 

Relations between Men and Animals 
in Sarawak,” Journal oj the Anthro
pological Institute, xxxi. (1901) p.
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Thus the 
King of 
the Wood 
at Nemi 
seems to 
have per
sonated 
the great 
Aryan god 
of the oak, 
Jupiter or 
Janus, and 
to have 
mated with 
the oak- 
goddess 
Diana.

To apply these conclusions to the priest of Nemi, we 
may suppose that as the mate of Diana he represented ( 
originally Dianus or Janus rather than Jupiter, but that the 
difference between these deities was of old merely superficial, 
going little deeper than the names, and leaving practically 
unaffected the essential functions of the god as a power of 
the sky, the thunder, and the oak. If my analysis of this 
great divinity is correct, the original element in his com
posite nature was the oak. It was fitting, therefore, that his 
human representative at Nemi should dwell, as we have seen 
reason to believe he did, in an oak grove. His title of King 
of the Wood clearly indicates the sylvan character of the 
deity whom he served ; and since he could only be assailed 
by him who had plucked the bough of a certain tree in 
the grove, his own life might be said to be bound up with 
that of the sacred tree. Thus he not only served but 
embodied the great Aryan god of the oak ; and as an 
oak-god he would mate with the oak-goddess, whether she 
went by the name of Kgeria or Diana. Their union, 
however consummated, would be deemed essential to the 
fertility of the earth and the fecundity of man and beast. 
Further, as the oak-god had grown into a god of the sky, 
the thunder, and the rain, so his human representative 
would be required, like many other divine kings, to cause the 
clouds to gather, the thunder to peal, and the rain to descend 
in due season, that the fields and orchards might bear fruit and 
the pastures be covered with luxuriant herbage. The reputed 
possessor of powers so exalted must have been a very im
portant personage; and the remains of buildings and of 
votive offerings which have been found on the site of the 
sanctuary combine with the testimony of classical writers 
to prove that in later times it was one of the greatest and 
most popular shrines in Italy. Even in the old days when the 
champaign country around was still parcelled out among 
the petty tribes who composed the Latin League, the sacred 
grove is known to have been an object of their common 
reverence and care. And just as the kings of Cambodia 
used to send offerings to the mystic kings of Fire and Water 
far in the dim depths of the tropical forest, so, we may 
well believe, from all sides of the broad Latian plain the
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eyes and footsteps of Italian pilgrims turned to the quarter 
where, standing sharply out against the faint blue line of 
the Apennines or the deeper blue of the distant sea, the 
Alban Mountain rose before them, the home of the mysterious 
priest of Nemi, the King of the Wood. There, among the 
green woods and beside the still waters of the lonely hills the 
ancient Aryan worship of the god of the oak, the thunder, and 
the dripping sky lingered in its early, almost Druidical form, 
long after a great political and intellectual revolution had 
shifted the capital of Latin religion from the forest to the 
city, from Nemi to Rome.
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tion among the, 92 sqq. ; contagious 
magic of teeth among the, 176 ; magic 
of navel-string and afterbirth among 
the, 183 sq.

Autun, procession of goddess at, ii. 144 
Auxesia and Damia, i. 39 
Avebury, Lord, i. 225 n.

Aventine, Diana on the, ii. 128

Baal, prOphets of, cutting themselves, i. 
258

Baalim, the, lords of underground waters, 
ii. 159

Babar Archipelago, i. 72, 131 
Babaruda, i. 273
Babylon, magical images in ancient, i. 

66 sq. ; sanctuary of Bel at, ii. 
129 sq.

Babylonian kings, divinity of the early,
i. 417

Bacchanals chew ivy, i. 384 
Bachofen, J. J., ii. 313 w.1, 3T4 
Bacon, Francis, on anointing weapon 

that caused wound, i. 202 
Badonsachen, King of Burma, i. 400 
Baganda, the, i. 395 ; superstitions as 

to the navel-string and afterbirth 
(placenta), 195 sq. ; their customs 
in regard to twins, ii. 102 sq. ; their 
belief in the influence of the sexes 
on vegetation, 101 sq. ; Vestal Vu gins 
among the, 246; their list of kings, 
269

Bagba, a fetish, i. 327 
Bagishu, i. 103
Bahaus or Kayans of Borneo, ii. 40, 

109
Bakers, Roman, required to be chaste,

ii. 115 sq. , 205 
Balli Atap, ii. 385
B a lo t , mythical beings, i. 177 
Bambaras, the, ii. 42 
Banana-tree, wild, supposed to fertilise 

barren women, ii. 318 
Bandicoot in rain-charm, i. 288 
Bangalas, the, ii. 293 
Banks' Islanders, i. 314 
Bantu peoples, ancestor-worship among 

the, ii. 22x
Banyai, chieftainship among the, ii. 292 
Banyoro, .the, ii. 322 ; king of the, as 

rain-maker, i. 348

Baobab-trees, ii. 47 
Baptist, St. John the, i. 277 
B a r -  tree ( F ic u s  In d ie  a ), ii, 25, 43 
Barea, the, ii. 3
Baton ton, fountain of, i. 306, 307 
Bari; rain-making among the, i. 346 sq. 

Barotse, the, i. 392 sq.

Barren women, charms to procure off
spring for, i. 70 s q q . ; thought to 
sterilise gardens, 142; fertilised by 
trees, ii. 51, 56 sq ., 316 sq. ; thought 
to blight the fruits of the earth, 102 ; 
fertilised'by water-spirits, 159 sqq  

B a s il a i  at Olympia, i. 46 ».4 
Basoga, the, ii. 19, 112 
Basutos, the, i. 71, 177 
Bath before marriage, intention of, ii. 162 
Bathing as a rain charm, i. 277 sq. 

Battas or Bataks of Sumatra, i. 71, 398 
sq .f ii. 108 

Battus. King, i. 47 
Bayfield, M. A., ii. 228 n . a 

Bean, sprouting of, in superstitious 
ceremony, i. 266

Beasts, sacicd, in Egypt held responsible 
for failure of crops, i. 354 

Bechuana charms, i. 150 sq.

Bechuanas, the, i. 313 
Bedouins, fire-drill of the ancient, ii. 209 
Beech-woods of Denmaik, ii. 351 
B een  a marriage, ii. 271 
Bees, the King Bees (Essencs) at Ephesus, 

ii. 135 sq.

Bel of Babylon, ii. 129 
Belep, the, of New Caledonia, i. 150 
Bell-ringing as a chaim to dispel evil 

influences, ii. 343 sq.

Benefits conferred by magic, i. 218 ry. 
Benin, king of,* as a god, i. 396 
Benvenuto Cellini, ii. 197 n .°
Benzoni, G., i. 57 n.

Bes, the god, ii. 133 
Betsilco, the, i. 397 
Bevan, Professor A. A., ii. 210 n.

Bezoar stone in rain charms, i. 305 
Bliagavati, goddess of Cochin, i. 280 
Birch, crowns of, ii. 64; leaves, girl 

clad in, 80; tree dressed in woman’s 
clothes, 64; a protection against 
witches, 54

Birth, pretence of, at adoption, i. 74 sq. ; 
at return of supposed dead man, 75 ; 
at circumcision, 75 sq. ; simulation of 
a new, 380 sq. ; from the fire, ii. 
195 sqq.

Birthday, Greek custom of sacrificing to 
a dead man on his, i. 105 

Birthdays of Apollo and Artemis, i. 32 
"  Birthplace of Rainy Zeus,” ii. 360 
Black animals in rain-charms, i. 250, 290 

sqq. ; colour in magic, 83; in rain- 
making ceremonies, 269 sq.
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Blackfoot Indians, i. 116, 150; their 
worship of the sun, ii. 146 sq.

Bleeding trees, ii. 18, 20, 33 
Blighting effect of illicit love on the fruits 

of the eartH, ii. 107 sqq.
• Blindness, charm to cause, i. 147 
Blood drawn from virgin bride, i. 94; 

shed at circumcision and subinci
sion, uses of, 92, 94 sq. ; sympathetic 
connexion between wounded person 
and his shed blood, 205 ; used to 
imitate raft], 256, 257 sq, ; as a means 
of inspiration, 381 sq q . ; offered to 
trees, ii. 13, 16, 34, 44, 47; of pigs 
in purificatory rites, 107, 108, 109; 
of incestuous persons, blighting effects 
attributed to the, n o  sq . ; reluctance to 

* spill royal, 228 ; smeared on sacred 
trees, 367

Blood, human, in intichiuma ceremonies, 
i. 85, sqq. 90, sqq. ; offered at giave, 
90 sq.; given to sick people, 91 ; used 
to knit men together, 92 

Blood-stone, i. 165 
Bloomfield, Professor M., i. 229 
Boanerges, i. 266 
Bodio, fetish king, i. 353 
Bogomiles, the, i. 407 
Boiled meat offered to the Seasons, i. 

310
Bones of dead in magic, i. 148 ; human, 

buried as rain-charm, 287; burned as 
a charm against sorcery, ii. 330 

Bonfites at midsummer, ii. 65 
Bongo, the, i. 347 
Boni, G., ii. 186 n.1 
Borcwell, the, ii. 161 
Borlase, W ., ii. 67 
Born thrice, said of Brahmans, i. 381 
Borneo, i. 59, 73; beliefs as to the 

blighting effect of sexual crime in, ii. 
108 sqq.

Bororos, the, ii. 298
Bough, the Golden, plucked by Aeneas,

i. i i ,  ii. 379; the plucking of it not 
a piece of bravado, 123 sq. ; grew on 
an evergreen oak, 379

Boughs, green, a charm against witches,
ii. 52-55, 127. See also Blanches 

Bovillae, ii. 179
Biadbury, Professor J. B., ii. 139 n.1 
Brahman, derivation of name, i. 229
----- fire-priests, ii. 247 sqq.; marriage

, ceremony, i. 160; householder, tem
porary inspiration of, i. 380 sq. 

Brahmans deemed superior to the gods, 
i. 226 ; divinity of the, 403 sq.; thrice- 
born, 381

Branches dipped in water as a rain-charm, 
i. .248, 250, 309. See also Boughs 

Brazil, Indians of, power of medicine
men amortg the, i. 358 sq.

Breath, holy fire not to be blown upon 
with the, ii. 241

Brethren of the Free Spirit, i. 408 ; of 
the Tilled Fields (Fratres Arvales), ii. 
122

Brhaspati, as a magician, i. 241 
Bride tied to tree at marriage, ii. 57 ; the 

Whitsuntide, 89, 96; the May, 95; 
race for a, 301 sqq. ; contests for a, 
3°S W-

----- of God, the, i. 276
....... race among Teutonic peoples, ii. *

3<>3 W-
Bridegroom of May, ii. 91, 93 
Bridget in Scotland and the Isle of Man, 

ii. 94 sq.
Brigit, a Celtic goddess, ii. 95, 240 sqq. 
Bruno and Brimos, ii. 139 
Brincker, Dr. P. H., ii. 224 n.4 
Brooke, Rajah, i. 361 
Brotherhood formed with trees by sucking 

their sap, ii. 19 sq.
Brothers reviled by sisters for good luck,

i. 279
Brown, A. R., ii. 254 n.
Brown, Dr. George, i. 340 
Biunhild, Queen of Iceland, ii. 306 
Brutus, L. Junius, ii. 290, 291 
Bryant, Jacob, i. 334 
Buckthorn, a pioteetion against witches,

ii. 54, 191
Buddha, images of, drenched as a rain- 

charm, i. 308 
Buddhas, living, i. 410 sq.
Buddhist animism not a philosophical 

theory, ii. 13 sq.
Biihler, G., ii. 367 n.*, 369 
Bulgaria, rain-making in, i. 274 
Bull, the thunder-god compared to a. ii. 

368
Bull-roarer used as a wind-charm, i. 

324
Bull's blood drunk as means of inspira

tion, i. 381 sq. ; as ordeal, i. 382 n.1 
Bulls, white, sacrificed, ii. 188 sq.
Bunjil Kraura, i. 324 
Bunsen, on St. Hippolytus, i. 21 n.% 
Burglars, charms employed by, to cause 

sleep, i. 148 sq. •

Burgundians and their kings, i. 366 
Burial alive, punishment of unfaithful 

virgins, ii. 244
----- customs intended to ensure re

incarnation, i. 101 sqq.
Burma, magical images in, i. 62 sq. 
Burning of sacred trees or poles, ii. 141 

sq.
Burning-glass or mirror, fire kindled by, 

ii. 243, 244 n .1 
Buryats, the, ii. 3a 
Bush negroes of Surinam, ii. 385 
Bushmen, i. 123



INDEX 393
Butlers, Roman, required to be chaste, 

ii. it s  s q ., 205 
Buttmann, P., i. 40 «.a 
Btittncr, C. G., ii. 218 
Byblus, Astarte at, i. 30

Cabbages, charm to make cabbages 
grow, i. 136 sq.

Cactus, sacred, telepathy in search for,
i. 123 sq.

Cadys, ii. 281
Caeculus born from the fire, ii. 197 
Caelian hill at Rome, ii. 185 
Caesar, Julius, his villa at Nemi, i. 5 
Caesars, their name derived fromca esa rics,

ii. 180
Caingua Indians, the, ii. 258
Calah, ancient capital of Assyria, ii. 130
Caland, Dr. W ., i. 229
Caldwell, Bishop R., i. 382
C a lic a  Puran, i. 63
Caligula, his barges on the lake of Nemi,

i. 5 ; and the priest of Nemi, 11 
Calmucks, race for a bride among the,

ii. 301, sq.

Cambodia, the regalia in, i. 365 ; Kings 
of Fire and Water in, ii. 3 sqq. 

Cambridge, May Day custom at, ii. 62 
Camden, W ., ii. 53.
Camillus, his triumph, ii. 174 n .'1 
Camphor, taboos observed in search for, 

i. 114 sq. ; telepathy in search for, 
124 sq.

Candaulcs, ii. 281, 282 
Candlemas, ii. 94 
Cannibalism in Australia, i. 106 sq. 

Cantabrians, mother-kin among the, ii. 
385

Canute, King of England, his marriage 
with Emma, ii. 282 sq.

Cape York Peninsula in Queensland, 
i. 99, 100

Capena, the Porta, at Rome, i. 18 
Capitol, temple of Jupiter on the, ii. 174, 

176, 184
C a p H J ic a tio , ii. 314 n .2
C a p r ific u s , the wild fig-tree, if. 314 sq.

Car Nicobar, i. 3x4
Caribs, war custom of the, i. 134
Carna, nymph, ii. 190
Carpenter, son of, as a human god, i.

378
Carpet-snakes, magical ceremony for the 

multiplication of, i. 90 
Castor and Pollux, i. 49 sq.

Cat In rain-charm, i. 289. 291, 308 sq. 

Cat's cradle as a charm to catch the sun, 
i. $16 sq.

Catlin, G., i. 356
Cato the Elder on dedication of Arician 

grove to Diana, i. 22, 23 
Cato, on expiation, ii. 122

Cattle crowned, ii. 75, 126 sq., 339, 
341; charm to recover strayed, 1. 
212; influence of tree-spirits on* ii. 55

----- stall, the, at Alliens, ii. i37>*
Caul, superstitions as to, 1. 187 'sq.*, 190 

s q ., 199 sq.

Caves, prehistoric paintings of animals 
in, i. 87 w.1

Cecrops, ii. 277 ; said to have instituted 
marriage, 284

Cedar, sacred, ii. 49, 50 sq. ; smoke of, 
inhaled, as mode of inspiration, i.
383 W

-----  tree, girl annually sacrificed to,
ii. 17

-----  wood burned as a religious rite,
ii. 130

Celebes, i. 109 ; magical virtue of regalia 
in, 362 sqq.

Celtic divinity akin to Artemis, ii. 126
----- and Italian languages akin, ii. 189
----- Vestals, ii. 241 n .1
Celts, their worship of the Huntress 

Artemis, ii. 125 sq. ; their worship of 
the oak, 362 sq. ; of Gaul, their har
vest festival, i. 17 ; of Iieland, their 
belief in the blighting effect of incest, 
ii. 1x6

Ceos, funeial customs in, i. 105 *
Ceremonies, initiatory, of Central Aus

tralian aborigines, i. 92 sqq.

Chadwick, H. M., ii. 278 f t .1, 283 n .1 
Chaka, the Zulu despot, i. 350 
Champion at English coronation cere

mony, ii. 322
Chains, the, i. 120, 131, 144
Chariot in rain-charm, i. 309
----- and horses dedicated to the sun,

3^5
Charles II. touches for scrofula, i. 368

sq.
Charms to ensure long life, i. 168 sq. ; 

to prevent the sun from going down, 
316 sqq. S e e  also  Magic 

Chastity observed for sake of absent 
persons, i. 123, 124, 125, 131 ; prac
tised to make the crops grow, ii. 104 
sqq. ; required of persons who handle 
dishes and food, 1T5 s q ., 205 ; Milton 
on, 1x8 a .1 ; as a virtue not under
stood by savages, 118 ; observed by 
sacred men, perhaps the husbands of 
a goddess, 135, 136; observed by < 
sacred women, 137 ; tequired in those 
who make fire by friction, 238 sq. Sqe  

a lso  Continence 
Chauci, the, ii. 353 
Cheremiss, the, ii. 44, 49 
Chcrokees, homoeopathic magic of plants 

among the, i. 144, 146 sq. ; homoeo
pathic magic of .animals among the,
»• 155 W-
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Chibcbas, the, i. 416 
Chi-chi Mama, i. 276 
Chiefs, supernatural power of, in Melan

esia, i. 338 sqq. ; as magicians, especi
ally rain-makers, in Africa, 342 sgq. ; 
not allowed to leave their premises, 
349 ; punished for drought and dearth, 
352 sgq. ; as priests, ii. 215 sq. ; 
chosen from several families in rota
tion, 292 sqq.

Chilcotin Indians, i. 312 
Child's Well at Oxford, ii. 161 
Childbirth, Diana as goddess of, i. 12, 

ii. 128
Children, newborn, brought to the hearth, 

ii. 232
C h i l i ,  sacred cedar, ii. 49, 50 sq.

China, emperors of, i. 47 ; homoeopathic 
magic of city sites in, 169 sq. ; the 
Emperor of, superior to the gods, 416 
sq. S e e  a lso  Chinese 

Chmchvad, human gods at, i. 405 sq. 

Chinese, magical images among the, i. 
60 sq.

- ..... belief in spirits of plants, ii. 14
----- charms to ensure long life, i. 168

sq.

-----  emperor responsible for drought,
i- 3 5 5

----- empire, incarnate human gods in
the, i. 412 sqq.

----- modes of compelling the rain-god
to give rain, i. 297 sgq.

----- superstition as to placenta (after
birth), i. 194 

Chingilli, the, i. 99 
Chios, kings of, i. 45 
Chissumpe, the, i. 393 
Chitom6, the, a pontiff of Congo, ii. 261 
Christians, pretendeis to divinity among, 

i. 407 sqq.

Christs, Russian sect of the, i. 407 sq. 
Chuckchees, sacred fire-boards of the, ii. 

225 sq.

C h u r in g a , in Australia, i. 88, 199, 335 
Cimbrians, the, i. .331 n .9 
Ciminian forest, ii. 8 
Circassians, their custom as to pear-trees, 

u. 55 sq.

Circumcision, pretence of new birth at, 
i. 76, 96 sq .\ uses of bloodshed at, 92, 
94 sq . ; suggested origin of, 9$ sq. 

Cithaeron, Mount, ii. 140 
Clans, paternal and maternal, of the 

Herero, ii. 217
Cleanliness promoted by contagious 

magic, i. 175, 342
Clisthenes and Hippoclides, ii. 307 sq. 

Clitus and Pallene, ii. 307 
Clothes, sympathetic connexion between 

a person and his, i. 205-207 
Clouds imitated by smoke, i. 249 ; by

stones, i. 256 ,* by. rain-maker, a6x, 
262, 263

Clouds, magicians painted in imitation 
of, i. 323

Clove - trees in blossom treated like 
pregnant women, ii. 28 

Cloves, ceremony to make cloves grow, 
ii. 100

Clown in spring ceremonies, ii. 82, 89 
Clytaemnestra, ii. 279 
Cockatoos, ceremony for the magical 

multiplication of, i. 89 
Coco-nut sacred, ii. 51
----- palms worshipped, ii. 16
Codrington, Dr. R. H., quoted, i. 227 

s q ., 338
Coligny calendar, i. 17 n ,a 
Collatinu6, L. Tarquinius, ii. 290 
Columella, ii. 314 ; quoted, 205 
Combat, mortal, for the kingdom, ii. 

322
Communism, tradition of sexual, ii. 284 
Compelling rain-gods to give rain, i. 

296 sqq.

Complexity of social phenomena, i. 332 
Comrie, ii. 161
Con or Cun, a thunder-god, ii. 370 
Conception in women, supposed causeol.

i. 100; caused by trees, ii. 51, 56 sq., 
316-318

Concoid, temple of, at Rome, i. n ,  
21 n 2

Concordia, nurse of St. Hippolytus, i. 
21 n 2

Condor, the bird of the thundcr-god, ii 
370

Confession of sins, i. 266 
Conflicts, sanguinary, as rain-charm, i. 

258
Conquerors sometimes leave a nominal 

kingship to the conquered, ii. 288 sq. 

“ Consort, the divine," ii. 131, 135 
Consuls, the first, ii. 290 
Consulship at Rome, institution of, ii. 

290 sq.

Contact or contagion in magic, law of, 
i- 5®. S3

Contagious Magic, i. 174-214 ; of teeth, 
176-182 ; of navel-string and afterbirth 
(placenta), 182-201; of wound and 
weapon, 201 sq q .\ of footprints, 207- 
212 ; of other impressions, 2x3 sq. 

----- taboos, i. 117
Contest for the kingship at Whitsuntide,

ii. 89
Contests for a bride, ii. 305 sqq. 
Continence required in magical cere

monies, i. 88 ; required at rain-making 
ceremonies, 257, 259; required of 
parents of twins, 266; practised in 
order to make the crops grow, ii. 
X04 sqq. S e e  also Chastity
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Conway, Professor R. S., ii. 379 n .8 
Conybeare, F. C., i. 407 n .8 
Cook, A. B ., i. 23 n . ,  40 it.8 and 4, 42 

ft .1 , ii. 172 n . 8, 173 *.*, 177 ft ,8, 178 
n .8, 187 ».4, 220 #.8, 290 «.8, 307 ft.2, 

321 ft .1, 358 ».4, 379 «.4 and ft.8, 380 
tt.A, 383 «•*

Cooks, Roman, required to be chaste, ii.
115 sq., 205 

Cora Indians, i. 55 sq.
Core, his purification, it 116 
Corn, dehled persons kept from the, ii. 

112 ; reaped ear of, displayed at 
mysteries of Elcusis, 138 sq.

------- mother, the, at Elcusis, ii. 139
------- reaping in Greece, date of, i. 32
Cornel-tree, sacred, ii. 10 
Cornish customs on May Day, ii. 52, 67 
C o rp  c h re , i. 68, 69 
Corpus Christi Day, ii. 163 
Cos, King of, i. 45 
Crab in rain-charm, i. 289 
Crannogs, ii. 352 
Crannon in Thessaly, 1. 309 
Crawley, E., i. 201 n .1 
Crocodiles, girls sacrificed to, ii. 152 
Cronus and Zeus, ii. 323 
Crooke, W ., i. 406 ft .1, ii. 57 a.4 288 

n.1
Cross River, i. 349 
Crossbills in magic, i. 81 sq.

Crown of oak leaves, ii. 175, 176 sq ., 18\ 

Crowning cattle, ii. 75, 126 sq ., 339, 
34i

----- dogs, custom of, i. 14, ii. 125 s q .,

12 7 sq.
Crowns, magical virtue of royal, i. 364 

sq , ; of birch at Whitsuntide, ii. 64 ; 
or wreaths, custom of wearing, 127 n .2 

Crows in magic, i. 83 
Crystals, magic of, i. 176 ; used in rain

making, 254, 255, 304, 345, 346 
Cumont, Professor Franz, ii. 310 
Cup-and-ball as a charm to hasten the 

return of the sun, i. 3x7 
Curses, public, i. 45; supposed beneficial 

effects of, i. 279 sqq.
Cursing at sowing, i. 281
----- fishermen and hunters for good luck,

i. 280 sq.

Curtiss, Professor S. I., i. 402 
Cuzco, ii. 243
Cybele, ii. 144 sq. ; and Attis, i. 18, 21,

40. 4i
Cyrene, kingship at, i. 47

Daedala, festival of the, ii. 140 sq. 

Dainyal or Sibyl, i. 383 
Dalai Lama of Lhasa, i. 411*7. 
Damaras or Herero, their fire-customs, ii. 

21 x sqq.

Damia and Auxesia, i. 39

Danaus, ii. 30x
Dance at giving of oracles, i. 379; of 

milkmaids on May-day, ii. 52 
Dances of women while men are away 

fighting, i. 131-134; as means of in
spiration, 408 n . 1 ; round sacred trees, 
ii. 47. 5 5 ! round the May-pole, 65,69, 
74 sq. ; on graves, 183 n .2 

Dancing as a fertility charm, i. 137 sqq., 
ii. 106

Danes, female descent of the kingship 
among the, ii. 282 sq.

Daphnephbna, ii. 63 n .%
Date-month, the, ii. 25
------- palm, attitidal fertilisation of the,

ii. 24 sq.

Dawn, the rosy, i. 334 
Day of Stones, i. 279 
De Groot, J. J. M., i. 416 sq ., ii. 14 
Dead, hair offered to the, i. 31; pretence 

of new bnth at return of supposed dead 
man, 75 \ homoeopathic magic of the, 
147 sqq. ; sacrifices to, 163 ; making 
rain by means of the, 284 sqq. ; trees 
animated by the souls of the, ii. 29 
sqq. ; the illustrious, represented by 
masked men, 178 ; thunder and light
ning made by the, 183 ; spirits of the, 
in wild fig-trees, 317 

Death, pretence of, in magic, i. 84 ; in
fection of, 143 ; at ebb tide, 167 sq. ; 

puppet called, carried out of village, ii. 
73 sq.

Deceiving the spirits of plants and trees, 
ii. 22 sqq.

Deircl Bahari, paintings at, ii. 131, 133 
Deities duplicated through dialectical 

differences in their names, ii. 380 sq. 

Dcjanira and Achclous, ii. 161 sq. 

Delivery, easy, granted to women by 
trees, ii. 57 sq.

Delos, graves of Hyperborean maidens 
in, i. 28, 33 sqq. ; Apollo and Artemis 
at, 28, 32-35

Delphi, Apollo at, i. 28 ; new fire sent 
fiom, 32 sq. ; King of, 45 sq.

Demeter and Zeus, their marriage at 
Elcusis, ii. 138 sq.

Demetrius Pohorcetcs deified at Athens, 
i. 3 9 o sq.

Denmark,Whitsun bride in, ii. 91*7.; the 
beech-woods of, 351 

Dennett, R. K., ii. 277 n .1 
D ebce, a divine spirit, i. 410 
Departmental kings of nature, ii. 1 sqq, 

Derry, the oaks of, ii. 24a sq. 

Devil-dancers, i. 382 
Dew on May morning, custom of wash* 

ing in the, ii. 54, 67, 327, 339; rolling 
in the, 333

"  Dew-treading" in Holland, ii. 104 «.* 
Dhurma Rajah, i. 4x0
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D I , Aryan root meaning “ bright," ii. 
381

Dia, grove of the goddess, ii. 12a 
Dialectical differences a cause of the 

duplication of deities, ii. 382 sq.

Diana, her sanctuary at Nemi, i. 2 sqq. ; 

as huntress at Nemi, 6 ; as patroness of 
cattle, 7, ii. 124 ; her priest at Nemi, 
i. 8 sqq. ; the Tauric, 10 s q ., 24 ; as 
goddess of childbirth, 12, ii. 128 ; as 
Vesta at Nemi, i. 13, ii. 380; fn 
relation to vines, i. 15 sq. ; the mate of 
the King of the Wood at Nemi, 40, 
41, ii. 380; as a goddess of fertility, 
Z20 sqq. ; in relation to animals of the 
woods, 124, 125 sqq. ; as the moon, 
128; the goddess of fruits, 128; as 
a goddess of the oak at Nemi, 380

----- and Dianus, ii. 376 sqq.

----- (Jana), a double of Juno, ii. 190
s q ., 381 sq.

“ Diana's Mirror," i. 1
Dianus (Janus), a double of Jupiter, ii.

190 sq ., 381 sq.

Diels, Professor H., i. 390 «.2 
Dieri, the, i. 90, 177, ii. 29; rain

making ceremonies of the, i. 255 sqq. 

Dinka or Denka nation, i. 347 
Diodorus Siculus, i. 74 
Diomede, ii. 278; at Troezen, i. 27; 

sacred grove of, 27
Dione, wife of Zeus at Dodona, ii. 189 ;

the old consort of Zeus, 381, 382 
Dionysius of Halicarnassus, quoted, ii. 

202 sq.

Dionysus, marriage of, to the Queen of 
Athens, ii. 136 sq. ; and Ariadne, 138 

Discovery of fire, ii. 255 sqq. 

Disease-makers in Tana, i. 341 sq.

“  Divine consort, the," ii. 131 
Divinity of kings, i. 48 sqq. ; among the 

Hovas, 397 ; among the Malays, 398 ; 
in great historical empires, 415 sqq. ; 

growth of the conception of the, ii. 
376 sqq.

----- of the Brahmans, i. 403 sq.
Division of labour in relation to social 

progress, i. 420
Diwali, the feast of lamps, ii. 160 
Dixon, Dr. W. E., ii. 139 n .1 
Djakuns, their mode of making fire, ii. 236 
Djuldjul, i. 274 
Dodola, the, i. 273
Dodona, oracular spring at, ii. 172; 

Zeus at, 177; Zeus and Dione at, 
189 ; oracular oak at, 358 

Dog, black, sacrificed for rain, i. 291 ;
used to stop rain, 303 

Dogs crowned, i. 14, ii. 125 s q ., 127 sq. 

Dollar - bird associated with rain, i. 
287 sq.

Douialde, a Swedish king, i. 366 sq.

Donar or Thunar, the German thunder 
god, ii. 364

Doors, Janus as a god of, ii. 383 sq. 

Doreh, in New Guinea, i. 125 
Dos Santos, J., i. 392 
Double-headed fetish among the Bush 

negroes of Surinam, ii. 385 ; Janus, 
explanation of, ii. 384 sq.

Dragon, rain-god represented as, i. 297; 
or serpent of water, ii. 155 sqq. ; of 
Rouen, destroyed by St. Romain, 
164 s q q .; the Slaying of the, at Furth, 
163 sq.

Dramas, magical, to promote vegetation, 
ii. 120

Dramatic exhibitions sometimes originate 
in magical rites, ii. 142; weddings of 
gods and goddesses, ii. 12z 

Draupadi or Krishna, ii. 306 
Dreams, modes of counteracting evil, i. 

172 sq.

Drenching people with water as a rain- 
charm, i. 250, 251, 269 s q ., 272, 273, 
274, 275, 277 s q ., ii. 77 

Dropsy, ancient Greek mode of pre
venting, i. 78

Drought supposed to be caused by un
buried dead, i. 287; and dearth, 
chiefs and kings punished for, 352 sq q . ; 
supposed to be caused by sexual crime, 
ii. n o , i n ,  113

Drowning as a punishment, ii. 109, n o , 
m  ; sacrifice by, 364 

Druids, oak-worship of the, ii. 9 ; of 
Gaul, their sacrifices of white bulls, 
189 ; female, 241 n .1 ; venerate the 
oak and the mistletoe, 358, 362; 
derivation of the name, 363 

Drums, homoeopathic magic at the 
making of, i. 134 sq. ; beaten as a 
charm against a storm, 328 

Drynemetum, ii. 363 
Du Pratz, ii. 263 n .1 
Dudul6, the, i. 274
Duplication of deities an effect of dialec

tical differences, ii. 382 sq.

Durostorum, martyrdom of St. Dasiusat, 
ii. 310 n .1

Dwarf tribes of Central Africa, ii. 255 
Dyaks of Borneo, the, i. 73, 127, ii. 13; 

the Sea, 127

Ea, the inventor of magic, i. 240 
Eagle hunters, taboos observed by, i.

116 ; charms employed by, 149 sq.

----- -wood, telepathy in search for, i.
120

Eagles, sacred, ii. 11
Earth and Sun, marriage of the, ii. • 

98 s q ., 148
----- goddess, pregnant cows sacrificed

to, ii. 22Q ,
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Earthquakes supposed to be caused by 
incest, ii. h i

Ebb tide, death at, i. 167 sq.

Eclipse, ceremonies at an, i. 311 sq. 

Economic progress a condition of intel
lectual progress, i. 218 

Egeria, water nymph at Nemi, i. 17-19, 
41, ii. 171 sq. ; an oak-nymph, 172 ; a 
double of Diana, 380; and Numa, i. 
18, ii. 172 sq q ., 193, 380 

Egerius Baebius or Laevius, i. 22 
Eggs collected at spring ceremonies, ii. 

65, 78, 81, 84, 85; or egg-shells, 
painted, in spring ceremonies, 63, 65 ; 
in purificatory rite, 109 

Egypt, magical images in ancient, i. 66, 
67 sq. ; magicians in ancient, 225 ; 
confusion of magic and religion in 
ancient, 230 sq. ; kings of, deified in 
their lifetime, 418 sqq. ; the Queen of, 
married to the god Ammon, ii. 131 sq . ; 
king of, masquerading as Ammon, 
133

Egyptian kings anti queens, their be
getting and birth depicted on the 
monuments, ii. 131 sqq.

----- worship of sacred beasts, 1. 29
sq.

Egyptians, the ancient, worshipped men 
and animals, i. 389 sq. ; sycamores 

► worshipped by the ancient, ii. 15 
E ir e sio n e , ii. 48 
Elder-tree, ii. 43
Elective and hereditary monarchy, com

bination of the two, ii. 292 sqq.

Electric lights on mast-heads, spears, 
etc., i. 49 sq.

Elephant-hunters, telepathy of, i. 123 
Eleusis, mysteries of, ii. 138 sq. 

Elipandus of Toledo, i. 407 
Elizabeth, Queen, i. 368 
E m b lic a  o ffic in a lis , a sacred tree, ii. 51 
Emin Pasha, ii. 297 «.7 
Empedocles, his claim to divinity, i. 

390
Emus, ceremony for the multiplication 

of, i. 85 sq.

Endymion, ii. 299 
Ephesian Artemis, ii. 128 
Ephesus, Artemis of, i. 37 sq. ; nominal 

kings at, 47; the Essenes or King 
Bees at, ii. 135 sq.

Epicurus, sacrifices offered to, i. 105 
Erechtheum, the, ii. 299 
Erechtheus and Erichthonius, ii. 199 
Erhard, Professor A., ii. 310 tt.1 

Erichthonius, i. 21; and Erechtheus, ii. 
199

Eruptions of volcanoes supposed to be 
caused by incest, ii. x n  

Esquiline hill at Rome, ii. 185 
Esquimaux, i. 70, 113, X2i, 3x6, 327

Essenes or King Pees at Ephesus, I. 
47 n .2, ii. 235 sq.

Esthonian folk-tale of a tree-elf, ii.
71 sqq. ; marriage custom, 234 

Esthonians, St. George’s Day among 
the, ii. 330 sqq. ; their thunder-god 
Taara, 367

Etruscans, female kinship among the, 
ii. 286 sq.

Eudanemi, the, at Athens, i. 325 n . 1 

Europe, contagious magic of footprints 
in, i. 210 ^ . ; confusion of magic and 
religion in modern, 231-233 ; forests 
of ancient, ii. 7 sq. ; relics of tree- 
worship in modern, 59 sqq. ; diffusion 
of the oak in, 349 sqq.

-----  South-Eastern, rain-making ccie-
monies in, i. 272 sqq.

Euros, magical ceremony for the multi
plication of, i. 89 

Evelyn, John, i. 369
Evergreen oak, the Golden Bough giew 

on, ii. 379
----- trees in Italy, i. 8
Evolution of kings out of magicians or 

medicine-men, i. 420 sq. ; industrial, 
from uniformity to diversity of function, 
421; political, from democracy to 
despotism, 421

Exaggerations of anthiopological theories, 
»• 3 3 3

Exogamy, ii. 271
Expiation for adultery or fornication, ii.

207 sq. ; for incest, 225, 216 
External soul in afterbirth or navel-string,

i. 200 sq.

Extinction of fires at king's death, ii. 
262 sq q ., 267; in houses after any 
death, 267 sq.

Ezekiel, i. 87 n . 1

Falevii, Juno at, ii. 290 n .2 

FalstafF, death of, i. 168 
Families, royal, kings chosen from 

several, ii. 292 sqq.

Fan tribe, i. 349
Farncll, Dr. L. R., i. 36, ii. 379 n .• 
Fasting obligatory, i. 124, 132 
Father Jove and Mother Vesta, ii. 

227 sqq.

Fattest men chosen kings, ii. 297 
February, first of, St. Bride’s day, i. 

9 4  sq.
Fehrle, E., ii. 299 n . 5

Female descent of the kingship in Rome,
ii. 270 sqq. ; in Africa, 274 sqq. ; in 
Greece, 277 sq. ; in Scandinavia, 
279 sq. ; in Lydia, 282 sq. ; among 
Danes and Saxons, 282 sq.

----- kinship in descent of the Roman
kingship, ii. 272; indifference to pater
nity of kings under female kinship.
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274 sqq* \ at Athens, 277 ; indiffer
ence to paternity in general under, 282; 
among the Aryans, 283 sq q . S e e  a lso  

Mother-kin
Female slaves, licence accorded to them 

on the N o n a e  C a p r o tin a e , ii. 313 sq. 

Feng and Wiglet, ii. 281, 283 
Fennel, fire carried in giant, ii. 260 
Fertilisation, artificial, of the date palm, 

ii. 24 sq. ; of the fig-tree, 314 sq.

——  of women by the wild fig-tree, ii.
316 ; by the wild banana-tree, 318 

Fertilising virtue attributed to trees, ii. 
49 316 sqq.

Fertility, Diana as a goddess of, ii. 
120 sqq. ; the thunder-god conceived 
as a deity of fertility, 368 sqq.

F ic to r e s  V e s ta liu m , J ic to re s  P o n fijic u m ,  

ii. 204
F i c u s  R u m i n a li s ,  ii. 318 
F i e r i  & or shrine of St. Romain, ii. 167, 

168, 170 n . 1

Fig, as an article of diet, ii. 315 sq. 

Fig-tree of Romulus (Jicu s R u m i n a l i s ), 
ii. xo, 3x8

—  artificial fertilisation (c a p r ific a tio ) 

of the, ii. 314 sq.
----- sacred, ii. 44, 99, 249, 250
—  the wild, a male, ii. 314 sq. ; sup

posed to fertilise women, 316 sq. ; 

haunted by spirits of the dead, 317
Fiji, catching the sun in, i. 316 
Fijians, gods of the, i. 389 
Finnisch-Ugrian peoples, sacred groves 

of the, ii. 10 sq.
Finnish wizards and witches, i. 325 
Fire in the worship of Diana, i. 12 sq. ; 

supposed to be subject to Catholic 
priests, 231; used to stop rain, 
252 sq. ; as a charm to rekindle the 
sun, 3x1, 3x3 ; of Vesta at Rome fed 
with oak wood, ii. 186 ; birth from the, 
195 sqq. ; the king’s, 195 sqq. ; im
pregnation of women by, 195 sq q .,  

230 sq q . , 234; taken from sacred hearth 
to found a new village, 216; on the 
hearth, souls of ancestors in the, 232 ; 
reasons for attributing a procreative 
virtue to, 233 sq. ; made jointly by 
inan and woman or boy and girl, 
235 sqq. ; custom of extinguishing fire 
and rekindling it by the friction of wood,
2 3 7  sq. ; need-fire made by married men,
238 ; holy, not to be blown upon with
the breath, 240, 241; tribes reported 
to be ignorant of the art of kindling, 
2 53 W* • discovery of, by mankind, 
255 sqq. ; carried about by savages, 
>57 1 kept burning in houses of
chiefs and kings, 260 sqq. ; carried 
before king or chief, 263 sq. ; a symbol 
of life, 265^ leaping over a, $27, 329

Fire and Water, Kings of, ii. 3 sqq.
------- bearer, the, i. 33
------- boards, sacred, of the Chuckchees

and Koryaks, ii. 225 sq.

——  customs of the Herero or Damaras, 
ii. 2x1 sqq. ; compared to those of the 
Romans, ii. 227 sqq.

----- -drill, the, ii. 207 sqq. , 248 sqq. ,
258 sq. , 263; the kindling of fire by 
it regarded by savages as a form 
of sexual intercourse,'208 sq q ., 218, 
233, 235 s q ., 239, 249 sq. ; of the 
Herero, 217 sq.

----- -god married to a human virgin,
ii. 195 m -
— kindled by the friction of wood, ii. 
207 sq q ., 235 s q q ., 243, 248 sq q ., 

258 s q ., 262, 263, 336, 366, 372; 
from ancestral tree, 221, 233 sq. ; by 
natural causes, 256; by lightning, 
263

----- “ living,” ii. 237 ; a charm against
witchcraft, 336

----- '' new," ii. 237; sent from Delos
and Delphi, i. 32 sq. ; made at be
ginning of king's reign, ii. 262, 267; 
made at Midsummer, 243 

----- -priests [ A g n ih o t r is )  of the Brah
mans, ii. 247 sqq.

------- sticks of fire-drill regarded as male
and female, ii. 208 s q q ., 235, 238? 
239, 248 sqq.

------- worship a form of ancestor-worship,
ii. 221

Fires ceremonially extinguished, i. 33; 
kept up for sake of absent persons, 
120 s q ., 128, 129; extinguished at 
death of kings, ii, 261 s q q ., 267; at 
any death, 267 sq. ; ceremonial, 
kindled by the friction of oak-wood, 
3 7 2

----- perpetual, of Vesta, i. 13 sq. ; in
Ireland, ii. 240 sqq. ; in Peru and 
Mexico, 243 tqq. ; origin of, 253 sqq. ; 

associated with royal dignity, 261 
sqq. ; of oak-wood, 365, 366 

First-fruits, dedication of, i. 3a 
Fish, magical ceremony for the multipli

cation of, i. 90; in rain-charm, 288 sq. 

Fishermen, Shetland, i. 69
----- and hunters cursed for good luck,

i. 280 sq.
Fishing and hunting, homoeopathic magic 

in, i. 108 sqq. ; telepathy in, 120 sqq. 

Fison, Rev. Lorimer, i. 316, 331 i*.2, 
378, 389 n .*, ii. 13 n . 1 

Fladda's chapel, i. 322 
F la m e n , derivation of the name, ii. 235, 

3 4 7
----- Dialis, the, ii. I7 9 » *3 5 * 24 ®. >4 7 .

248; an embodiment Q? Jupiter,
19*
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Flaminica, the, ii. 191, 235 
Flax, charms to make flax grow tall, i. 

138 s q ., ii. 86, 164
Flight of the king (R e g if u g iu m ) at 

Rome, ii. 308 sq q ., 311 «.4; of sacri- 
ficer after the sacrifice, 309 ; of the 
People at Rome, 319 ;/.1 

Flint implements supposed to be thunder
bolts, ii. 374 

Floquet, A., ii. 168, 169 
Flowers, divination from, ii. 345 
Food, homoeopathic magic for the supply 

of, i. 85 sqq.

Foods tabooed, i. 117 sqq.

Footprints, contagious magic of, i. 207- 
2x2

“  Forced fire" or need-fire, ii. 238 
Foreigners marry princesses and leccive 

the kingdom witii them, ii. 270 sqq. 

Foreskins removed at circumcision, uses 
of, i. 92 sq. , 95 ; used in rain-making, 
256 sq.

Forests of ancient Europe, ii. 7 sq. 

Fortuna and Servius Tullius, ii. 193 n .1 , 
272

Forum at Rome, prehistoric cemctciy in 
the, ii. 186, 202 

Ifoucart, P., ii. 139 ti.1 

Fowler, W. Wanle, ii. 311 «.4, 319 n . 1, 

327 ».a, 329 «.6, 383 n.'«
Rox in magic, i. 151 
F r a tr e s  A  w a i t s ,  ii. 122 
Free Spirit, Brethren of the, i. 408 
French peasants ascribe magical powers 

to priests, i. 231-233 
Frey, the god of fertility and his human 

wife, ii. X43 sq. ; his image and festi
val at Upsala, 364 sq.

Friction of wood, fire kindled by, ii. 207 
sq q ., 235 sq q ., 243, 248 sq q ., 258 sq .,  

262, 263, 336, 366, 372 
Frog, magic of, i. 151; worshipped, 

294 sq. ; love-charm made from the 
bone of a, ii. 345

----- flayer, the, ii. 86
Frogs in relation to rain, i. 292 sqq. 

Froth from a mill-wheel as a charm 
against witches, ii. 340 

Fruit-trees fertilised by women, i. 140 sq. 

Fruits blessed on day of Assumption of 
the Virgin, i. 14 sqq. ; Artemis and% 
Diana as patronesses of, 15 sq. 

Fuegians, the, ii. 258 
Fumigating flocks and herds as a charm 

against witchcraft, ii. 327, 330, 335, 
3 3 6. 3 3 9 . 3 4 3

Furth in Bavaria, the Slaying of the 
Dragon at, ii. 163 sqq.

* Furtwkngjer, A., L 309 n .*

Futuna, i. 388
F y lg ia  or guardian spirit in Iceland, i. 

200

Galatians, their Celtic language, ii. 
126 «.a

Galclareesc, the, i. n o , 113, 131, I4 3 » 
145, ii. 22

Gallas, kings of the, i. 48; sacred trees 
of the, ii. 34

Garcilasso de la Vega, ii. 244 t i.1 

Gardiner, Professor J. Stanley, ii. 154 
G a r g o u ille  or dragon destroyed by St. 

Romnin, ii. 167
Garlands on May Day, ii. 60 sq q ., 90 sq. 

Gaul, the- Druids of, ii. 189 
Gauri, harvest-goddess, ii. 77 sq.
Gayos, the, ii. 125 
Gennep, A. van, ii. 385 n , l  

Geomancy m China, i. 170 
George, Gieen, ii. 75, 76, 79 
Germans, woiship of women among 

the ancient, i. 391; tree-worship 
among the ancient, ii. 8 sq. ; evidence 
of mothcr-kin among the, 285; wor
ship of the oak among the ancient,
363 W -

G eron tocracy  in Australia, i. 335 
Gcrvasius of Tilbury, i. 301 
Getae, the, i. 392
Ghosts in Melanesia, supposed powers 

of, i. 338 sq.

Gilyaks, the, 1. 122, ii. 38 
Girl annually sacrificed to cedar-tree, ii. 

17
Girls married to nets, ii. 147 ; sacrificed 

to crocodiles, 152 
Glory, the Hand of, i. 149 
Glover, T. R., ii. 231 n .6 

Goat, blood of, diunk as means of in
spit ation, i. 382, 383 

God, Bride of, i. 276; savage ideas of, 
different from those of civilised men, 
3 7 5  sq.

“ God-boxes,” i. 378 
Gods viewed as magicians, i. 240 sq q ., 

3 7 5 1 sacrifice themselves by fire, 
315 n .1 ; conception of, slowly evolved, 
373 sq.\ incarnate human, 373 <qq. ; 
gods and men, no sharp line of dis
tinction between, in Fiji, 389; and 
goddesses, diamatic weddings of, ii. 
121; the niarnage of the, 129 sq q .;  

mariied to women, 129*//., 14317., 
146x7., 149x77.

Gold in magic, i. 80 sq.

Golden Bough plucked by Aeneas, i. 11, 
ii. 379; the breaking of it not a piece 
of bravado, i. 123 sq. ; grew on an 
evergreen oak, ii. 379 

Golden larnb of Mycenae, i. 365 
“ Golden summer,'’ the, i. 32 
Gonds, their belief in reincarnation, i. 

104 sq.

Gongs beaten in a storm, i. 328 sq. ; at 
Dodona, ii. 358
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Government of old men in aboriginal 
Australia, i. 334 sq.

Grafting, superstitious ceremony at, ii. 
100

Granger, Professor K , i. 4 2  

G r a s a u s la u te n , ii. 344 
Grass King, the, ii. 85 sq.
----- seed,magical ceremony for the multi

plication of, i. 87 sq . ; continence at 
magical ceremony for growth of, ii. 105 

Graveelothes, homoeopathic magic of, in 
China, i. 168 sq.

Graves, rain-charms at, i. 268, 286, 291 ; 
trees planted on graves/ii. 31 ; dances 
on, 183 n 2 ; of Ilyperboiean maidens 
at Delos, i. 28, 33 sqq.

Great Sun, the, title of chief, ii. 262, 
263

(licet e, priestly kings in, i. 44 sq q . ; 
kiugs and chiefs sacicd or divine in 
ancient, 366 ; human gods in ancient, 
390 sq . ; forests of, 11. 8; female 
descent of kingship in ancient, 278 sq. 

Greek kings called Zeus, ii. 177, 361 
Greeks, the modern, rain-making ceie- 

monies among, i. 272 sq.\ and 
Romans, rain charms among the 
ancient, 309 sq.

Green boughs a charm against witches, 
ii. 52-55, 127, 342 sq.

----- George, ii. 75, 76, 79, 343
----- Thursday, ii. 333
Grecnwich-hill, custom of lolling down, 

ii. 103
Gtegoiy of Tours, ii. 144 
Grimm, J., ii. 8, 3 2̂ w.rt, 364 
Grizzly bears supposed to be related to 

human twins, i. 264 sq.

Groves, sacred, ii. 10 s q ., 44; Arician, 
i. 20, 22, ii. 115; in Chios, i. 45; 
in ancient Greece and Rome, ii. 121 
sqq.

Grunau, Simon, ii. 366 «.2 
Guanches of Tenet iffe, i. 303 
Guardian spirit associated with caul, i. 

199 sq.
Guayeurus, the, i. 330 
Guukol, IT., i. 101 «.a 
Gunnar Helming, ii. 144 
Gunputty, elephant headed god, human 

incarnation of, i. 405 sq.
Gyges, ii. 281, 282
Gypsies, Green George among the, ii.

75 '
Gypsy ceremonies for stopping rain, i. 

295 sq.

Hack-thorn sacred, ii. 48 
IIaddon, Dr. A. C., \. 262 
Hahn, Dr. C. H., ii.
Haida Indians, i. 70, 133
Hair offered to gods and goddesses,

heroes and heroines, i. 08 sq. ; offered 
to the dead, 31, 102 ; offered to rivers, 
31 ; clippings of, used in magic, 57, 
64, 65, 66 ; charms to make hair grow, 
83, 145,153 s q ., 154; loose as a charm, 
136; human, used in rain-making, 251 
sq. ; long, a symbol of royalty, ii. 180 

Il.ikea Howcrs, cnemony for the multi
plication of, i. 86 

Hakim Singh, i. 409 
Halfotd in Warwickshire, May Day cus

toms at, ii. 8 3  sq.
Hamlet, ii. 281, 291 
Hammer worshipped, i. 317 sq. 

Hammurabi, code of, ii. 130 
Hand of Glory, i. 149 
Hardy, Thomas, i. 136 
Hares as witches, i. 212, ii. 53 
Ilairan, the heathen of, i. 383, ii. 25, 

100 ft .2
Harris, J. Rendel, i. 15 n .,  21 ft.2 

Harrison, Miss J. E ., ii. 137 ft .1 , 139 v . 1 

Hartland, E. S ., i. 52 n . 1, ii. 156 ft.2 

I larvest in Greece, dale of, i. 32
----- May, the, ii. 47 sq.

Ilatbhopsitou, birth of Queen, ii. 131 
sqq.

Hawaii, insignia of royal family of, i. 
388 tt.a

Hawthorn on May Day, ii. 52, 60; a 
protection against witches, 55, 127 

Head-hunters, j ules observed by people 
at home in absence of, i. 129 

Headmen of totem clans in Central 
Australia, i. 335

Heads, custom of moulding heads arti
ficially, ii. 297 sq.

Hearn, Dr. W. E ., ii. 283 ft .6 

Hearth, the king’s, at Rome, ii. 195, 
200, 206 ; sacred, of the Ilerero, 213, 
214 ; the sacred, seat of the ancestral 
spirits, 221 ; custom of leading a bride 
round the, 230, 231 ; new-born chil
dren brought to the, 232 

Hearts of men and animals offered to 
the sun, i. 315

Heaven, vault of, imitated in rain-charm, 
i. 261, 262

Heavenly Master, the, i. 413 
Hebrew prohibition of images, i. 87 ft .1
----- prophets, their ethical religion, i

223
Hebrews, their notion of the blighting 

effect of sexual crime, ii. 114 sq.
Hegel on magic and religion, i. 235 ft .1, 

423 sqq.
Hehn, V., 06 evergreens in Italy, i.

8 ft .4 v
H e itn s k r in g la , ii. 280 
Heine, H ., P ilg r im a g e  to JCevtaar, •». 77 
Hckaerge and Ilekacrgos, i. 33, 34, 35 
H d a g a ,  taboo, ii. 106 ft.2


