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PREFACE

RECENT years have brought rich additions to the materials
for the study of early religion, ritual, magic, and myth.
In proportion to the abundance of information has been
the growth of theory and hypothesis. The first essay in
this collection, ¢ Science and Superstition,” points out the
danger of allowing too ingenious and imaginative hypo-
theses to lead captive our science.

As, like others, I have not long since advanced a
provisional theory of my own, the second and third essays
are designed to strengthen my position. The theory is
that perhaps the earliest traceable form of religion was
relatively high, and that it was inevitably lowered in tone
during the process of social evolution. Obviously this
opinion may be attacked from two sides. It may be said
that the loftier religious ideas of the lowest savages are
borrowed from Christianity or Islam. This I understand
to be the theory of Mr. E. B. Tylor. It is with much
diffidence that I venture, at present, to disagree with so
eminent and sagacious an authority, while awaiting the
publication of Mr. Tylor's Aberdeen Gifford Lectures.
My reply to his hypothesis, so far as it has been published
by him, will be found in the second essay, ‘The Theory
of Loan-Gods.’ Secondly, my position may be attacked
by disabling the evidence for the existence of the higher
elements in the religion of low savages. Mr. Frazer,
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in the second edition of his ‘Golden Bough,” has ad-
vanced an hypothesis of the origin of religion, wherein
the evidence for the higher factors is not taken into
account. Probably he may consider the subject in a later
work, to which he alludes in his Preface. ¢ 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.’!

Meanwhile, however, Mr. Frazer has advanced a
theory of the origin of religion wherein evidence which
I think deserving of attention receives no recognition.
I hope, therefore, that it is not premature to state the
evidence, or some of it, which I do in the third essay,
¢ Magic and Religion.’

Fourth comes a long criticism of Mr. Frazer’s many
hypotheses, which are combined into his theory of the
origin, or partial origin, of the belief in the divine character
of Christ. This argument demands very minute, and, [
fear, tedious examination. I fear still more that my labour
has not, after all, been sufficiently minute and accurate.
It seems to be almost impossible to understand clearly and
represent fairly ideas with which one does not agree. If I
have failed in these respects it is unconsciously, and I shall
gratefully accept criticism enabling me to recognise and
correct errors.

Fifthly, I examine, in ‘The Ghastly Priest, Mr.
Frazer’s theory of the Golden Bough of Virgil as con-
nected with the fugitive slave who was ‘ King of the
‘Wood’ near Aricia. I offer a conjecture as to the origin
of his curious position, which seems to me simpler, and
not less probable, than Mr. Frazer's hypothesis that this
outcast ‘lived and died as an incarnation of the supreme

' Golden Bough, i. xvii, 1900.
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Aryan god, whose life was in the mistletoe or golden
bough.” But my conjecture is only a guess at a problem
which, I think, we have not the means of solving.

There follow an essay, ¢ South African Religion,” and
another on the old puzzle of the ‘Cup and Ring’ marks
on rocks and cists and other objects all over the world.

Next I consider the subject of ¢ Taboos,” with especial
reference to the theory of Mr. F. B. Jevons. An essay
follows on the singular rite of the Fire Walk, with the
alleged immunity of the performers. This curious topic
I have treated before, but now add fresh evidence.

Of these essays the second, in part, appeared in the
¢ Nineteenth Century,’ and most of ¢ The Ghastly Priest ’
was published in ¢ The Fortnightly Review,” while ‘ Cap
and Ring’ first saw the light in ‘The Contemporary
Review.” My thanks are due to the Editors of those
periodicals for permission to republish. The essay on the
‘Fire Walk’ was in the ‘ Proceedings of the Society for
Psychical Research,’ though the topic does not appear to
be ¢ psychical.” All the other papers are new, and three
Appendices on points of detail are added.

The design on the cover is drawn by Mr. Donnelly,
the discoverer of the Dunbuie and Dumbuck sites and
relics, from an Australian design, in Messrs. Spencer and
Gillen’s ¢ Native Tribes of Central Australia.’

For permission to reproduce this drawing I have
to thank the kinduness of Messrs. Macmillan & Co. The
designs of feet, on the back of the volume (a subject
found in Australia), and the ‘jew’s harp’ ornament
(common to Scotland and Hindostan), are also by Mr.
Donnelly, from Scottish rock carvings.



Corrigenda and Addenda

Page 4, lines 24, 25, for story read storey, for stories read storeys.

Page 18, line 7, compare p. 297, the second paragraph, as to Motagon
and Bishop Salvado.

Page 17, line 24, for 1871 read 1873.

Page 44. To the names of writers who support the idea of an Australian
religion should be added that of Dr. John Mathew, in Eaglchawk and Crow,
p- 147 (1899), ¢ I was once of opinion that notions about a divinity had been
derived from the whites and transmitted among the blacks hither and
thither, but I am now convinced that this idea was here before European
occupation.” But (pp. 130, 131) Dr. Mathew gives his reasons for thinking
importation from Indian mythology possible. But as they rest on his
decipherment of certain marks, which may be meant for characters, in Sir
George Grey's copy of an Australian wall-painting, the evidence is weak.
(Grey, North-west and Western Australia, i. 201 et seq.). Supposing the
characters to be Sumatran, it would be necessary to show that the people of
Sumatra do represent their otiose deity as in the painting copied by Grey.

Page 58, line 6, for rights read rites.

Page 75, note 1, for Primitive Culture, i. 879, 1871, read Primitive Cul-
ture, i. 419, 1878.

Page 112, note 1. ¢ But 8o there were in 1000 o.p.’ I have been informed
that there was no special fear of the end of the world in 1000 o.0. M. Cumont
gives good reasons for holding that the martyrdom of St. Dasius in 803 was
on record between 362 and 411 (Man, May 1901, No. 58).

Page 120. °Ctesias flourished rather earlier than Berosus, who is about
200 B.c.;’ for 200 read 260. Ctesias was a contemporary of Herodotus.
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MAGIC AND RELIGION

I
SCIENCE AND SUPERSTITION

WE all know what we mean by science; science is
‘organised common sense.’ Her aim is the acquisition
of reasoned and orderly knowledge. Presented with a
collection of verified facts, it is the part of science to
reduce them to order, and to account for their existence
in accordance with her recognised theory of things. If the
facts cannot be fitted into the theory, it must be expanded
or altered ; for we must admit that, if the facts are verified,
there is need for change and expansion in the theory.
The ¢ colligation ’ of facts demands hypotheses, and these
may not, at the moment of their construction, be verifi-
able. The deflections of a planet from its apparently
normal course may be accounted for by the hypothesis
of the attraction of another heavenly body not yet dis-
covered. The hypothesis is legitimate, for such bodies are
known to exist, and to produce such effects. When the
body is discovered, the hypothesis becomes a certainty.
On the other hand, the hypothesis that some capricious
and conscious agency pushed the planet into deflections
would be illegitimate, for the existence of such a freakish
agency is not demonstrated. Our hypotheses then must
be consistent with our actual knowledge of nature and of
B
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human nature, and our conjectured causes must be -
adequate to the production of the effects. Thus, science
gradually acquires and organises new regions of know-
ledge.

Superstition is a word of much less definite meaning.
When we call a man ‘superstitious,” we usually mean
that evidence which satisfies him does not satisfy us.
We see examples daily of the dependence of belief on
‘bias. One man believes a story about cruelties com-
mitted by our adversaries; another, disbelieving the tale,
credits & narrative about the misconduct of our own
party. Probably the evidence in neither case would
satisfy the historian, or be accepted by a jury. A man in
a tavern tells another how the Boers, retreating from a
position, buried their own wounded. ‘I don’t believe
that,” says the other. ¢Then you are a pro-Boer.’

The sceptic reasoned from his general knowledge of
human nature. The believer reasoned from his own pre-
judiced and mythopeic conception of people whom he
disliked. If the question had been one of religion the
believer might be called superstitious; the sceptic might
be called scientific, if he was ready to yield his doubts
to the evidence of capable observers of the alleged fact.

Superstition, like science, has her hypotheses, and,
like science, she reasons from experience. But her
experience is usually fantastic, unreal, or if real capable
of explanation by causes other than those alleged by
superstition. A man comes in at night, and says he has
seen & ghost in white. That is merely his hypothesis ;
the existence of ghosts in white is not demonstrated.
You accompany him to the scene of the experience, and
prove to him that he has seen a post, not a ghost. His
experience was real, but was misinterpreted by dint of an
hypothesis resting on no demonstrated fact of knowledge.
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The hypotheses of superstition are familiar. Thus,
an event has happened : say you have lost your button-
hook. You presently hear of a death in your family.
Ever afterwards you go anxiously about when you have
lost a button-hook. You are confusing a casual sequence
of facts with a causal connection of facts. Sequence in
time is mistaken for sequence of what we commonly
style cause and effect. In the same way, superstition
cherishes the hypothesis that like affects like. Thus, the
sun is round, and a ball of clay is round. Therefore, if
an Australian native wishes to delay the course of the
round sun in the heavens, he fixes a round ball of clay on
the bough of a tree; or so books on anthropology tell us.
Acting on the hypothesis that like affects like, & man
makes a clay or waxen image of an enemy, and sticks it
full of pins or thorns. He expects his enemy to suffer
agony in consequence, and so powerful is ‘suggestion’
that, if the enemy knows about the image, he sometimes
fallsill and dies. This experience corroborates the super-
stitious hypothesis, and so the experiment with the image
is of world-wide diffusion. Everything is done, or &t-
tempted, on these lines by superstition. Men imitate the
killing of foes or game, and expect, as a result, to kill
them in war or in the chase. They mimic the gathering
of clouds and the fall of rain, and expect rain to fall in
consequence. They imitate the evolution of an edible
grub from the larva, and expect grubs to multiply ; and
8o on.

All this is quite rational, if you grant the hypotheses
of superstition. Her practices are magic. We are later
to discuss a theory that men had magic before they had
religion, and only invented gods because they found that
magic did not work. 8till later they invented science,
which is only magic with a legitimate hypothesis, using

B2
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real, not fanciful, experience. In the long run magic and
religion are to die out, perhaps, and science is to have the
whole field to herself.

This may be a glorious though a remote prospect. But
surely it is above all things needful that our science should
be scientific. She must not blink facts, merely because
they do not fit into her scheme or hypothesis of the
nature of things, or of religion. S8he really must give as
much prominence to the evidence which contradicts as to
that which supports her theory in each instance. Not
only must she not shut her eyes to this evidence, but she
must diligently search for it, must seek for what Bacon
calls imstantie contradictorie, since, if these exist, the
theory which ignores them is useless. If she advances an
hypothesis, it must not be contradictory of the whole
mass of human experience. If science finds that her
hypothesis contradicts experience, she must seek for an
hypothesis which is in accordance with experience, and,
if that cannot be found, she must wait till it is found.
Again, science must not pile one unverified hypothesis
upon another unverified hypothesis till her edifice rivals
the Tower of Babel. She must not make a conjecture on
p- 85, and on p. 210 treat the conjecture as a fact.
Because, if one story in the card-castle is destroyed by
being proved impossible, all the other stories will ¢ come
tumbling after.” It seems hardly necessary, but it is not
superfluous, to add that, in her castle of hypotheses, one
must not contradict, and therefore destroy, another. We
must not be asked to believe that an event occurred at
one date, and also that it occurred at another; or that an
institution was both borrowed by a people at one period,
and was also possessed, unborrowed, by the same people, at
an earlier period. 'We cannot permit science to assure us
that a certain fact was well known, and that the knowledge
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produced important consequences ; while we are no less
solemnly told that the fact was wholly unknown, whence
it would seem that the results alleged to spring from the
knowledge could not be produced.

This kind of reasoning, with its inferring of inferences
from other inferences, themselves inferred from conjec-
tures as to the existence of facts of which no proof is
adduced, must be called superstitious rather than scientific.
The results may be interesting, but they are the reverse of
science.

It is perhaps chiefly in the nascent science of the
anthropological study of institutions, and above all of
religion, that this kind of reasoning prevails. The topic
attracts ingenious and curious minds. System after
system has been constructed, unstinted in material, elegant
in aspect, has been launched, and has been wrecked, or
been drifted by the careless winds to the forlorn shore
where Bryant’s ark, with all its crew, divine or human,
lies in decay. No mortal student believes in the arkite
system of Bryant, though his ark, on the match-boxes of
Messrs. Bryant and May, perhaps denotes loyalty to the
ancestral idea.

The world of modern readers has watched sun
myths, and dawn myths, and storm myths, and wind
myths come in and go out: autant en emporte le vent.
Totems and taboos succeeded, and we are bewildered by
the contending theories of the origins of taboos and
totems. Deities of vegetation now are all in all, and may
it be far from us to say that any one from Ouranos to Pan,
from the Persian King to the horses of Virbius, is not a
spirit of vegetable life. Yet perhaps the deity has higher
aspects and nobler functions than the pursuit of his
‘vapid vegetable loves;’ and these deserve occasional
attention.
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The result, however, of scurrying hypotheses and
hasty generalisations is that the nascent science of religious
origins is received with distrust. 'We may review the brief
history of the modern science.

Some twenty years ago, when the ° Principles of
Sociology,” by Mr. Herbert Spencer, was first published,
the book was reviewed, in ‘Mind,’ by the author of
¢ Primitive Culture.” That work, again, was published in
1871. In 1890 appeared the ‘Golden Bough,” by Mr.
J. G. Frazer, and the second edition of the book, with
changes and much new matter, was given to the world in
1900.

Here, then, we have a whole generation, a space of
thirty years, during which English philosophers or scholars
have been studying the science of the Origins of Religion.
In the latest edition of the ¢ Golden Bough,” Mr. Frazer
has even penetrated into the remote region where man
neither had, nor wanted, any religion at all. 'We naturally
ask ourselves to what point we have arrived after the
labours of a generation. Twenty years ago, when review-
ing Mr. Spencer, Mr. Tylor said that a time of great
public excitement as to these topics was at hand. The
clamour and contest aroused by Mr. Darwin’s theory of
the Origin of Species and the Descent of Man would be
outdone by the coming war over the question of the
Evolution of Religion. But there has been no general
excitement ; there has been little display of public interest
in these questions. They have been left to ¢ the curious’
and ¢ the learned,” classes not absolutely identical. Mr.
Frazer, indeed, assures us that the comparative study of
human beliefs and institutions is ¢ fitted to be much more
than a means of satisfying an enlightened curiosity, and of
furnishing materials for the researches of the learned.’!

' Golden Bough, i. xxi., 1900.
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But enlightened curiosity seems to be easily satisfied, and
only very few of the learned concern themselves with
these researches, which Mr. Tylor expected to be so
generally exciting.

A member of the University of Oxford informed me
that the study of beliefs, and of anthropology in general,
i8 almost entirely neglected by the undergraduates, and
when I asked him ‘Why?’ he replied ‘There is no
money in it.” Another said that anthropology ‘had no
evidence.” In the language of the economists there is no
supply provided at Oxford because there is no demand.
Classics, philology, history, physical science, and even lite-
rature, are studied, because ¢ there is money in them,’ not
much money indeed, but a competence, if the student is
successful. For the study of the evolution of beliefs there
is no demand, or very little. Yet, says Mr. Frazer, ¢ well
handled, it may become a powerful instrument to expedite
progress, if it lays bare certain weak spots in the founda-
tions on which modern society is built.” We all desire
progress (in the right direction), we all pine to lay bare
weak spots, and yet we do not seemn to be concerned about
the services which might be done for progress by the study
of the evolution of religion. ¢It is indeed a melancholy
and, in some respects, thankless task,” says Mr. Frazer,
¢ 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.” ¢Thankless,” indeed, these operations
are. ‘Yet sooner or later, Mr. Frazer adds, ‘it is in-
evitable 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. At present we are only dragging the
guns into position; they have hardly yet begun to speak.’
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Mr. Frazer is too modest: he has dragged into posi-
tion a work of immense learning and eloquent style in
three siege guns, we may say, three volumes of the largest
calibre, and they have spoken about 500,000 words. No
man, to continue the metaphor, is better supplied than
he with the ammunition of learning, with the know-
ledge of facts of every kind. Yet the venerable walls,
with their pleasing growth of ivy, mosses, wild flowers,
and other mural vegetation, do not, to myself, seem in the
least degree impaired by the artillery, and I try to show
cause for my opinion.

Why is this, and why is the portion of the public
which lives within or without the venerable walls mainly
indifferent ?

Several sufficient reasons might be given. In the
first place many people have, or think they have, so many
other grounds for disbelief, that additional grounds,
provided by the comparative method, are regarded rather
a8 & luxury than as supplying a felt want. Again, but very
few persons have leisure, or inclination, or power of mind
enough to follow an elaborate argument through fifteen
hundred pages, not to speak of other works on the same
theme. Once more, only & minute minority are capable of
testing and weighing the evidence, and criticising the
tangled hypotheses on which the argument rests, or in
which it is involved.

But there is another and perhaps a sounder argument
for indifference. The learned are aware that the evidence
for all these speculations is not of the nature to which
they are accustomed, either in historical or scientific
studies. More and more the age insists on strictness
in appreciating evidence, and on economy in conjecture.
But the study of the evolution of myth and belief has
always been, and still is, marked by an extraordinary use,
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or abuse, of conjecture. The ‘perhapses,” the ¢ we may
supposes,’ the ¢ we must infers ’ are countless.

As in too much of the so-called ¢Higher Criticism ’
hypothesis is piled, by many anthropologists, upon hypo-
thesis, guess upon guess, while, if only one guess is
wrong, the main argument falls to pieces. Moreover,
it is the easiest thing, in certain cases, to explain the
alleged facts by a counter hypothesis, not a complex hypo-
thesis, but at least as plausible as the many combined
conjectures of the castle architects, though perhaps as far
from the truth, and as incapable of verification. Of these
statements examples shall be given in the course of this
book.

We are all, we who work at these topics, engaged in
science, the science of man, or rather we are painfully
labouring tq lay the foundations of that science. We are
all trying ¢ to expedite progress.’” But our science cannot
expedite progress if our science is not scientific. ' We must,
therefore, however pedantic our process may seem, keep
insisting on the rejection of all evidence which is not valid,
on the sparing use of conjecture, and on the futility of
piling up hypothesis upon unproved hypothesis. To me
it seems, as I have already said, that a legitimate hypo-
thesis must * colligate the facts,” that it must do so more
successfully than any counter hypothesis, and that it
must, for every link in its chain, have evidence which will
stand the tests of criticism.

But the chief cause of indifference is the character
of our evidence. We can find anything we want to find
people say—not only ‘the man in the street’ but the
learned say—among reports of the doings of savage and
barbarous races. We find what we want, and to what
we do not want we are often blind. For example,
nothing in savage religion is better vouched for than the
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belief in a being whom narrators of every sort call ‘a
Creator who holds all in his power.’ 1 take the first
instance of this kind that comes to hand in opening Mr.
Tylor’s ‘Primitive Culture.’ The being is he whom
the natives of Canada ¢call ““ Andouagni,” without, how-
ever, having any form or method of prayer to him.” The
date of this evidence is 1558. It is obvious that
Andouagni (to take one case out of a multitude) was not
invented in the despair of magic. Mysticism has been
called the despair of philosophy, and Mr. Frazer, as we
shall see, regards religion as the despair of magic. By
his theory man, originally without religion, and trusting
in magic, found by experience that magic could not really
control the weather and the food supply. Man therefore
dreamed that ‘ there were other beings, like himself, bu$
far stronger,” who, unseen, controlled what his magic

could not control. ‘To these mighty beings . . . . man
now addressed himself . . . . beseeching them of their
mercy to furnish him with all good things . . . .’!

But nobody beseeched Andouagni to do anything.
The Canadians had ‘no method or form of prayer to
him.’? Therefore Andouagni was not invented because
magic failed, and therefore this great power was dreamed
of, and his mercy was beseeched with prayers for good
things. That was not the process by which Andouagni
was evolved, because nobody prayed to him in 1558, nor
have we reason to believe that any one ever did.

From every part of the globe, but chiefly from among
very low savage and barbaric races, the existence of beings
powerful as Andouagni, but, like him, not addressed in
prayer, or but seldom so addressed, is reported by

'G.B.1. 7. .
'* Tylor, Prim. Cult. ii. 809, citing Thevet, Singularites de la France
Antarctique, Paris, 1558, oh. 77.
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travellers of many ages, races, creeds, and professions.
The existence of the belief in such beings, often not ap-
proached by prayer or sacrifice, is fatal to several modern
theories of the origin and evolution of religion. But these
facts, resting on the best evidence which anthropology
can offer, and corroborated by the undesigned coincidence
of testimony from every quarter, are not what most
students in this science want to find. Therefore these
facts have been ignored or hastily slurred over, or the beliefs
are ascribed to European or Islamite influence. Yet, first,
Christians or Islamites, with the god they introduced
would introduce prayer to him, and prayer, in many cases,
there is none. Next, in the case of Andouagni, what
missionary influence could exist in Canada before 1558 ?
Thirdly, if missionaries, amateur or professional, there
were in Canada before 1558 they would be Catholics, and
would introduce, not a Creator never addressed in prayer,
but crosses, beads, the Madonna, the Saints, and such
Catholic rites as would leave material traces.

In spite of all these obvious considerations, I am un-
acquainted with any book on this phase of savage religion,
and scarcely know any book, except Mr. Tylor’s ¢ Primi-
tive Culture,” in which the facts are prominently stated.

The evidence for the facts, let me repeat, is of the best
character that anthropology can supply, for it rests on
testimony undesignedly coincident, given from most parts
of the world by men of every kind of education, creed,
and bias. Contradictory evidence, the denial of the ex-
istence of the beliefs, is also abundant: to such eternal
contradictions of testimony anthropology must make up
her mind. We can only test and examine, in each in-
stance, the bias of the witness, if he has a bias, and his
opportunities of acquiring knowledge. If the belief does
exist, it can seldom attest itself, or never, by material
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objects, such as idols, altars, sacrifices, and the sound of
prayers, for a being like Andouagni is not prayed to or
propitiated : one proof that he is not of Christian intro-
duction. We have thus little but the reports of Euro-
peans intimately acquainted with the peoples, savage or
barbaric, and, if possible, with their language, to serve as
a proof of the existence of the savage belief in a supreme
being, a maker or creator of things.

This fact warns us to be cautious, but occasionally we
have such evidence as is supplied by Europeans initiated
into the mysteries of savage religion. Our best proof,
however, of the existence of this exalted, usually
neglected belief, is the coincidence of testimony, from
that of the companions of Columbus, and the earliest
traders visiting America, to that of Mr. A. W. Howitt, a
mystes of the Australian Eleusinia, or of the latest
travellers among the Fangs, the remote Masai, and other
scarcely ‘ contaminated ’ races.!

If we can raise, at least, a case for consideration in
favour of this non-utilitarian belief in a deity not ap-
proached with prayer or sacrifice, we also raise a presump-
tion against the theory that gods were invented, in the
despair of magic, as powers out of whom something use-
ful could be got : powers with good things in their gift,
things which men were ceasing to believe that they could
obtain by their own magical machinery. The strong
primal gods, unvexed by prayer, were not invented as
recipients of prayer.

To ignore this chapter of early religion, to dismiss it
a8 a tissue of borrowed ideas—though its existence is
attested by the first Europeans on the spot, and its
originality is vouched for by the very absence of prayer,

1 Journal of Anthropological Institute, Oct.—Dec. 1900 and N.8. II., Noe.
1, 2, p. 85.




SCIENCE AND SUPERSTITION 13

and by observers like Mr. A. W. Howitt, Miss Kingsley,
and Sir A. B. Ellis, who proposed, but withdrew, a
theory of ‘loan-gods '—is not scientific.

My own early readings in early religion did not bring
me acquainted with this chapter in the book of beliefs.
When I first noticed an example of it, in the reports of
the Benedictine Mission at Nursia, in Australia, I con-
ceived, that some mistake had been made in 1845, by
the missionary who sent in the report.! But later, when
I began to notice the coincidence of testimony from many
quarters, in many ages, then I could not conceal from
myself that this chapter must be read. It is in conflict
with our prevalent theories of the development of gods
out of worshipped ancestral spirits: for the maker of
things, not approached in prayer as a rule, is said to exist
where ancestral spirits are not reported to be worshipped.
But science (in other fields) specially studies exceptional
cases, and contradictory instances, and all that seems out
of accord with her theory. In this case science has
glanced at what goes contrary to her theory, and has
explained it by bias in the reporters, by error in the
reporters, and by the theory of borrowing. But such
coincidence in misreporting is & dangerous thing for
anthropology to admit, as it damages her evidence in
general. Again, the theory of borrowing seems to be
contradicted by the early dates of many reports, made
prior to the arrival of missionaries, and by the secrecy in
which the beliefs are often veiled by the savages; as also
by the absence of prayer to the most potent being.

- We are all naturally apt to insist on and be pre-
possessed in favour of an idea which has come to our-
selves unexpectedly, and has ‘appeared to be corroborated
by wider research, and, perfmps, above all, which runs

'Max Miiller, Hidbert Lectures, p. 16.
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contrary to the current of scientific opinion. We make a
pet of the relatively new idea; let it be the origin of
mythology in ¢ a disease of language ; ’ or the vast religious
importance of totems; or our theory of the origin of
totemism ; or the tremendous part. played in religion by
gods of plants. We insist on the idea too exclusively ;
we find it where it is not—in fact, we are very human,
very unscientific, very apt to become one-idea’'d. It is
even more natural that we should be regarded in this
light by our brethren (est-il embétant avec son Etre
Supréme f), whose own systems will be imperilled if our
favourite idea can be established.

I risk this interpretation when I keep maintaining—
what ?—that the chapter of otiose or unworshipped
superior beings in the ‘Early History of Religion’
deserves perusal. Not to cut its pages, to go on making
systems as if it did not exist, is, I venture to think, less
than scientific, and borders on the superstitious. For to
build and defend a theory, without looking closely to
whatever may imperil it, is precisely the fault of the
superstitious Khond, who used to manure his field with a
thumb, or a collop from the flank of a human victim, and
did not try sowing a field without & collop of man’s flesh,
to see what the comparative crops would be. Or science
of this kind is like Don Quixote, who, having cleft his
helmet with one experimental sword-stroke, repaired it,
but did not test it again.

Like other martyrs of science, I must expect to be
thought importunate, tedious, a fellow of one idea, and
that idea wrong. To resent this would show great want
of humour, and a plentiful lack of knowledge of human
nature. Meanwhile, I am about to permit myself to
criticise some recent hypotheses in the field of religious
origins, in the interests of anthropology, not of orthodoxy.
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II

THE THEORY OF LOAN-GODS; OR BORROWED
RELIGION

THe study of the origins of religion is impeded by the
impossibility of obtaining historical evidence on the
subject. If we examine the religious beliefs of extant
races, the lowest in material culture, the best representa-
tives of paleolithic man, we are still a long way from the
beginnings of human speculation and belief. Man must
have begun to speculate about the origins of things as
soon as he was & reasoning animal. If we look at the
isolated and backward tribe of Central Australia, the
Arunts, we have the advantage of perhaps the best and
most thoroughly scientific study ever made of such a race,
the book by Messrs. Spencer and Gillen.!

Here we watch a people so ¢ primitive’ that they are
said to be utterly ignorant of the natural results, in the way
of progeny, of the union of the sexes. Yet, on the same
authority, this tribe has evolved an elaborate, and, grant-
ing the premises, a scientific and adequate theory of the
evolution of our species, and the nature of life. An
original stock of spirits is constantly reincarnated ;
spiritual pedigrees are preserved by records in the shape
of oval decorated stones, and it seems that & man or
woman of to-day may be identified as an incarnation of
a soul, whose adventures, in earlier incarnations, can be
traced back to the Alcheringa, or mythical heroic age of

! Natives of Central Australia, London, 1899.
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the people. Their marriage laws are already in advance
of those of their neighbours, the Urabunna, and their
only magistracy, of a limited and constitutional kind,
descends in the male line.

Thus the Arunta are socially in advance of the Pictish
royal family in Scotland, whose crown descended in the
female line, no king being succeeded by his son. Manifestly
the religious or non-religious ideas of such a people, un-
clothed, houseless,ignorant of metals and of agriculture, and
without domesticated animals though they are, must be
ideas with a long history behind them. The Arunta philo-
sophy is a peculiar philosophy, worked out by thoughtful
men, and elaborated so artfully that there seems neither
room for a god, nor for the idea of a future life, except the
life of successive reincarnations. It is therefore impossible
for us to argue that mankind in general began its specu-
lative career with the singular and apparently godless
philosophy of the Arunta. Their working science is
sympathetic magic; to the Great Spirit, with a trace of
belief in whom they are credited, they are not said to
pray; and he seems to be either an invention of the
seniors, for the purpose of keeping the juniors and women
in order, or a being originally of higher character,
belief in whom has died out among the adults. To him
we return in another essay.

As historical information about the early or late evolu-
tion of the idea of a superior (not to say supreme) being
is thus unattainable, thinkers both ancient and modern
have derived the idea of God from that of ghost. The
conception of a powerful spirit of a dead father,
worshipped by his children, is supposed to have been
gradually raised to the power of a god. Against this
theory I have elsewhere urged that superior beings are
found among races who do not worship ancestral spirits ;
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and again that these superior beings are not envisaged as
spirits, but rather as supernormal magnified men, of un-
bounded power (an idea often contradicted in savage as in
Greek mythology) and of limitless duration.

The reply to me takes the form of ignoring, or dis-
abling the evidence, or of asserting that these superior
beings are ‘loan-gods,” borrowed by savages from
Europeans or Islamites. It is to the second theory, that
these savage superior beings are disguised borrowings
from missionaries, explorers, traders, or squatters, that I
now address myself.! These beings certainly cause
difficulties to the philosophy which derives gods, in the
last resort, from ghosts.

It is probable that these difficulties have for some
time been present to the mind of Mr. E. B. Tylor (one
may drop academic titles in speaking of so celebrated
a scholar). When Mr. Tylor publishes the Gifford
Lectures which he delivered some years ago at Aberdeen,
we shall know his mature mind about this problem.
Meanwhile he has shown that the difficulty, the god
where no god should be, is haunting his reflections. For
example, his latest edition of his ‘ Primitive Culture’
(1891) contains, as we shall show, interesting modifications
of what he wrote in the second edition (1871).

There are three ways in which friends of the current
theory that gods are grown-up ghosts may attempt to
escape from their quandary. (1) The low races with the
high gods are degenerate, and their deity is a survival from
a loftier stage of lost culture. Mr. Tylor, however, of
course, knows too much to regard the Australians, in the
stone age, as degenerate. (2) The evidence is bad or (Fr.
Miiller) is that of prejudiced missionaries. But Mr. Tylor

! With a case of ignoring the evidence I deal in the following essay,
C
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knows that some of the evidence is excellent, and, at 1ts
best, does not repose on missionary testimony. (3) The
high gods of the low races are borrowed from missionary
teaching. This is the line adopted by Mr. Tylor.

I recently pointed out, in ‘The Making of Religion’
(1898), the many difficulties which beset the current theory.
I was therefore alarmed on finding that Mr. Tylor had
mined the soil under my own hypothesis. His theory of
borrowing (which would blow mine sky-high if it exploded)
is expounded by Mr. Tylor in an essay, ‘ The Limits of
Savage Religion,’ published in the ¢ Journal of the Anthro-
pological Institute ’ (vol. xxi., 1892). I propose to examine
Mr. Tylor’s work, and to show that his own witnesses
demonstrate the unborrowed and original character of the
gods in question.

Mr. Tylor first opposes the loose popular notion that
all over North America the Indians believed in a being
named Kttchi Manitou, or ¢ Great Spirit,” a notion which
I do not defend. He says: ‘ The historical evidence is
that the Great Spirit belongs, not to the untutored, but
to the tutored mind of the savage, and is preserved for us
in the records of the tutors themselves, the Jesuit mission-
aries of Canada.’! Now as to the word ¢ Manitou,’ spirit,
Mr. Tylor quotes Le Jeune (1638) : ¢ By this word
“ Manitou,” I think they understand what we call an
angel, or some powerful being.’?* Again: ‘The Mon-
tagnets give the name “ Manitou ”’ to everything, whether
good or bad, superior to man. Therefore, when we speak
of God, they sometimes call Him ‘ The Good Manitou,”
while when we speak of the Devil, they call him “ The
Bad Manitou.”’? When then, ninety years later, in.
1724, Pére Lafitau dilates on ‘The Great Spirit,’ * The

! Op. cit. p. 384. * Le Jeune, Relations, 1683, p. 17.
* Ibid., 1687, p. 49.
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Great Manitou,” we are to see that in ninety years the
term which the Indians used for our God—their transla-
tion of le bon dieu—has taken root, become acclimatised,
and flourished. Lafitau, according to Mr. Tylor, has also
raised the Huron word for spirit, ok, to Okki, with a
capital O, which he calls Le Grand Esprit. The eleva-
tion is solely due to Lafitau and other Christian teachers.
If all this were granted, all this is far indeed from proving
that the idea of a beneficent Crestor was borrowed by
the Indians from the Jesuits between 1633 and 1724.
Mzr. Tylor’s own book, ¢ Primitive Culture,” enables us to
correct that opinion. Herehe quotes Captain Smith, from
an edition of the ‘ History of Virginia’ of 1632. Smith
began to colonise Virginia in 1607. He says (edition
of 1632): ‘Their chief god they worship is the Devil.
Him they call Okee (Okki), and serve him more of fear
than love.” Mr. Tylor cites this as a statement by ‘a
half-educated and whole-prejudiced European ’ about
¢ savage deities, which, from his point of view, seem of a
wholly diabolic nature.” ¢The word oki,” Mr. Tylor goes
on, ‘ apparently means “that which is above,” and was,
in fact, & general name for spirit or deity.’!

The chief deity of the Virginians then (in 1607, before
misgionaries tame), with his temples and images, was a
being whose name apparently meant ¢ that which is above.’
Moreover, Father Brébeuf (1636) describes an oki in the
heavens who rules the seasons, is dreaded, and sanctions
treaties.

Consequently Lafitau did not, in 1724, first make oki,
a spirit, into Okki, a god. That had been done in Virginia
before any missionaries arrived, by the natives themselves,
long before 1607. For this we have, and Mr. Tylor has
cited, the evidence of Smith, before Jesuits arrived. What

' Prim. Cult. ii. 810.
c2
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is yet more to the purpose, William Strachey, a successor
of Smith, writing in 1611-12, tells us that Okeus (as he
spells the word) was only a magisterial deputy of ¢the
great God (the priests tell them) who governs all the
world, and makes the sun to shine, creatyng the sun and
moone his companions, . . . [him] they call Ahone. The
good and peaceable God requires no such duties [as are
paid to Okeus], nor needs to be sacrificed to, for he
intendeth all good unto them.” He has no image.!
Strachey remarks that the native priests vigorously
resisted Christianity. They certainly borrowed neither
Okeus nor Ahone, the beneficent Creator who is without
sacrifice, from Jesuits who had not yet arrived.

Do we need more evidence? If so, here it is.
Spesaking of New England in 1622, Winslow writes about
the god Kiehtan as a being of ancient credit among the
natives. He ‘made all the other gods; he dwells far
westerly above the heavens, whither all good men go when
they die.” Thus Mr. Tylor himself (loc. cit.) summarises
Winslow, and quotes: ¢ They never saw Kiehtan, but they
hold it a great charge and dutie that one age teach another.
And to him they make feasts, and cry and sing for plentie,
and victorie, or anything that is good.’

Thus Kiehtan, in 1622, was not only a relativelysupreme
god, but also a god of ancient standing. Borrowing from
missionaries was therefore impossible.

Mr. Tylor then added, in 1871 : ¢ Brinton’s etymology
is plausible, that this Kiehtan is simply the Great Spirit
(Kittanitowit, Great Living Spirit, an Algonquin word
compounded of Kitta=great, manitou=spirit, termination,
wit, indicating life).’

' Historie of Travaile into Virginia. By William Strachey, Gent. (a
companion of Captain Smith). Hakluyt Bociety. Date cérc. 1612-1616.
See Myth, Ritual, and Religion, i. xx-xxxix, 1899.
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But all this etymology Mr. Tylor omitted in his
edition of 1891, probably no longer thinking it plausible.

He did, however, say in 1891 (ii. 342): ¢Another
famous native American name for the Supreme Deity is
Oki.’

Not content with Okeus, capital O and sall, before the
arrival of missionaries; not content with Kiehtan, whose
etymology (in 1871) ‘apparently’ means ‘Great Spirit,’
before the arrival of Jesuits in New England, Mr. Tylor, in
‘ Primitive Culture,’ adds to these deities ¢ the Greenlanders’
Torngarsuk, or Great Spirit (his name is an augmentative of
“ torngak,” “spirit”’ [in 1891 “demon " ]),’ before the
arrival of missionaries | For, says Mr. Tylor, ¢ he seems no
figure derived from the religion of Scandinavian colonists,
ancient or modern. . . . He so clearly held his place as
supreme deity in the native mind that, as Cranz the
missionary alleges, many Greenlanders, hearing of God
and His Almighty power, were apt to fall on the idea that
it was their Torngarsuk who was meant.’*

Now, in 1891, Mr. Tylor dropped out: ¢ he seems no
figure derived from the religion of Scandinavian colonists,
ancient or modern ;’ and he added that Torngarsuk was
later identified, not with our God, but with our Devil: a
foible characteristic, I may say—as Mr. Tylor said
concerning Captain Smith and Oki—of ¢ a half-educated
and whole-prejudiced European.’ For the Algonquin
Indians Mr. Tylor cited Father Le Jeune (1633): ¢ When
the missionary talked to them of an almighty creator of
heaven and earth, they began to say to one another
Atahocan, Atahocan.” But his name had fallen into
contempt and a verb, Nitatahocan, meant ‘I tell an old
fanciful story.’ In 1558 Thevet credits the Canadian
Indians with belief in ‘a creator’ Andouagni, not

' Prim. Cul. ii. p. 808.
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approached with prayers. None of these beings can have
been borrowed from Europeans. It will presently be seen
that between 1871 and 1892 Mr. Tylor became sceptical as
to the records of & Great Spirit in America. But he
retained Oki in the sense of Supreme Deity.

Here, then, from Virginia to Greenland, Mr. Tylor
presented in 1871 evidence for a being of supreme power,
called by names which, perhaps, mean ‘ Great Spirit.” In
his essay of 1892 he does not refer to his earlier work
and his evidence there for a Great Spirit, nor tell us why
he has changed his mind. He now attributes the Great
Spirit to missionary influence. We naturally ask in what
respect he has found the early evidence on which he
previously relied lacking in value. Mr. Tylor, in ¢ Pri-
mitive Culture,’ ! gives a yet earlier reference than the
others for a Virginian Creator. He cites Heriot (an
author of 1586). Again: ‘They believe in one who
made all things, but pay him no honour,” writes Pére
L’Allemant in 1626, in a region where ‘il n’y ait point en
de religieux.’

In 1871 Mr. Tylor said: ‘It has even been thought
that the whole doctrine of the Great Spirit was borrowed
by the savages from missionaries and colonists. But
this view will not bear examination. After due allowance
made for mis-rendering of savage answers and importation
of white men’s thoughts, it can hardly be judged that a
divine being, whose characteristics are so unlike what
European intercourse would have suggested, and who is
heard of by such early explorers among such distant
tribes, could be a deity of foreign origin.’* In 1891 ¢this
view will not bear examination’ is deleted—why ?—and
the deity, we are told, ‘could hardly be altogether of

' Prim. Cult. Hi. pp. 809, 810 (1878 and 1891).
* Prim. Cult. ii. p. 808.
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foreign origin.” He could not be, when found by the first
European discoverers, and, had the creed been borrowed,
prayer to the being would have been borrowed with it.

Now, in his essay of 1892, Mr. Tylor never, I think,
alludes to his own evidence of 1873, or even of 1891, in
favour of a Red Indian creator, evidence earlier than the
- Jesnits (1558, 1586, 1612-16, 1622, and of Le Jeune, 1633).
In the essay of 1892 that authentic evidence ¢ of such
early explorers among such distant tribes’ to a savage
conception of the Creator isnot cited. The coincidence of
testimony is the strongest possible evidence to the nature
and unborrowed character of the being. Such coincidence
is, in fact, Mr. Tylor's own touchstone of trustworthy
testimony. Yet in 1892 the Jesuits receive the whole
credit of introducing the idea. It would be interesting to
know why the early evidence has suddenly become
untrustworthy. The essay of 1892 ought, of course, to be
regarded as only a sketch. Yet we are anxious to learn
the reasons which made Mr. Tylor leave his evidence out of
sight, though republished by him only the year before he
put forth his tractate in favour of borrowing from Jesuits.
I turn to another point on which I cannot accept Mr.
Tylor’s arguments.

In his essay of 1892 Mr. Tylor dates the Mandan
Deluge legend as not before 1700. Why? Because
Catlin (in 1830-1840) found iron instruments used ritually
in the native Mystery Play of the Flood. They were
supposed to represent the tools employed in making the
vessel wherein ‘the only man’ escaped drowning. But
the Mandans did not get iron tools before 1700. The
Indians, however, we reply, had canoes before they had
iron tools, and, in modern times, might naturally employ
iron instead of flint instruments (discarded) in the
Mystery Play. They might do this, in spite of the
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marked preference for stone tools in ritual. Perhaps
they had none. It must here be observed that Catlin
does not use the word ‘ark’ (as Mr. Tylor does) for the
vessel of ‘the only man.’ Catlin always says ‘the big
canoe.” Even if we admit (which we do not) that the
Mandans necessarily borrowed their Deluge legend from
whites, it does not follow, as Mr. Tylor argues, that
because the ¢ Great Spirit’ appears in the Deluge legend,
he ‘cannot claim greater antiquity’ than 1700. In the
first place, as, in Mr. Tylor’s earlier statement, Canadians,
Algonquins, Virginians, Massachusetts, and Greenlanders
had a Great Spirit before Christian influences began, the
Mandans may have been equally fortunate. Nor does it
seem safe to argue, like Mr. Tylor, that if the Great
Spirit figures in a (hypothetically) borrowed myth, therefore
the conception of a Great Spirit was necessarily borrowed .,
at the same time. That more recent myths are constantly
being attached to a pre-existing god or hero is a recog-
nised fact in mythology. Nor can mythologists argue
(1) that Biblical myth is a modified survival of savage
myth, and (2) that such natural and obvious savage
myths as the kneading of man out of clay, the origin of
death (‘the Fall’), and the tradition of the Deluge are
necessarily borrowed by savages from the Bible. This
is, indeed, to argue in a vicious circle. Again, was the
Australian and American myth of a race of wise birds,
earlier than man, borrowed from the famous chorus in
the ‘Birds’ of Aristophanes? Is the Arunta theory of
evolution borrowed from Darwin, or their theory of re-
incarnation from Buddhism ? Borrowing of ideas seems
only to be in favour when savage ideas resemble more or
less those of Christianity.

Mr. Tylor remarks that Prince Maximilian, who knew
Mandanese better than Catlin, found among them no
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¢ Great Manitou '—so called. But he did find a Creator
whose name means ‘ Lord of Earth.” Was He borrowed
from the whites? Finally, on this point, would savages
who remained so utterly un-Christian as the Mandans,
adopt from missionaries just one myth—the Deluge—and
make that the central feature in their national ritual ?
Indeed this seems very improbable conduct! Nothing is
more conservative than ritual : that is notorious.

‘We do not follow Mr. Tylor into South America. If
our case is proved, by his own not repudiated authorities,
for North America, that suffices us. We turn to
Australia.

Let us first take the typical Australian case of Baiame,
Pei-a-mei, or Baiamai, at present alleged by Mr. Howitt
and others to be the moral creative being of many tribes,!
and served, without sacrifice, in their mysteries. Mr.
Tylor first finds him mentioned as a creator by Mr. Horace
Hale, whose book is of 1840.2 Next, in 1850, Baiame
was spoken of by a native to some German Moravian
missionaries as a being who, according to their ¢ sorcerers
or doctors,” made all things, but was easy to anger, and
was to be appeased by dances. Thus he was accepted by
the most notoriously conservative class, the class most
jealous of missionary influence, the sorcerers. Omitting
for the moment a later description of Baiame as seen by
a black devotee in a vision, we turn to Mr. Tylor’s theory
of the origin of this god. Mr. Ridley (who began his
missionary career in Victoria in 1854) gives a pleasing
account of Baiame a8 a creator, with a paradise for the
good. According to Mr. Ridley, ¢ Baiame’ is discovered
by Mr. Greenway to be derived from baia, ¢ to make,” and

! Howitt, Journal of Anthropological Institute, 1884, 1885.
* United States Ezploring Ezxpedition. Ethnology amd Philology
p. 110.
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he concludes that ¢for ages unknown’ the blacks have
called God ¢ the Maker.”!

Mr. Tylor now asks, ‘ Was Baiame,” who is, he
avers, ‘near 1840 so prominent a divine figure among
the Australians, known to them at all a few years
earlier?’ He decides that before 1840 Baiame was
‘unknown to well-informed (white) observers.’” This,
of course, would not prove that Baiame was unknown
to the blacks. As for the observers, who are three
in number, one, Buckley the convict, in spite of his
thirty-two years with the blacks, is of no real value. We
cannot trust a man who lied so freely as to say that in
Australia he ¢ speared salmon’! and often saw the fabled
monster, the Bunyip.? Buckley could not read, and his
book was made up by a Mr. Morgan out of ‘rough notes
and memoranda . . . and by conversation.” If, then, as
Buckley says, ‘ they have no notion of a Supreme Being ’
(p. 57), we may discount that; Buckley’s idea of such a
being was probably too elevated. Moreover he never
mentions the confessedly ancient native mysteries, in one
of which among certain tribes the being is revealed.®
Mr. Tylor's next well-informed observer before 1840,
Mr. Backhouse, a Quaker, takes his facts straight from
the third witness, Mr. Threlkeld ; he admits it for some
of them, and it is true, in this matter, of all of them.t
Buckley being out of court, and Backhouse being a mere
copy of Mr. Threlkeld, what has Mr. Threlkeld to say ?
‘What follows is curious. Mr. Threlkeld (1834-1857) does

! Ridley, Kamilaroi Vocabularies, p. 17 (1875). Also in an earlier
Grammar, 1866.

* The Life and Adventures of William Buckley, 1852, pp. 40-48.
* Howitt, J. 4. I., 1885. The Kurnai tribe.
4 Backhouse, Narrative of a Visit to the Australian Colonies, 1848,

p. 565. Compare Threlkeld, An Australian Language, 1892, p. 47. This
is w reprint of Mr. Threlkeld’s early works of 1881-1857.
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not name Baiame, but speaks of & big supernatural black
man, called Koin, who carries wizards up to the sky,
inspires sorcerers, walks about with a fire-stick, and so
on.! To honour him boys’ front teeth are knocked out
in the initiatory stages.

As soon as I read this passage I perceived that Mr.
Threlkeld was amalgamating such a goblin as the Kurnai
call ¢ Brewin’ with the high God of the Mysteries. In
1881, when Mr. Howitt, with Mr. Fison, wrote ¢ Kamilaroi
and Kurnai,’ he knew no higher being among that tribe
than the goblin Brewin. But, being initiated later,
Mr. Howitt discovered that the God of the Mysteries is
Mungan-ngaur = ‘Qur Father’ (this shows the slight
value of negative evidence). Women know about Brewin,
the goblin master of sorcerers, but the knowledge of
Mungan-ngaur is hidden from them under awful penalties.?
Not only I, but Mr. Horace Hale (1840), came to this
opinion : that Koin is a goblin, Baiame a god, as we shall
see. In the same way, where Baiame is supreme, Dara-
mulun is sometimes & goblin or fiend.

Mr. Threlkeld very properly did not use the name of the
fiend Koin as equivalent to * God’ in his translation of the
Gospel of 8t. Luke into the native tongue (1831-1834).
He there used for God Eloi, and no doubt did the same in
his teaching; he also tried the word Jehovaka-birv.
Neither word has taken with the blacks ; neither word
occurs in their traditions. The word, though forced on
them, has not been accepted by them. That looks ill for
the theory of borrowing.

Here, then, of Mr. Tylor’s three negative witnesses,
who, before 1840, knew not Baiame, Mr. Threlkeld alone
is of value. As Mr. Hale says, Mr. Threlkeld was (1826-
1857) the first worker at the dialects of those Baiame-

' Op. oit. p. 47. ’ ¢ Journal dntheop. Inst., 1885.
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worshipping tribes, the Kamilaroi of the Wellington
Valley, in Victoria. But whence did Mr. Hale get
what Mr. Tylor cites, his knowledge in 1840 of Baiame ?

He, an American savant on an exploring expedition,
could not well find out esoteric native secrets. I
shall prove that Mr. Hale got his knowledge of Baiame
from Mr. Tylor's own negative witness, Mr. Threlkeld.
Mr. Hale says that ¢ when the missionaries first came to
Wellington,” Baiame was worshipped with songs. ¢There
was & native famous for the composition of these songs
or hymns, which, according to Mr. Threlkeld, were passed
on,’ &c. Mr. Hale thus declares (Mr. Tylor probably
overlooked the remark) that when the missionaries first
came to Wellington (where Baiame is the Creator) they
found Baiame there before them !! Then, why did Mr.
Threlkeld not name Baiame? I think because Mr. Hale
says that Baiame’s name and sacred dance were brought
in by natives from a distance, and (when he is writing)
had fallen into disuse.? Had, then, a missionary before
1840 evolved Baiame from Kamilaroi baia, ‘to make ’
(for that is Mr. Tylor’s theory of the origin of the word
‘ Baiame '), and taught the name to distant natives as a
word for his own God; and had these proselytising
distant dancing natives brought Baiame’s name and dance
to Wellington? Are missionaries dancing masters?
They would teach prayer and kneeling, or give rosaries;
dances are no part of our religion. To demonstrate
missionary influence here we must find a missionary, not
Mr. Threlkeld, who was studying and working on the
Kamilaroi tongue before 1840. There was no such
missionary. Finally, Mr. Hale runs counter to Mr. Tylor’s

! He was supposed to live on an island, on fish which came at his call,
probably a childlike answer to a tedious questioner.
2 Eaxploring Expedition of U. S., 1846, p. 110.
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theory of borrowing from whites, though Mr. Tylor does not
quote his remark. The ideas of Baiame may ¢ possibly ’
be derived from Europeans, ‘though,’ says Mr. Hale, ¢ the
great unwillingness which the natives always evince to
adopt any custom or opinion from them militates against
such a supposition.” So strong is this reluctance to
borrow ideas from the whites, that the blacks of the
centre have not even borrowed the idea that children are
a result of the intercourse of the sexes! Here, then, in
part of the district studied by Mr. Threlkeld in 1826-1857,
an American savant (who certainly received the facts from
Mr. Threlkeld) testifies to Baiame as recently brought
from a distance by natives, but as prior to the arrival of
missionaries, and most unlikely to have been borrowed.
‘Whence, then, came Baiame? Mr. Tylor thinks the
evidence * points rather to Baiame being the missionary
translation of the word ¢ creator,” used in missionary
lesson books for God.” But by 1840, when Baiame is
confessedly * so prominent a divine figure,’ Mr. Threlkeld’s
were the only translations and grammatical tracts in the
Kamilaroi tongue. Now Mr. Threlkeld did not translate
¢ creator ’ (or anything else) by ¢ Baiame ;’ he used ¢ Eloi’
and ‘Jehova-ka,” and the natives would have neither of
these words. Where is Mr. Tylor's reason, then, for
holding that before 1840 (for it must be prior to that date
if it is going to help his argument) any missionary ever
rendered creator by ¢ Baiame’? He has just argued that
no ‘ observer ’ then knew the name Baiame, 80 no observer
could have introduced a name Baiame which he did not
know ; yet there was the name; Mr. Hale found it there.
Mr. Tylor's argument seems to be that Mr. Ridley in
1866, and again in 1877, printed extracts, in which occurs
Baiame=God, from the ¢ Missionary Primers prepared for
the Kamilaroi.’ We might have expected Mr. Tylor at
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least to give the dates of the ¢ Missionary Primers’ that,
ex hypothest, introduced Baiame before 1840. He gives no
dates, and the primers are of 1856 and are written by Mr.
Ridley, who cites them.! Thus they must be posterior to
the Baiame of 1840, and Baiame was prior to missionaries
at Wellington, at the time when Mr. Tylor first notes his
appearance. Thus, by Mr. Tylor’s own evidence, Baiame
is not shown to be a missionary importation ; the reverse.

As to Australia, it is not denied by Mr. Tylor that
practically all over the continent the blacks possess
religious mysteries of confessed antiquity. Itisnot denied
that the institution of these mysteries is now, in many
cases, attributed by the blacks to a moral creative being,
whose home is in or above the heavens. It is not denied that
his name now usually means, in different dialects, Maker
(Baiame), Master (Biamban), and Father (Papang, and
many other words). It is not denied that the doctrine of
this being is now concealed from children and women, and
revealed to lads at the Bora, or initiatory mystery.? But,
on the other hand (as I understand Mr. Tylor), while
initiatory rites are old (they certainly existed when Dam-
pier touched at the Australian coast in 1688-1689), the
names of their institutor (Father, Maker), his moral
excellencies (?), and his creative attributes, are all due to
missionary influence. The original founder of the Borsa,
in pre-missionary days, would only be a dead ¢ head-man ’
or leader, now religiously regarded.

To this we first demur. It is not shown—it is denied
by Waitz, and it is not even alleged by Mr. Herbert
Spencer—that the Australians °steadily propitiate’ or
sacrifice at all to any ghosts of dead men. How can they ?

! Gurre Kamilaroi, or Kamilaroi Sayings. Sydney, 1856. It is a

scaroe little book, with illustrations and Bible stories.
* Howitt, Journal Anthrop. Institute, ut supra.
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The name of the dead is tabooed, and even where there is
in one instance an eponymous human patronymic of &
tribe, that patronymic alters in every generation. Now,
among such a ghost-worshipping people as the Zulus, the
most recently dead father gets most worship. .In Australia,
where even the recent ghosts are unadored, is it likely
that some remote ghost is remembered as founder of the
ancient mysteries ? This is beyond our belief, though
the opinion is, or at least was, that of Mr. Howitt. The
mere institution of female kin among some of these tribes
(though paternity is recognised) makes against an ancient
worship of a male ancestor where even now ancestors are
unworshipped.

As to the aspect of this god, Baiame, Mr. Tylor pre-
sently cites a story told to Mr. Howitt by a native, of how
with his father he once penetrated in the spirit to Baiame’s
home, and found him to be ¢ a very great old man with a
long beard,” and with crystal pillars growing out of his
shoulders which support a supernal sky. His ¢ people,’
birds and beasts, were around him. Mr. Tylor says:
‘These details are, it will have been noticed, in some
respects of very native character, while in others recalling
conventional Christian ideas of the Almighty.’

The ¢ Christian ’ idea is, naturally, that of the old man
of Blake and Michael Angelo—Hartley Coleridge’s ¢ old
man with the beard’ Is it likely that the savages had
seen any such representations? Again, is the idea of
Baiame as an old man not natural to a race where respect
of age is regularly inculcated in the mysteries and prevails
in practice? ‘Among the Kamilaroi about Bundurrs,
Turramulan [another name for this or a lower god] is
represented [at the mysteries] by an old man learned in
all the laws.? . . .

! Greenway, J. 4. I. vii. p. 243.
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As early as 1798 Collins found that the native word
for ‘father’ in New South Wales was applied by the
blacks as a title of reverence to the Governor of the nascent
colony.! Itis used nowin many native tribes as the name
of their Supreme Being, and Mr. Tylor thinks it of mis-
sionary origin. Manifestly, this idea of age and paternity
in a worshipped being is congenial to the natives, is illus-
trated in their laws and customs, need not be borrowed,
and is rather inevitable. The vision of Baiame, we may
add, was narrated to Mr. Howitt by a native fellow-initiate.
To lie, in such cases, is ‘an unheard-of thing,’ says Mr.
Howitt. The vision was a result of the world-wide
practice of crystal gazing. The seer’s father handed
to him a crystal. ‘When I looked at it,’ says the
narrator, all manner of visions appeared, including that
of Baiame.?

It is manifest, we think, that when the natives attach
the attributes of fatherhood and antiquity to Baiame, they
need not be borrowing from Christian art notions so
natural, nay, so inevitable, in their own stage of society.
Though in many cases reckoning kinship through women,
they quite undeniably recognise paternity in fact. Thus
the paternal title had no need to be borrowed as a word of
reverence. It was so used before missionaries came.

Mr. Howitt, who is deeply initiated, writes : ¢ Beyond
the vaulted sky lies the mysterious home of that great
and powerful being who is Bunjil, Baiame, or Taramulan
in different tribal languages, but who in all is known by &
name the equivalent of the only one used by the Kurnai,
which is Mangun-ngaur, Our Father.’?

Now, not to multiply evidence which is provided by

' Collins, Account of the Colony of New South Wales, 1798, vol. ii.
p. 544.
* J. A. 1. xvi. pp. 49, 50. ? Op. cit., 1886, p. 54.
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other observers as to Central Australia (not so central
as the Arunta country) and the North, Mr. Tylor is
confronted with this problem: Have all the tribes who
regard a powerful being, Baiame or another, as founder of
their ancient mysteries, borrowed his name and attributes,
since 1840 or so, from whites with whom they were
constantly in hostile relations? Is it probable that,
having hypothetically picked up from Christians the
notion of a moral Father in heaven, their ‘priests’ and
initiators instantly disseminated that idea over most of
the continent, and introduced it into their most secret
and most conservative ceremonies? Would they be likely
to restrict so novel a piece of European information to the
men ? Mr. Dawson, in his ¢ Aborigines of Australia’ (p. 51),
writes : ‘ The recent custom of providing food for it (a
corpse) is derided by intelligent old aborigines as “ white
fellows’ gammon !’ Thus do they estimate novelties !
Yot in Mr. Tylor’s theory it is the most conservative
class of all, the medicine-men and learned elders—every-
where rivals and opponents of Christian doctrine—who
pick up the European idea of a good, powerful father or
master, borrow a missionary name for him (we have
shown that the name, Baiame, is not of missionary origin),
and introduce him in precisely the secret heart of the
mysteries. This knowledge is hidden, under terrible
penalties, from women and children: to what purpose ?
Do missionaries teach only the old rams of the flock, and
neglect the ewes and lambs ? Obviously the women and
children must know any secret of divine names and
attributes imparted by missionaries. Again, it is not
probable that having recently borrowed a new idea from
the whites the blacks would elaborately hide it from its
authors, the Europeans. So well is it hidden that, till he
D
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was formally initiated, Mr. Howitt had no suspicion of its
existence.!

Mr. Tylor may rest in his hypothesis of borrowing,
but for the reasons assigned we think it impossible in
our, and his, selected North American cases, and incon-
ceivable as an explanation of the Australian phenomena.

Finally, Mr. Tylor candidly adduces a case in which
Mr. Dawson, taking great and acknowledged trouble to
collect evidence, learned from the blacks that they had
believed in a benevolent being, Pirnmeheal, ¢ whose voice
is the thunder,’ ¢ before they knew of the existence of
Europeans,” who ‘have given them & dread of Pirnme-
heal.’? We add Mr. Howitt’s testimony to a supreme being
ruling ‘ from Omeo to Shoalhaven River, from the coast
to Yass Gundagai,’ concerning whom ¢ old men strenuously
maintained that it was so before the white men came,’
they themselves, now aged, having only learned the secret
when they were initiated ‘and made men’ at about the
age of fourteen.? In the same essay of 1885 * Mr. Howitt
tells of a native whose grandfather initiated him as to
an all-seeing personality, Bunjil, ‘up there,” who would
mark his conduct. ¢ This was said before the white men
came to Melbourne’ (1835). Bunjil, said William
Beiruk, a black, was called ‘our father’ ¢before white
men came to Melbourne.’

I might give other evidence in favour of the un-
borrowed character of Australian belief in some such
being as Baiame. Thus Mrs. Langloh Parker, the
careful collector of ¢ Australian Legendary Tales,’ * was
herself interested in the question. She approached the

' For concealment from women and children, see Howitt, J. 4. I. xiii.
i 1’92]5“"0“' Aborigines of Australia, p. 49.

3 J. A. I xiii. 1885, p. 142,
¢ Op. cit. p. 194. 8 Two volumes. Nutt.
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subject as a disciple of Mr. Herbert Spencer, who allows
hardly a germ of religion to the Australians. On hearing
what she did hear, as to Baiame, from the tribesmen, she
asked one of them whether the idea was not borrowed
from Europeans. The old warrior answered that if it
were so the young men would know most about Baiame.
But they know nothing, apparently because the old rites
of initiation have fallen into disuse. Nor are they much
more familiar with Christian doctrine. This black man
had logic in him. Mrs. Langloh Parker came, contrary to
her prepossessions, to the same opinion as our best
authority, Mr. Howitt, that the Australian belief is
unborrowed.

This lady, who has taken very great pains in criticis-
ing and collecting her evidence, kindly sent me an essay
of Mr. Manning’s from ‘The Journal of the Royal
Society of New South Wales,” vol. xvi. p. 159,1883. Mr.
Manning was an early settler in the north border of the
southern colony. About 1832 he was in Europe, and met
Goethe, whose undiminished curiosity, he being then
about eighty-five, induced him to bid Mr. Manning
examine Australian beliefs. He did, but lost his notes,
made in 1845-1848. In these notes, which he later
recovered, Mr. Manning used Christian terminology,
instead of making a verbatim report. Struck by the
certainly singular savage idea of a son (begotten in some
cases, in others a kind of ‘emanation’) of the superior
being, he employed theological phrases. The son, in his
story, sprang from a liquid like blood, which Boyma
(Baiame) placed in a vessel within a crystal oven. The
myth of such a birth, as Mr. Hartland remarks, is familiar
to Zulus and Red Indians.! It is therefore not likely to
be of European origin. But Mr. Manning’s evidence,

' Legend of Perseus, i. 97.
D2
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despite its terminology, so far agrees with Mrs. Langloh
Parker’s account of the extant Baiame belief a8 to ‘ make
a case for further inquiry;’ so Mr. Hartland concedes.
I ask for no more.! Thus Mr. Manning has Ballima,
Mrs. Langloh Parker has Bullimah, for a kind of floral
paradise of souls, very beautifully described in the lady’s
¢ More Australian Legendary Tales.’

Both authorities mention prayers for the dead; Mrs.
Langloh Parker quotes what Mr. Hartland calls ¢ very in-
teresting funeral rites and prayers for the dead.” He adds:
¢ We want to be assured whether these are usual, by means
of an accurate description of the customary ceremonies, and
that she does not give us.’ I shall make inquiry; but what
does it matter whether the rites, in the overthrow of native
manners, are now usual or not? Baiame is unknown to
the new generation, as we have seen. Prayers to him,
then, cannot be usual. The point is that Mr. Manning
in 1845, and Mrs. Langloh Parker in 1898, both mention
the prayers for the dead, certainly not borrowed from
Protestants. There is a similar account, only that of an
unnamed runaway convict who lived with the black
fellows in North-Western Australia.? By a mythical
contradiction, the soul of the hero Eerin, prayed for in
Mrs. Langloh Parker’s tale, now inhabits a little bird.

Another curious point needs to be considered by the
advocates of the theory of borrowing. Mr. Hartland
offers some deserved censures on Mr. Manning’s termi-
nology in his report of Australian religion (1845-1848).
Mr. Manning says: ‘ They believe in the existence of a
Son of God, equal with him in omniscience, and but
slightly inferior to his Father in any attribute. Him
they call “ Grogoragally.” His divine office is to watch over
all the actions of mankind, and to bring to life the dead

! Folk Lore, March 1899, p. 66. % Ridley, J. 4. 1., 1872, p. 283.
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to appear before the judgment seat of his Father, who
alone pronounces the awful judgment of eternal happiness
in heaven (Ballims) or eternal misery in “ Oorooma’ (hell),
which is the place of everlasting fire (gumby). The
Son . . . acts as mediator for their souls to the great
God, to whom the good and bad actions of all are known.’
As Mr. Hartland truly says, ‘this is not an aocurate
scientific account.” Even Mr. Manning’s ¢ capital letters’
are censured.

Probably the native theologian really said something
like this: ‘Boyma’ (Baiame) big man; very budgery
man. Him sit on big glass stone. Him son Grogoragally
can see everything and go everywhere. See budgery
man, like him ; see bad man, plenty too much devil devil.
Likes budgery man; no likes bad man: he growl too
much. Budgery man die, Grogoragally tell Boyma ;
Boyma say, ‘Teke him Ballima way, plenty budgery
place.’ Bad man die; Boyma say, ‘ Take him Oorooms
way, plenty too hot, him growl there.’ Grogaragally
plenty strong, him not so strong as Boyma.

This, or something like this, would be the actual
statement of the dusky theologian. It is easily rendered
into Mr. Manning’s terminology; but at the same time
the native, in his rude lingua framca, or pidgin English,
could hardly do justice to his creed. It was his creed ;
Mr. Hartland himself recognises the original character
of the native version of the Supernatural Birth.!

Here are certainly ¢ Biblical analogies,” as Mr. Tylor
recognises, but they are as certainly unborrowed.

Now let us fancy that a traveller, not a Greek scholar,
is storm-driven to & hitherto unknown island. He finds
a race of heathen white men. He describes their religion.
‘ Despite their polytheism, they have certainly been

! Folk Lore, March 1899, pp. 53, 58.
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visited by Christian missionaries, or are descended from a
Christian colony. They believe in a supreme being
whom they call Zeus. He has a son named Apollon or
Phoeebus Apollon, who is all-knowing and all-seeing. He
acts as & kind of mediator between Zeus and men, to
whom, as one of the native hymns says, he * delivers the
counsels of the Father, and his unerring will.” This
Apollo is consulted through an hysterical woman, who
lives in acave. After being convulsed, like other savage
mediums, she speaks in & kind of verse. Her advice is
often obscure and ambiguous, but generally of a moral
tendency.

¢ This son of Zeus is believed to be the only god who
really knows the future and the will of his father.
There is another son, Hermes, one of whose duties is to
conduct the souls of the dead into the presence of their
judge, who is not Zeus, but another god.

¢ There is also a son of Apollo, whom I take to be only
a kind of double of that god; he sometimes appears to
his worshippers as a serpent : his name is Asclepius.

‘This reminds us of what Winslow writes about the
Red Indians of New England. They have a supreme
being, Kiehtan, whose son, Hobamok, appears in their
assemblies as a serpent. Ridley has the same story about
the blacks of Australia. I infer, then, that the natives of
this island have inherited or been taught some elements
of Christianity, as in the case of Apollo, the mediator
between Zeus and men ; and Hermes, the Guide of Souls as
they call him, psychopompos in their language. But they
have mixed up all this with degrading superstitions.’

Of course our traveller has arrived among Greeks, and
quotes the Homeric hymn to Apollo. But the Greeks,
being prior to Christianity, did not borrow from it, as our
traveller supposes. On the other hand, the Greek beliefs
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which he describes resemble Australian and American
beliefs more closely than Australian and American beliefs
resemble the creed taught by missionaries. Yet neither
Mr. Tylor nor any other friend of the borrowing theory
asserts that the Australians or Americans borrowed their
tenets from Greece.

The truth seems to be that where a supreme being is
regarded as too remote and impassive, he is naturally
supplied with a deputy. Ahone has Oki, Kiehtan has
Hobamok, Boyma has Grogoragally, Baiame has Tundun,
or in places Daramulun; Nyankupon, in West Africa, has
Bobowissi. Sometimes, as in the Australian Noorele’s
case, these active deputies are sons of the supreme being.
No borrowing is needed to explain ideas so natural to
early men, believing in a supreme being remote and
retired, little concerned with mundane affairs, and acting
through a deputy or deputies. In other cases, as of the
Finnish Num, or the Zulu Unkulunkulu, or the Algonquin
Atahocan, the being is quite neglected in favour of spirits
who receive sacrifices of meat or grease. Human minds
work on similar lines, without borrowing, which is only
alleged in the case of Christianity to account for the
beliefs which do not fit the ¢ ghost theory’ of modern
speculators.

The essential point of Mr. Manning’s report, injured
ag it is by his impossible terminology, is the extreme
secrecy maintained on these points by his savage
informants. They used to believe that the world would
perish if the women heard of their dogmas. Thus a man
said to Mr. Howitt (whose competence as a witness is
indisputable) : ¢ If a woman were to hear these things, or
hear what we tell the boys, I would kill her.’! One of
Mr. Manning’s witnesses slunk ‘into a wooden fireplace,’

1 J. 4. 1. vol. xiv. p. 810.
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whence he whispered his beliefs. He had previously
examined doors and windows in search of listeners. A
man who reported these creeds would, if they became
divalged among the women, be obliged to kill his
wife.

If the religious ideas were borrowed from missionaries,
the women would know them as well as the men. They
would not be reserved for initiates at the mysteries,
throngh which Mr. Howitt derived his most esoteric
knowledge of creeds, whereof, in 1881, he was absolutely
ignorant.! -

If the beliefs were of missionary origin, the young
men, not the old men, would know most about Baiame.
For similar beliefs in North-West Central Queensland I
may cite Mr. Roth.? The being Mulkari is described by
Mr. Roth as ‘a benevolent, omnipresent, supernatural
being ; anything incomprehensible’ ¢Mulkari is the
supernatural power who makes everything which the
blacks cannot otherwise account for; he isagood, beneficent
person, and never kills any one.” His home is in the skies.
He was also a medicine-man, has the usual low myths
about him, and invented magic. So writes Dr. Roth,
who knows the local Pitta Pitta language—and is not a
missionary. Dr. Roth is pursuing his researches, and
his remarks are only cited provisionally, awaiting con-
firmation.

Sometimes European observers do not see the trend of
their own reports. In 1845 Mr. Eyre described ‘the
origin of creation ’ as narrated to him by Australian blacks
on the Murring River. A being, Noorele, with three
unbegotten sons, lives up among the clouds. He is all

' See his and Mr. Fison’s Kamilaroi and Kurnai, 1881.
* North-West Central Queensland Aborigines, pp. 14, 86, 116, 153, 158,
165.
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powerful and of benevolent nature. He made the earth,
trees, water, &c¢. He receives the souls (ladko=shades,
umbrea) of the natives, who join him in the skies and will
never die again.’ Yet Mr. Eyre adds: ¢ A Deity, a Great
First Cause, can hardly be said to be acknowledged.’'
‘What is Noorele if not a * Great First Cause ’?

Among some tribes Bunjil, merely a title of authority,
meaning master, lord, headman, is a name of the saperior
being. Abundance of the mythology of Bunjil, often
ludicrous or degrading, the being showing as a super-
normal medicine-man, may be found in Mr. Brough
Smyth’s great collections.? But no evidence can be better
than that of native poetry, which proves a higher aspect
of Bunjil.

A Woiworung bard of old made a song which moved
an aged singer to tears by ‘the melancholy which the
words conveyed to him.” It was an ‘inspired’ song, for
the natives, like ourselves, would think Tennyson inspired
and Tupper not so. Usually * the spirits ’ inspire singers ;
this song was inspired by Bunjil himself, who ¢ “ rushes
down ” into the heart of the singer,’ just as Apollo did of
old. It is a dirge of the native race:

We go all!

The bones of all

Are ghining white.

In this Dulur land !
The rushing noise

Ot Bunjil, our Father,
Sings in my breast,
This breast of mine ! ?

The missionaries do not inspire these songs. They put
them down. ‘The white man,” says Mr. Howitt, ‘ knows -

2 Eyre, vol. ii. pp. 855-857.

3 Aborigines of Victoria.

¢ Arranged in lines from the literal translation, preserving the native
idiom. Howits, J. 4. I. vol. xvi. pp. 880, 381.
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little or nothing of the black fellows’ songs.” One of Mr.
Manning'’s informants (1845) was angry when asked for
the Hymn to Baiame (Boyma). He said that Mr. Manning
knew too much already.

I have dwelt specially on Australia, because there, as
the natives do not worship ancestral spirits (the names of
the dead are tabooed), their superior being cannot have
been evolved out of ghost worship. I have expressly
avoided the evidence of missionaries, except the early
Jesuits, because missionaries are believed by some writers
to be biassed on this point, though, in fact, on other points
they are copiously cited by anthropologists. As Mr. Tylor
finds the saintly and often martyred Jesuits of 1620-1660
worth quoting, I have therefore admitted Father Le
Jeune’s testimony to the existence of Atahocan before
their arrival in America, with Father Brébeuf's Oki, or
‘un Oki,’ whose anger is feared and who sanctions treaties.
It is impossible to me to understand how the savages could
borrow from Europeans the beliefs which the Europeans
found extant when they arrived. I have not touched the
case of Africa. In ‘The Making of Religion’ (pp. 222-228),
I argued against Sir A. B. Ellis’s elaborate theory of
borrowing a god, in the case of the Tshi-speaking races.
I did not know that this exact writer had repudiated
his theory, which was also rejected by Miss Mary
Kingsley. .

As to Australia, in face of the evidence (which settled
Mr. Howitt’s doubts as to the borrowing of these ideas)
can any one bring a native of age and credit who has said
that Baiame, under any name, was borrowed from the
whites ? Mr. Palmer is ‘ perfectly satisfied ’ that ‘ none
of these ideas were derived from the whites.” He is
speaking of the tribes of the Gulf of Carpentaria, far away
indeed from Victoria and New South Wales. There is no
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greater authority among anthropologists than Waitz,
and Waitz rejects the hypothesis that the higher Aus-
tralian religious beliefs were borrowed from Christians.!
To sum up, we have proved, by evidence of 1558, 1586,
1612-16, and 1633, that a sort of supreme creative being
was known in North America before any missionary in-
fluence reached the regions where he prevailed. As to
the Australian god Baiame, we have shown out of the
mouth of Mr. Tylor's own witness, Mr. Hale, that Baiame
preceded the missionaries in the region where literary
evidence of his creed first occurs. We have given Mr.
Hale’s opinion as to the improbability of borrowing. We
have left it to Mr. Tylor to find the missionary who,
before 1840, translated ¢ Creator ’ by the Kamilaroi word
‘ Baiame ’ while showing the difficulty—I think the im-
possibility — of discovering any Kamilaroi philologist
before Mr. Threlkeld. And Mr. Threlkeld certainly did
not introduce Baiame ! We have proved that, contrary to
Mr. Tylor’s theory of what a missionary can do, Mr.
Threlkeld could not introduce his own names for God,
Eloi and Jehovah-ka, into Kamilaroi practice. We note
the improbability that highly conservative medicine-men
would unanimously thrust a European idea into their
ancient mysteries. We have observed that by the nature
of Mr. Tylor’s theory, the hypothetically borrowed divine
names and attributes must (if taken over from mission-
aries) have been well known to the women and children
from whom they are concealed under dreadful penalties.
We have demonstrated the worthlessness of negative
evidence by proving that the facts were discovered, on
initiation, by a student (Mr. Howitt), confessedly in the
first rank, though he, during many years, had been ignorant
of their existence. We show that the ideas of age and

! A”Weo vi. p. 798-
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paternity, in an object of reverence, are natural and
habitual to Australian natives, and stood in no need of
being borrowed. We suggest that the absence of prayer
to & powerful being is fatal to the theory of borrowing.
We show that direct native evidence utterly denies the
borrowing of divine names and attributes, and strenuously
asserts that before Europeans came to Melbourne (1835)
they were revealed in the secret doctrine of ancient
initiatory rites. This evidence again removed the doubts
which Mr. Howitt had entertained on the point, and Mr.
Palmer and Mr. Dawson agree with Mr. Howitt, Mr.
Ridley, Mr. Giinther, and Mr. Greenway, all experts, all
studying the blacks on the spot. In the study, Waitz is
of the same opinion. Australian religion is unborrowed.

It is rare, in anthropological speculations, to light on
a topic in which verifiable dates occur. The dates of the
arrivals of missionaries and other Europeans, the dates of
Mr. Hale’s book, of Mr. Threlkeld's books, of Mr. Ridley’s
primer, are definite facts, not conjectures in the air.
While this array of facts remains undemolished, science
cannot logically argue that the superior beings of low
savage belief are borrowed from Christian teachers and
travellers. That idea is disproved also by the esoteric
and hidden nature of the beliefs, and by the usual, though
not universal, absence of prayer. The absence of prayer
again, and of sacrifice, proves that gods not bribed or
implored were not invented as powerful givers of good
things, because good things were found not to be pro-
curable by magic.

This condition of belief is not what a European,
whatever his bias, expects to find. He does not import
this kind of ideas. If they are all misreports, due to
misunderstandings in America and Australia from 1558
to 1898, what is the value of anthropological evidence ?
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It ought to be needless to add that when good observers
like Miss Kingsley find traces of Jesuit or other missionary
teaching in regions, as Africa or Canada, where Jesuits
actually taught in the past, I accept their decision.! My
arguments against the theory of borrowing apply chiefly to
cases where the beliefs reported were found already extant
by the first white observers, to tribes where missionaries
like Mr. Threlkeld could not introduce their names for
deity, and to tribes which jealously conceal their theology
from the whites.

! Miss Kingsley, ¢ African Religion and Law,’ National Review, Sep-
tember 1897, p. 183. .
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III
MAGIC AND RELIGION

‘THE sin of witchcraft is as the sin of rebellion.” The
idea which inspires this text probably is that & person who
seeks to obtain his ends by witchcraft is rebelling against
the deity or deities through whom alone these ends should
be sought. Witchcraft is also an insult and injury to the
official priests, who regard the witch as the surgeon
regards the bone-setter, or as the geologist regards the
“dowser ' or water-finder who uses the divining-rod.

Magic or witcheraft falls into two main classes. The
former is magic of the sort used by people who think
" that things accidentally like each other influence each
other. You find a stone shaped like & yam, and you sow
it in the yam plot. You find a stone like a duck, and
expect to have good duck-shooting while you carry the
stone about in a bag. In the same way the part in-
fluences the whole ; you burn some of a man’s hair, and
s0 he catches a fever. Imitation works in the same
manner; you imitate the emergence of grubs from the
larve, and you expect grubs to emerge.

All magic of this kind is wrought by material objects,
sticks, stones, hair, and so forth, which sometimes have
been ‘charmed’ by songs chanted over them. Among
the Arunta of Central Australia, in many respects a back-
ward people, we do hear of an ¢ evil spirit’ influencing the
material object which has been charmed.! We also hear

! Spencer and Gillen, p. 549.
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of spirits which instruct men in medical magic. But, as
a rule, the magic is materialistic. It really does produce
effects, by suggestion: a man dies and & woman is won,
if they know that magic is being worked to kill or woo.

The second sort of magic acts by spells which constrain
spirits or gods to do the will of the magician. This
magic involves itself in religion when the magical
ceremonies are, so to speak, only symbolic prayers
expressed in a kind of sign-language. But if the ides is
to put constraint by spells on a god or spirit, then the
intention is magical and rebellious. Though the official
priest of a savage god may use magic in his appeal to
that deity, he is not a wizard. It is the unofficial
practitioner who is a witch, just as the unqualified
medical practitioner is a quack. In the same way if a
minister of the kirk was clairvoyant or second-sighted
that was a proof of godliness and inspiration. But if a
lay parishioner was second-sighted, he or she was in
danger of the stake as a witch or wizard.

These, briefly stated, are the points of contrast and
points of contact between magic and religion. The
question has recently been raised by Mr. Frazer, in the
new edition of his ‘ Golden Bough,” whether magic has
not everywhere preceded religion. Have men not
attempted to secure weather and everything else to their
desire by magic, before they invented gods, and prayed to
them for what magic, as they learned by experience,
failed to provide ?

This question cannot be historically determined. If
we find a race which has magic but no religion, we cannot
be certain that it did not once possess a religion of which
it has despaired. I once knew a man who, as a child,
suffered from toothache. He prayed for relief : it did not
come. He at once, about the age of eight, abandoned
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religion. 'What a child may do, in the way of despair of
religion, a childlike race may do. Therefore, if we find a race
with magic but without religion, we cannot scientifically
say that the race has never possessed a religion. Thus the
relative priority of religion or magic cannot be ascertained
historically.

Again, all depends on our definition of religion, if we
are to pursue a speculation rather airy and unbottomed
on facts. Mr. Frazer defines religion as ‘a propitiation or
conciliation of powers superior to man which are believed
to direct and control the course of nature and of human
life.’! But clearly this definition does not include all
that we usually mean by religion. If men believe in a
potent being who originally made or manufactured the
nature of things or most things (I am warned not to use
the word ¢creator’), that is an idea so far religious
that it satisfies, by the figment of a supernatural agent,
the speculative faculty. Clearly the belief in such a
being is a germ whence may spring the ideas of duty
towards, and an affection for, the being. Nobody can deny
that these are religious ideas, though they do not appear
in Mr. Frazer's definition. The believers in such a
being, even if they never ask him for anything, cannot be
called irreligious. At a period of his life when Coleridge
never prayed, he would have been much and not unjustly
annoyed if Mr. Frazer had called him irreligious. A man
may believe in God, and yet trust him too utterly to
address him in petitions for earthly goods and gear.
¢ Thy Will be Done’ may be his only prayer; yet he does
not lack religion. He only lacks it in the sense of Mr.
Frazer’s definition.

If that definition is granted, Mr. Frazer is prepared
to produce a backward race, houseless, without agriculture,

! @. B.i.p. 6.
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metals, domestic animals, and without religion in Mr.
Frazer's sense. They have magic, but they have no
religion, says Mr. Frazer, who presently informs us that
‘the first-born child of every woman was eaten by the
tribe as part of a religious ceremony.’! 8o they have a
religion, and a bloody religion it is.

That people is the Australian, among whom, ¢ while
magic is universally practised, religion in the sense of a
propitiation or conciliation of the higher powers seems to
be nearly unknown.’? ‘Nobody dreams of propitiating
gods or spirits by prayer or sacrifice.’

‘We are presently to see that Mr. Frazer gives facts
which contradict his own statement. But first I must
cite all that he says about Australian religion. ‘In the
south-eastern parts of Australia, where the conditions of
life in respect of climate, water, and vegetation are more
favourable than elsewhere, some faint beginnings of
religion appear in the shape of a slight regard for the
comfort of departed friends. Thus some Victorian tribes
are said to have kindled fires near the bodies of their dead
in-order to warm the ghost, but « the recent custom of
providing food for it is derided by the intelligent old
aborigines as ‘ white fellows’’ gammon.”’? Some tribes
in this south-eastern region are further reported to believe
in a supreme spirit, who is regarded sometimes as a
benevolent, but more frequently as a malevolent, being.*
Brewin, the supreme being of the Kurnai, was at first
identified by two intelligent members of the tribe with
Jesus Christ, but on further reflection they thought he
must be the devil.® But whether viewed as gods or devils

! @. B.ii. p. 51. 2 G.B.i.p. 7.

3 J. Dawson, Australian Aborigines, pp. 50, s9.

4 A. W. Howitt in Journal of the Anthropological Institute, xiii. (1884),

. 191,
* L. Fison and A. W. Howitt, Kamilaroi and Kurnai, p. 255.

E



50 MAGIC AND RELIGION

it does not seem that these spirits were ever worshipped.!
It is worth observing that in the same districts which
thus exhibit the germs of religion, the organisation
of society and the family has also made the greatest
advance. The cause is probably the same in both cases—
namely, & more plentiful supply of food due to the greater
fertility of the soil.* On the other hand, in the parched
and barren regions of Central Australia, where magic
attains its highest importance, religion seems to be
entirely wanting® The traces of a higher faith in
Australia, where they occur, are probably sometimes due
to European influence. ‘I am strongly of opinion,’ says
one who knew the aborigines well, * that those who have
written to show that the blacks had some knowledge
of God, practised prayer, and believed in places of reward
and punishment beyond the grave, have been imposed
upon, and that until they had learned something of
Christianity from missionaries and others the blacks had
no beliefs or practices of the sort. Having heard the
missionaries, however, they were not slow to invent what
I may call kindred statements with aboriginal accessories
with a view to please and surprise the whites.”* Some-
times, too, the reported belief of the natives in a great or
good spirit may rest merely on a misunderstanding.
Mr. Lorimer Fison informs me (in a letter dated June 3,
1899) that a German missionary, Mr. Siebert, resident in
the Dieri tribe of Central Australia, has ascertained that
their Mura Mura, which Mr. Gason explained to be the
Good Spirit,’ is nothing more or less than the ancestors in

' 8ee A. W. Howitt in Journal of the Anthropological Institute, xiii.
(1884), p. 459.

t See A. W. Howitt in Journal of the Anthropological Institute, xviii.
(1889), pp. 82, sg. Religion is not mentioned here.

* See Spencer and Gillen, Native Tribes of Central Australia.

4 E. M. Curr, The Australian Race, i. 45.

8 Native Tribes of South Australia, p. 260.
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the ‘dream times.’ There are male and female Mura
Mura—husbands, wives, and children—just as among the
Dieri at the present day. Mr. Fison adds: ¢The more
I learn about savage tribes, the more I am convinced that
among them the ancestors grow into gods.”

This is all that Mr. Frazer has here to say about the
religious belief of the Australians. He has found, in  the
museum of the past,” a people with abundance of magic,
yet with no religion, or not enough to affect his theory that
religion was everywhere second in order of time to magic.
I am very content to meet him on Australian ground.
There we find abundance of testimony to the existence of
a belief speculative, moral, and emotional, but not practical.
The beings of this belief are not propitiated by sacrifice,
and very seldom by prayer, but they are makers, friends,
and judges. Mr. Tylor accepts (I think) the evidence for
the beliefs as at present found, but presumes many of their
characteristics to be of European importation. Against
that theory I have argued in the preceding essay, giving
historical dates. @Mr. Frazer omits and ignores the
evidence for the beliefs. He denies to the Australians
more than ‘some faint beginnings of religion,” and puts
down ° traces of a higher faith’ as ‘ probably sometimes
due’ (and perhaps it sometimes is) ‘to European infla-
ence.” For this theory Mr. Curr is cited : ¢ Having heard
the missionaries, they were not slow to invent what I call
kindred statements with aboriginal accessories, with a view
to please and surprise the whites.’ !

To please and surprise the whites the natives concealed
their adaptations of Christian ideas in the mysteries, to
which white men are very seldom, or were very seldom,
admitted! Is this likely? I believe that the exclusive
rule is now relaxed where the natives are practically paid

! B. M. Curr, The Australian Race, i. 45.
B2
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to exhibit.! One Bora was under European patronage, and
the old men and children were fed on European supplies.
But when Mr. Howitt was initiated by the Kurnai, and so
first learned the secret of their religion, ¢ the old men. . . .
desired to be satisfied that I had in very deed been fully
initiated by the Brajerak black fellows in their Kuringal.’
He therefore retired to a lonely spot, ‘ far from the possi-
bility of & woman’s presence,’ and exhibited the token of his
previous initiation by the Murrings. Hitherto ‘long as the
Kurnai had known me, these special secrets of the tribe had
been kept carefully from me by all but two,” one of whom
was now dead. The inmost secret was the belief in Mungan-
ngaur, ‘the Great Father of the tribe, who was once on
earth, and now lives in the sky, [he] is rather the beneficent
father, and the kindly though severe headman of the
whole tribe, than the malevolent wizard, such as are other
of the supernatural beings believed in by the Australian
blacks.’ ?

Mr. Frazer cites Mr. Howitt thus : ¢ Some tribes in this
south-eastern region are further reported to believe in &
supreme spirit, who is regarded sometimes as a benevolent
but more frequently as a malevolent being.’? What has
become of Mr. Howitt’s evidence after initiation by the
Kurnai, evidence published in 1885? How can the
blacks invent beliefs to please the whites when they only
reveal them to Mr. Howitt, after he has produced a bull
roarer as & token of initiation? Mr. Frazer then writes :
¢ Brewin, the supreme being of the Kurnai, was at first
identified by two intelligent members of the tribe with
Jesus Christ, but on further reflection they thought he
must be the devil.” This is cited from a work of 1881,

! Cf. Mr. Matthews and Mr. Crawley, J. 4. I, xxiv. 413.
* J. 4. I. xiv. 1885, p. 521.
% G. B.i. 72, note ; J. 4. I. xiii. p. 191 (1884).
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Messrs. Fison and Howitt’s ‘ Kamilaroi and Kurnai’
(p- 255). It must have escaped even Mr. Frazer’s erudi-
tion that Mr. Howitt says: ¢ When I wrote of Brewin in
my paper on “ Some Australian Beliefs” I was not aware
of the doctrines as to Mungan-ngaur. These the Kurnai
carefully concealed from me until I learned them at the
Jeraeil, or mysteries.’!

Had Mr. Frazer observed this remark of Mr. Howitt's,
he could not have cited, without comment or correction,
Mr. Howitt’s earlier and confessedly erroneous opinion
that ‘Brewin’ is ‘the supreme being of the Kurnai.’?
To Mr. Howitt’s correction in 1885 of his mistake of
1881 Mr. Frazer, as far as I observe, makes no allu-
sion.

Mr. Frazer must either have overlooked all the evidence
for an Australian belief ruinous to his theory of the origin
of religion (ruinous if Australia represents the earliest
known stages of religion), or he must have reasons, not
produced, for thinking all that evidence too worthless to
deserve confutation or even mention. We are anxious to
know his reasons, for, on other matters, he freely quotes
our witnesses. Yet I cannot think Mr. Frazer consist-
ently so severe as to Australian evidence. He has a
picturesque theory that the origin of the Passover was
a rite in which masked men ran about through Hebrew
towns in the night, butchering all the first born of Israel.?
No people, we exclaim, ever did such a thing! In proof
of the existence of the custom Mr. Frazer adduces an
Australian parallel: ‘In some tribes of New South Wales
the first-born child of every woman was eaten by the

1 J. A. L., 1885, p. 321, note 2.

* G. B.i. 72, note 1. Inthe first edition of Myth, Ritual, and Religion
I quoted Mr. Howitt's evidence of 1881. In the second edition I naturally
cited his later testimony.

* G. B. i 49, 50.
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tribe as part of a religious ceremony.”! Mr. Frazer's
authority is & communication by Mr. John Moore Davis,
and was published in 1878, twenty-three years ago, by
Mr. Brough Smyth. Here is what Mr. Davis says: ‘In
parts of N. 8. W., such as Bathurst, Goulburn, the
Lachlan, or Macquarie, it was customary long ago for the
first-born of every lubra to be eaten by the tribe, as part
of a religious ceremony, and I recollect a black fellow
who had, in compliance with the custom, been thrown
when an infant on the fire, but was rescued and brought
up by some stock-keepers who happened accidentally to be
passing at the time. The marks of the burns were
distinctly visible on the man when I saw him. . . .’
The evidence is what the Society for Psychical Re-
search calls ‘remote.” In 1878 the event was already
‘long ago.’ The testimony is from we know not how
remote & hand. The black sufferer, as a baby at the
time, could not remember the facts. The stock-keepers
who were present are not named, nor do we even know
whether Mr. Davis was informed by them, or heard their
story at third or fourth hand. We do not know whether
they correctly interpreted the alleged sacrifice, in a
religious ceremony (by a people said to be almost or quite
irreligious), of all the first-born children of women. Mr.
Frazer has circulated inquiries as to Australian customs,
and has published the results in the ‘Journal of the
Anthropological Institute.’? He does not appeal to the
answers in corroboration of Mr. Davis’s remarkable story.?
Imbued with the superstition of psychical research,
I once investigated the famous Australian tale of Fisher’s
ghost (1826). I sent for the Court archives (the ghost led
to a trial for murder), and I received these and a contem-

! @. B.ii. 51, citing Brough Smyth’s Aborigines of Victoria, ii. 311.
* November 1894, pp. 158-198. * @. B. ii. 51-53.
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porary plan of the scene of the murder and the apparition.
These documents left me doubtful about the ghost of
Figsher.! May I not say that similar researches and good
corroborative evidence are needed before we accept a
settler's tale of an Australian sacrifice, ‘long ago,’ as
confirming a theory of a Hebrew yearly massacre of all the
first-born ? Moreover, if Mr. Moore’s evidence is good as
to a sacrifice, why is the latest evidence of Mr. Howitt and
all my other witnesses as to Australian religion not worth
mentioning ? 'Why is it so bad that Mr. Frazer goes back
to Mr. Howitt’'s evidence of 1881, before he knew the
secret, and is silent about Mr. Howitt’s evidence of 1885 ?

We may quote Sir Alfred Lyall: ‘One effect of the
accumulation of materials has been to encourage specu-
lative generalisations, because it has provided a repertory
out of which one may make arbitrary selection of examples
and precedents to suit any theory.’” Has Mr., Frazer
escaped this error ?

I cannot think that he has escaped, and the error is
fatal. He cites Mr. Howitt, Mr. Palmer, Mr. Oldfield,
Mr. Dawson, and Mr. Cameron (whom I am about to
quote), all of whom speak to a native religion of the kind
for which I contend. Their witness is enough for him
in other matters, but as to this matter these witnesses,
for some reason, are absolutely ignored. I myself have
omitted the affirmative evidence of Mr. Oldfield and Mr.
Foelsche as to religion, because I think it contaminated,
although in part corroborated. But my witnesses, all
cited for other points by Mr. Frazer, are not even mentioned
on the point where, if their reports be correct, they seem
rather to invalidate his central theory—that religion was
invented in the despair of magic.

! For * Fisher's Ghost ’ see Blackwood’s Magasine, August 1897, p. 78
et seq.
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As to that despair, it does not exist. The religions
of Babylon, Greece, and Egypt lived side by side with
superabundent magic. The Australians, when their
magic fails, merely say that some other black fellow
is working stronger counter-magic.!

However, that is a different question. The question at
present is, Why does Mr. Frazer not cite and confute the
evidence of witnesses, whom he quotes on other points,
evidence fatal to his theory? Why does he ignore it?
Among so many witnesses, distrustful of facts that
surprise them, anxious to explain by borrowing, all
cannot be biassed. If they were, why is not the testi-
mony of witnesses with the opposite bias also discredited
or ignored ? Why is it welcomed? Mr. Frazer prefers
the opinion of Mr. Siebert, & German missionary, that the
Dieri propitiate ancestral spirits, to the opinion of Mr.
Gason, that the being of their belief is a good spirit who
made them. I do not know which of these gentlemen is
right; possibly both views are held by different native
informants. But Mr. Siebert’s ancestral spirits come
through Mr. Fison, who says: ¢ The more I learn about
savage tribes, the more I am convinced that among them
ancestors grow into Gods '—so natural a process where
the names of the dead are tabooed !

¢ Oh no, we never mention them,
Their names are never heard.’

So they grow into gods! Mr. Fison is a Spencerian ;
80, for all that I know, may Mr. Siebert be. If so, both
have a theory and a bias, yet they are cited. It is only
witnesses who hold that the Australians, certainly not,
a8 a rule, ancestor worshippers, believe in a kind of god,
who are not deemed worthy of mention on this point,
though quite trustworthy on other points.

' J.A. L xv. 4.
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I cannot understand this method. The historian has
a theory. He searches for contradictory facts. The
chemist or biologist does not fail to mention facts hostile
to his theory.

‘We are not asking Mr. Frazer to accept the testimony
of Mr. Howitt, Mr. Cameron, Mr. Ridley, Mr. Greenway,
Mr. Gason, Mr. Hale, Archdeacon Giinther, the Benedic-
tines of Nursia, Mr. Dawson, Mr. Eyre, Mr. Roth, Mrs.
Langloh Parker; or to accept the opinion of Waitz, Mr.
Howitt, and others as to unborrowed Australian religion.
Their testimony may be erroneous; when it is proved
erroneous I shall abandon it. But perhaps anthropologists
may be allowed to be curious as to the reasons for which
this and similar testimony isignored. The reason cannot
be that there is contradictory evidence, for some observers
deny magic to the tribes whom they know.! Yet Mr.

! To be true to my own prinociples, I note a few points in Mr. Frazer's
Australian evidence, published by him in J. 4. I., November 1894.

Mr. Gason, an excellent witness, says that the Dieri think some souls
turn into old trees or rocks, or ‘as breath ascend to the heavens,’ to
¢ Purriewillpanina.’ The Dieri believe the Mooramoora created them and
will look after their spirits (op. cit. p. 175). Mr. Frazer, however, calls the
Mura Mura ‘remote ancestral spirits, who would have a difficulty, one
thinks, in creating the Dieri. The names of the dead may not be men-
tioned (p. 176).

The station master at Powell’s Creek denies that magic ¢ exists in any
shape or form." There are no religious dances, no belief in a future life
(p. 180). Mr. Lindsay Crawford says ‘ nothing is known of the nature of
souls.’ For the last ten years this gentleman ‘ had held no communication
with the natives at all, except with the rifle.’ Perhaps his negative
evidence is not very valuable, as he does not appear to have won the
friendly confidence of the blacks. Mr. Matthews says : ¢ Many tribes believe
future existence is regulated by due observances at burial according to the
rites of the tribe’ (p. 190). Mr. Foelache, described by Dr. Stirlingas‘a
most intelligent and accurate observer, who knows the natives well,’ con-
tributes a belief in a benevolent creator, with a demiurge who made the
blacks. He inhabits Teelahdlah, among the stars. ‘He never dies.” He
is ‘ & very good man,’ not a ‘spirit.’ A subterranean being ‘can read and
write, and keeps a book ’ of men’s actions. This is 80 manifestly due
to European influence that I have not cited Mr. Foelsche’s evidence.
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Frazer has no doubt as to the prevalence of magic, though
one of his witnesses, Mr. Foelsche, gives no magic, but gives
religion. ¢ Whether viewed as gods or devils,” Mr. Frazer
says of South-East Australian beings, ‘it does not seem that
these spirits were ever worshipped.” He has ignored the
evidence that they are worshipped (if the rights of the
Bora are worship), but, if they are not worshipped, so much
the worse for his theory. Gods, in histheory, were invented
just to be worshipped. ‘To these mighty beings . . . .
man now addressed himself . . . . beseeching them of
their mercy to furnish him with all good things . . . ."!

As against the correctness of my witnesses I only
know the mass of evidence by white observers who have
detected no religion among these savages. But I do not
necessarily accept the negative evidence, because the
beliefs are reported, by the affirmative witnesses, to be
guarded with the utmost secrecy.? It is not every
inquirer who has the power of eliciting beliefs which, for
many reasons, are jealously guarded. Many Englishmen
or Lowlanders are unable to extract legends of fairies,
ghosts, and second-sight from Gaelic Highlanders. On
the other hand, they are kind enough to communicate to
me plenty of their folk-lore. ¢The Urkus were very shy
and frightened when asked about their religion,’ says Mr.
Pope Hennessy in his ¢ Notes on the Jukos and other
Tribes of the Middle Bene * (1898).2

Thus I prefer the affirmative evidence of Europeans
who have won the confidence of the Australians, and
have been initiated, to the denials of observers less

Mr. Foelsche ‘knows of no magic or witcheraft being practised’ (p. 197).
The blacks believe that after death their souls ‘go up’; they then point
skywards (p. 198).

! @G. B.i. 72, note i. 77.

* Bee * The Theory of Loan Gods.’

8 J. A. 1. January to June, 1900, No. 81, p. 27.
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fortunate. As for their theory that the religious practices,
if they exist, are borrowed from Christians, I have stated
my case in the preceding essay. There could be no
stronger evidence than the absence of prayer that the
Australian religion is not borrowed.

This argument ought especially to appeal to Mr. Frazer.
His definition of religion is that of Euthyphro, in the
Platonic Dialogune of that name.

Socrates. Sacrificing is giving to the Gods, and piety
is askinf from them ?

Euthyphro. Yes, Socrates.

Socrates. Upon this view, then, piety is a science of
asking and giving ?

Euthyphro. You understand me capitally, Socrates.

Mr. Frazer agrees with Euthyphro. But if we find
that the most backward race known to us believes in a
power, yet propitiates him neither by prayer nor sacrifice,
and if we find, as we do, that in many more advanced
races in Africa and America it is precisely the highest
power which is left unpropitiated, then we really cannot
argue that gods were first invented as powers who could
give good things, on receipt of other good things, sacrifice

and prayer.
Sir Alfred Lyall here agrees with Mr. Frazer. ‘The
foundation of natural religion is . . . . the principle of

Do ut des’ (‘1 give that you may give’), ‘and the most
ingenious researches into the evolution of primitive ideas
will hardly take us beyond or behind it.”! My * researches’
do not pretend to be ‘ingenious.” It is a mere question of
facts. Have Mr. Howitt’s tribes the idea of a power, a
very great power, which is interested in conduct, sanctions
conduct, but is not asked for material benefits ? Have, or
had, all the American and African peoples whom I have

! Asiatio Studies, ii. 172,
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cited a highest power often unconciliated ? If so, why did
they invent these beings ? Certainly not to play with them
at the game of Do ut des. Yet that game was the origin of
religion, according to Sir Alfred and Mr. Frazer. The facts
must be mentioned, must be disproved, before the theory
of Do ut des can be established.
Even if we accepted the theory of Euthyphro and of
Mr. Frazer it is beset by difficulties. Religion is the
despair of magic, says the theory. Magic is found by the
" higher minds to be a failure. Rain is not produced, nor
sunshine, nor food, as a result of magic. Consequently
invisible powers, ‘like himself, but far stronger,’ are
invented by man. They are immortal, and are asked to
take man’s immortal spirit home to them.! Yet they are
mortal themselves.? They are so dependent on man, these
beings which are far stronger, that man actually has to
sacrifice his kings to them annually to keep these far
stronger beings in vigour.?> I am willing to suppose, with
Mr. Frazer, a very gradual process of evolution in religious
thought. Man began by thinking his own magic all
powerful. He found that a failure, ¢ and came to rest, as
in a quiet haven after a tempestuous voyage, in a new
system of faith and practice. . . . a substitute, however
precarious, for that’ (magical) ‘sovereignty over nature
which he had reluctantly abdicated.” To be sure he had
not abdicated, Greek and Babylonic magic are especially
notorious. But let us fancy that man at large but
gradually reached the conception of powers far higher
than himself. They were very limited powers at first :
they helped him, but he had to help them, to the extent,
sometimes, of killing his kings annually to keep them in
health. This is Mr. Frazer’s position.* But if our
1 G.B.i.71. ' G.B.il. 1.
* G. B. ii. 1-59, and passim, almost. 4G B.i.78,79.
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Australian evidence is correct, this theory is baseless.
That is why our evidence cannot be neglected.

It is another difficulty that the more man ought to be
finding out the fallacy of magic, the less does he find it
out. Mr. Frazer chooses the Arunta of Central Australia
as & people wholly without religion, but universally
magicians. I have frequently read the account of Arunta
magic by Messrs. 8pencer and Gillen, but I never found
that it included & belief like this: ‘A man god . . . .
draws his extraordinary power from a certain sympathy
with nature.” He is defined not as an incarnation of a god
¢ of an order different from and superior to man,’ but as only
a superior sorcerer where most men are sorcerers. ‘He is
not merely the receptacle of a divine spirit.” We have
just been told that he is not the receptacle of a divine
spirit at all, and we shall take it to be so. ¢ His whole being,
body and soul, is so 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 framswork of
things.! . . . .

But you will look in vain for this portentous belief
among the Arunta, who, not having found out the fallacy
of magic, have not invented beings superior to man. For
this sorcerer of the very highest magic you have to go to
the civilisation of Japan, or to the peoples on the Congo,
much more civilised than the Arunta.? These peoples, by
Mr. Frazer's theory, had experience and intelligence
enough to find out the fallacy of magic, and had gods in
great plenty. But they have carried the belief in magic,
in & magician much superior to his neighbours, to a pitch
infinitely beyond the Arunta. Yet the Arunta have no
gods with whom to draw comparisons invidious and

! G. B.i. 81. * @. B.ii. 8 i. 282 233.



62 MAGIC AND RELIGION

unfavourable to magicians ; they have, it is said, no gods
at all.

Just as magic thus reaches its highest power, accord-
ing to Mr. Frazer, where there is most religious competi-
tion (while the reverse should be the case by his theory),
so religion flourishes most in Australia, exactly where, by
Mr. Frazer's theory, the circumstances are most un-
favourable to religion and most favourable to magic.
Magic, by the hypothesis, must prosper most, its fallacy
must be latest discovered, it must latest give place to
religion, where it appears to be most successful, and vice
versd. Yet Mr. Frazer assures us that in Australia magic
flourishes alone, where every circumstance demonstrates
its failure ; and religion begins to blossom precisely where
magic must seem to its devotees a relative success.

Before examining this apparent inconsistency, let us
note Mr. Frazer's inadvertent proof that his irreligious
Australians are religious. One part of the business of
magic is to produce rain in season, sun in season, and
consequently an abundant food supply.! The Dieri of
Central Australia need especially excellent magic. ‘In a
dry season their lot is & hard one.’ Having no religion,
they ought, of course, to work by mere materialistic
magic, like the Arunta.? But they, oddly enough, ‘call
upon the spirits of their remote ancestors, which they call
Mura Mura, to grant them power to make a heavy rain,’
and then men inspired by the Mura Mura work magic, or
pray in sign-language, as you please.? Now the Mura
Murs, the rain-givers, by evidence which Mr. Frazer
himself has published, is ‘a Good Spirit,’ not a set of
remote ancestral spirits. The witness is Mr. Gason,
‘than whom ’ (says Mr. Frazer’s authority, Dr. Stirling)
‘no man living has been more among blacks or knows

' @. B.i. 81-114. * @. B.i. 88, 89. * G. B.i. 86.
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more of their ways.’” If on this excellent evidence the
Australian Dieri call for rain to a good spirit, then they
have religion, which Mr. Frazer denies. But if Mr.
Siebert, a German missionary, is right (and Mr. Frazer,
a8 we saw, prefers his view to that of Mr. Gason), then
the Mura Mura are only ancestral spirits.

Yet to demand the aid of remote ancestral spirits by
prayer is religion. In fact Mr. Frazer had said of the
powerful beings of the Southern Australians ¢ it does not
seem that these spirits are ever worshipped.’”! But prayer
is worship, and the Dieri pray, whether to a good spirit
or to ancestral spirits, potent over the sky, and dwelling
therein. If this is not religion, by Mr. Frazer's own
definition, namely ‘a propitiation or conciliation of
powers superior to man, which are believed to direct and
control the course of nature,” what is religion?? Yet in
Australia ‘nobody dreams of propitiating gods or spirits
by prayer and sacrifice,” says our author.? None the less
they ‘call upon the spirits of their remote ancestors,
which they call Mura Mura, to grant them power to
make a heavy rain.’ After ceremonies magical, or more
prayers in sign-language, the Mura Mura ¢ at once cause
clouds to appear in the sky.’* They see the signs which
their worshippers are making. Here then we have
prayer to ‘powers superior to man’ (whether to the
Good Spirit or to ancestral spirits), and that, on evidence
collected by Mr. Frazer, occurs in a country where,
fourteen pages earlier, he had assured us that ‘nobody
thinks of propitiating gods or spirits by prayer and sacrifice.’
Sacrifice, happily, there is none; the Dieri have not
degenerated to sacrificing human victims like the Greeks.

! G. B.1i. 73, note 1.
* @. B, i. 86, 87.
* @G.B.i.72. * @. B.i.87.
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The scene is Central Australia, where ‘the pitiless
sun beats down for months together out of a blue and
cloudless sky on the parched and gaping earth.” Conse-
quently rain-making magic must perpetually prove a
failure. Therefore, I presume, the Dieri have been driven
into religion by discovering the fallacy of magic. This
would be a logical argument, but Mr. Frazer’s argument
is the converse of what I suggest and contradicts his
theory. He dubiously grants the existence of possible
faint ¢ germs of religion’ ‘in the south-eastern parts of
Australia, where the conditions of life in respect of climate,
water, and vegetation are more favourable than else-
where . . . . It is worth observing that in the same
regions which thus exhibit the germs of religion, the
organisation of society and the family has also made the
greatest advance. The cause is probably the same in
both cases—namely, a more plentiful supply of food due to
the greater fertility of the soil.’! Now, according to
Mr. Frazer’s whole argument, the confessed failure of
magic is the origin of religion.? But in Central Australia,
where magic notoriously fails most conspicuously to
supply water and vegetation, magic flourishes to the
entire exclusion of religion, except among the Dieri. On
the other hand, in South-Eastern Australia, where magic,
if practised, is abundantly rewarded by more water and
more vegetation, there these proofs of the success of magic
are ‘ probably the cause’ of the germs of religion. But,
by Mr. Frazer’s hypothesis, what must be the apparent
success of magic in securing ‘a more plentiful supply of
food ’ ought to encourage the belief in magic, and prevent
religion from even germinating. On the other hand, the
successful result of magic (for to what else can a people

! @. B. i. 72, note. .
2 @. B.ii. 75-80. The hypothesis is * offered with all due diffidence.
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of sorcerers attribute the better food supply ?) has been
¢ probably the cause’ of the first germs of religion. How
can these things be ?

All this time one tribe of Central Australia, the Arunta,
remains resolutely godless ‘in spite of all temptations to
join denominations’ of & religious character. For the
Arunta live in the worst country, the most rainless, and
therefore their magic is most manifestly a failure. Yet,
unlike the natives of South-Eastern Australia (where
magic is most successful), the Arunta cling to magic, and
have developed no religion. If so, as of all rain-making
magic theirs is about the most unsuccessful, they must
be very stupid, or they would detect the failure, and fly to
religion, ‘ a quiet haven after a tempestuous voyage.” The
Arunta are very far from stupid ; they have the most com-
plete and adequate of savage metaphysics. If, then, they
have not approached superior powers, in face of the failure
of their magic, it may be that they have tried and discarded
religion. “Religion for the women and the children, magic
for men’ appears to be the Arunta motto: not so very
uncivilised! This I suggest because Mr. Frazer tells
us that at the initiatory rites of the Arunta ‘the
women and children believe that the roaring noise’ of
the wooden slat, tied to a string and swung about, is ‘ the
voice of the great spirit Twanyirika.'' A great spirit
(above all if spelled with capital letters) is rather a
religious conception. ‘This spirit, the women are told,
lives in wild and inaccessible regions. . . . Both un-
initiated youths and women are taught to believe in the
existence of Twanyirika.” So write Messrs. Spencer and
Gillen, our only sources.?

A brief note is all that these inquirers give in their
copious book to the great spirit. *This belief,” they say,

! @. B. iii. 424. * Natives of Central Australia, p. 246, note 1.
P
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¢ is fandamentally the same as that found in all Australian
tribes.” Now in the tribes reported on by Mr. Howitt,
the spirit whose voice is the sound of the slat or bull
roarer called the tundun, and by other names, is the son
or other deputy of Baiame, or some such powerful good
being, Mungan-ngaur, Pirmeheal, Bunjil, Noorele, or by
whatever style he may be called. One of his duties is to
superintend the Bora, or mysteries of the tribes. The
Wiraijuri believe that their type of Twanyirika was
destroyed, for misconduct, by his superior, Baiame. This
sinful great spirit was called Daramulun, but in other
tribes Daramulun is apparently the superior, and goes on
existing. Heis, says Mr. Howitt, ¢ the Great Master,” ¢ the
Father,’ the sky dweller, the institutor of society, the power
whose voice * calls to the rain to fall and make the grass
green.’ He is the moral being for whom ¢ the boys are
made so that Daramulun likes them *—a process involving
cries of nga (‘ good’), so says Mr. Howitt. His attributes
and powers (where he is supreme) ¢ are precisely those of
Baiame,” who, by Mr. Ridley and many others, is spoken
of as a maker, if I may not say creator. It was in 1854,
two years before publishing his ‘ Gurre Kamilaroi’ (in
which ‘ Baiame’ was used for ‘God’), that Mr. Ridley
asked a Kamilaroi man, ‘Do you know Baiame?’' He
said, Kamil zata zummi Baiame, zaia winuzgulda (‘1
have not seen Baiame; I have heard, or perceived him.
They hear him in the thunder’). Among this tribe
Daramulun was not the superior; he was ‘author of
disease and medical skill, of mischief and wisdom also ;
he appears in the form of a serpent at their assemblies,’
like Asclepius and the American Hobamok.! Though
Mr. Ridley is & missionary, I venture to cite him, because

' J.A. I, 1872, pp. 268, 269. Lang's Queensland, pp. 444,445. Winslow,
in Arber’s Captain Smith, p. 768.
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his evidence goes back nearly fifty years, to a time when
the blacks had less contact with Europeans. Moreover,
Mr. Ridley is corroborated by Mr. Howitt and other
laymen, while Mr. Frazer even prefers the evidence of a
German missionary to that of Mr. Gason, a lay English-
man of the greatest experience. Mr. Howitt finds, among
the Kurnai, Tundun as the patron of the mysteries and
the bull roarer, like Twanyirika. In Mr. Manning's
tribe! the same réle is taken by Moodgeegally, under the
control of Boyma.

We have thus five or six parallels to the Twanyirika
of the godless Arunta, and all are subordinate to a higher
power. If then, as Messrs. Spencer and Gillen tell us,
the belief in the Arunta Twanyirika, the great spirit,
‘is fundamentally the same as that found in all the
Australian tribes,” Twanyirika ought to have a much
more powerful benevolent superior. In that case the

Arunta would
Incline to think there is a god,
Or something very like one,

a8 Clough says. If so, as they do not propitiate him,
they did not conceive him as a partner in the game of
Do ut des. But our only witnesses, Messrs. Spencer
and Gillen, are extremely reticent about Twanyirika.
Nothing is said about his having a superior, and I assume
that he has none. It seems to follow that he is a mere
Mumbo Jumbo, or bogle, devised by the men to keep the
women and children in order.

But in South-Eastern Australia (if I may trust Mr.
Howitt’s evidence, to which Mr. Frazer does not here
allude) the counterpart of Twanyirika is a mere servant of
a much higher being, everywhere called by names meaning
‘our father.’ Therefore either ‘our father’ Baiame,

! Bee ‘ The Theory of Loan-Gods,’ supra.
r2
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Mungan-ngaur, and the rest, have been developed out of a
sportive bugbear like Twanyirika, or Twanyirika (if he
really has no superior) is a rudimentary survival of a
belief like that in Mungan-ngaur, and his subordinate,
Tundun. In the former case Twanyirika, a germ of the
more advanced religion of South-Eastern Australia, was
not invented as a power behind nature, who might be
useful if propitiated, as in Mr. Frazer's theory. In the
latter case the Arunta do not represent man prior to
religion (a8 Mr. Frazer holds), but man who has cast off
religion. But Mr. Frazer does not seem to notice this
dilemma.

The evidence for what most people call ‘religion’
among the Australian natives is so far from scanty that
one finds it when looking for other matters, as I am
going to show. True, in the following report the religion
does not answer to Mr. Frazer’s definition, no powerful
being is here said to be conciliated or propitiated : he is
only said to exist and favour morality. But Mr. Frazer’s
definition, if pressed, produces the effect of arguing in a
vicious circle. His theory asserts that powerful beings
are only invented by man, in view of man’s tardy
discovery that his own magic is powerless. The invented
beings are then propitiated, for selfish ends, and that, by
the definition, is religion.

If we produce, as we do, evidence that the belief in
powerful beings has been evolved, and yet that these
beings are certainly not propitiated by sacrifice, and
seldom if ever by prayer, that they are only won by
conduct, and by rites not involving sacrifice, Mr. Frazer
can reply, ¢ Perhaps ; but by my definition that kind of
belief is not religion.” Then what is it? ¢ What else can
you call it?’ Its existence, if proved, is fatal to Mr.
Frazer's theory of the origin of religion in the despair of
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magic, because the faithful of the belief of which I speak
do not usually implore the god to do for them what magic
has failed to do. Their belief satisfies their speculative
and moral needs: it does not exist to supply their
temporal wants. Yet it is none the less, but much the
more, a religion on that account, except by Mr. Frazer’s
definition. If religion is to be defined as he defines it, ‘a
propitiation or conciliation of powers superior to man,’
and so on, religion can only have arisen as it does in his
theory, setting aside a supernormal revelation. But if
we do not deny the name of religion to the speculative
belief in & power superior to man, and to the moral belief
that he lends a supernormal sanction to conduct, and to
the emotional belief that he loves his children, then the
belief is religion, but something other than religion as
defined by Mr. Frazer. Nobody will deny the name of
religion to such a belief. Mr. Frazer says: ‘I would ask
those who dissent from my conclusions to make sure that
they mean the same thing by religion that I do ; for other-
wise the difference between us may be more apparent
than real.’?

I mean by religion what Mr. Frazer means—and more.
The conciliation of higher powers by prayer and sacrifice
is religion, but it need not be the whole of religion. The
belief in a higher power who sanctions conduct, and is a
father and a loving one to mankind, is also religion ; few,
if any, will dispute the fact. But this belief, if unaccom-
panied, as in Australia, by prayer and sacrifice, cannot be
accounted for on Mr. Frazer’s theory : that religion was
invented, for worldly ends, after the recognised failure
of magic, which aimed at the same ends fruitlessly. It
is only by limiting his definition of religion, as he does,
that he can establish his theory of the origin of religion.

! @ B.i. xvii.
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It is only by omitting mention of the evidence for what
nobody else can deny to be religion, that he can secure
his theory.

I return to my additional evidence for Australian
religion. As will be seen, it does not come within Mr.
Frazer's definition, but will anybody deny that the belief
is religious? The evidence is that of Mr. A. L. P.
Cameron,! and contains a brief comparative glossary of
words used by different tribes of New South Wales to
indicate the same objects. Mr. Cameron had been
interested in the black fellows since 1868 at least, when
their numbers were much larger than at present. He
had seen gatherings of from 800 to 1,000. The tribes
chiefly in question dwelt along the Murrumbidgee and
Murray rivers, and do not include the Kamilaroi, the
Kurnai, and Coast Murring of whom Mr. Howitt speaks.

As to religion, ghosts of the dead are believed to visit
the earth, and to be frequently seen. The blacks ¢ will
often resort to peculiar devices to avoid mentioning the
names of the dead,’ a practice hostile to the development
of ancestor worship. No ghost of & man can grow into
a god if his name is tabooed and therefore forgotten.
‘ The people of all these tribes appear to have a belief in
a Deity, and in a future state of some kind." The Wathi
Wathi call this being Tha-tha-pali; the Ta-ta-thi call
him Tulong. Mr. Cameron could not obtain translations
of these names, any more than we know the meaning of
the names Apollo or Artemis. The being ¢is regarded as
a powerful spirit, or perhaps & supreme supernatural
being. They say that he came from the far north, and
now lives in the sky. He told each tribe what language
they were to speak. He made men, women, and dogs,
and the latter used to talk, but he took the power of

) 1 J. 4. I, 1885, pp. 344-870.
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speech from them. The Ta-ta-thi do not care to speak
much of Tulong, and say that he does not often come to
the earth. Although it seems that in many of the Austra-
lian tribes there is only a very dim idea as to the attributes
of the Supreme Being and of a future state, yet in the Ta-
ta-thi and its allied tribes there is certainly a belief not
only in a future state of existence, but also in a system of
rewards and punishments. My Ta-ta-thi informant stated
that one of the doctors ascended long ago through the
sky, and there saw & place where wicked men were
roasted.’

Mr. Cameron, of course, had the strongest suspicions
of a  place’ so ostensibly Christian. To this we return.!

These tribes practise the Bora rites or initiatory
mysteries. If women witness them ‘ the penalty is death.
The penalty for revealing the secrets is probably the same.’
Mr. Cameron, unlike Mr. Howitt, has not been initiated,
and does not know the full secret. The presiding being
(like the Twanyirika of the Arunta) is called Thuremlin,
who, I conjecture, is Daramulun in his subordinate
capacity. ¢Their belief in the power of Thuremlin is
undoubted, whereas the Arunta adults do not appear
to believe in Twanyirika, a mere bugbear of the women
and children. The bull roarer is Kalari, or among the
Ta-ta-thi Kalk [or Kallak]—that is to say, “word.”’
Concerning the instruction given to the boys, and described
by Mr. Howitt, Mr. Cameron, not being initiated, gives
no information.

' Parenthetically, I may remark that many beliefs as to the future state
originate in, or are oonfirmed by, visions of * doctors ’ who visit the Hades or
Paradise of a tribe, and by reports of men given up for dead, who recover
and narrate their experiences. The case of Montezuma’s aunt is familiar
to readers of Mr. Prescott’s Conquest of Mexico. The new religion of the
Sioux is based on a similar vision. Anthropologists have given slight
attention to these circumstances.
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As to the future life, Mr. Cameron received his account
from s tribesman named Makogo, ¢ an intelligent member
of the Wathi Wathi tribe.” The belief was that current
‘ before his people came into contact with Europeans,
and Makogo expressed an opinion that, whether right or
wrong, they would have been better off now had their
beliefs never been disturbed.” Probably Makogo was right.
The beliefs were in a future state of reward or punish-
ment. European contact does not import but destroy
the native form of this creed.

The Wathi Wathi belief answers in character to the
creeds expressed in the Egyptian Book of the Dead, the
Fijian hymns, the famous Orphic gold talisman of Petilia,
the Red Indian belief published by Kohl, and to many
other examples.! The Way of Souls, as in these ancient
or savage beliefs, is beset by dangers and temptations,
to which the Egyptian Book of the Dead is a guide-book.
If any one desires to maintain that this Australian idea,
held before contact with Europeans, and now to some
extent abandoned after that contact, is of Christian origin
(we know this argument), he must suppose that the
‘Wathi Wathi adapted the idea from our old ‘ Lyke Wake

Dirge :’
When Brig o’ Dread is over and past,
Every night and all,
To Whinny Muir thou comest at last,
And Christ receive thy saul.

A weak point there is. The soul of the Wathi Wathi,
after death, is met by another soul, ‘ who directs him to
the road for good men.’

But the natives had no roads, the opponent will reply.
They have trade routes and markets, however, and barter
of articles made in special localities goes on across

! See my Modern Mythology, and introduction to my Homeric Hymns.
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hundreds of miles of country.! Let us allow that the
‘Wathi Wathi may know a clean path or track from a
dirty one.

The soul meets a dirty and a clean path. The good
soul, being instructed, chooses the dirty path: the other
path is kept clean by bad spirits ‘in order to induce the
unthinking to follow it,’ as Bunyan’s Mr. Ignorance
unwarily chose & by-path into hell. The soul next
meets & woman who tries to seduce him. He escapes her
lures, and comes to two women who try to trip him by
whirling a rope. One of them is blind, and the soul
evades her. Next comes a deep narrow gap, in which
flames rise and fall. The good soul watches the fall of the
flames, and leaps across ; there is no Brig o’ Dread. Red
Indian souls cross by a log which nearly spans the abyss.
Two old women meet the good soul, and take him ‘to the
Deity, Tha-Tha-Puli.’ He tests the soul’s strength and skill
by making him throw a nulla-nulla. ¢When the Wathi
Wathi see a shooting star, they believe it to be the
passage of such a nulla-nulla through space, and say:
“ Tha-Tha-Puliis trying the strength of some new spirit.”
The soul of a bad man, if it escapes the traps set for it, is
sure to fall into the hell of fire. Many of the natives
have had their beliefs modified by contact with the whites,’
and I ¢ feel doubtful,” says Mr. Cameron, ‘ whether the pit
of fire was not of this kind, and questioned my informant
very closely on the subject, but he assured me that there
was no doubt whatever that the above was the exact belief
before the settlement of the country by the white men.’

It is the standing reply of believers in the borrowing
theory that a native, cross-examined, will always agree
with whatever the European inquirer wishes him to say.

' Roth, North-West Queensland Central Aborigines, p. 182. Spencer
and Gillen, 5765.
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The natives examined by Mr. Cameron, Mrs. Langloh
Parker, Mr. Howitt, Mr. Manning, and others were
exceptions. They would not allow that their beliefs were
borrowed.

This particular form of native belief is exactly
analogous to that of ancient Egypt, of Greece, of Fiji, and
so on: not to the doctrine of our missionaries. The
believers in borrowing must therefore say that the Wathi
Wathi stole heaven, hell, and the ways thither from
missionaries, and adapted them, accidentally coinciding
with Egyptians, Greeks, Red Indians, Fijians, Aztecs, and
the rest, as to a gulf to be crossed, and temptations on the
way to the abode of the powerful being and the souls of
the good. The native proverbial explanation of a shoot-
ing star establishes, as historical fact, their belief in
Tha-Tha-Puli and his home for good spirits. Mr. Frazer
has six pages on beliefs about shooting stars.! One case
is to our point, The Yerrunthally of Queensland think
that the souls of the dead climb to a place among the
stars by a rope ; when they let the rope fall, it ¢ appeared
to people on earth as a shooting star.’ *

Now if the evidence of Mr. Palmer, in the ¢ Journal of
the Anthropological Institute,’ is good evidence for this
Australian belief, why is the evidence of Mr. Howitt and
Mr. Cameron, in the same serial, to an unborrowed
Australian religion (in this case with Tha-Tha-Puli and
his home for good souls) unworthy even of mention ?

‘We fall back on Sir Alfred Liyall: ‘I think that one effect
of the accumulation of materials has been to encourage
speculative generalisation, because it has provided a
repertory out of which one may make arbitrary selection
of examples and precedents to suit any theory.’?

! @. B.ii. 18-24. ? @. B.ii. 21. E. Palmer, J. 4. L. xiil. p. 202.
3 Asiatic Studies, i. ix.
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Here I have the pleasure of agreeing with this great
authority. =~ Mr. Frazer has chosen Australia as the
home of magic, as a land where magic is, but religion has
not yet been evolved. As I have shown, in this and the
preceding paper, there is abundance of evidence for an
unborrowed Australian religion. I shall abandon the evi-
dence so soon as it is confuted, but I cannot reject it while
the witnesses are treated as good on many other points,
but are unmentioned just when their testimony, if true,
seems inconsistent with a theory of the priority of magic
to religion.

¢ By the concurring testimony of a crowd of observers,’
writes Mr. Tylor, ‘it is known that the natives of Australia
were at their discovery, and have ever since remained, a
race with minds saturated with the most vivid belief in
souls, demons, and deities.”! What can a young student
commencing anthropologist think, when he compares Mr.
Tylor’s ‘ concurring testimony of & crowd of observers’ of
Australian religion with Mr. Frazer’s remark that there
are ‘some faint beginnings of religion’ in Southern
Australia, but that ‘traces of a higher faith, where they
occur, are probably sometimes due to European influence,’
though the people, Mr. Tylor says, were in all things so
¢ saturated with the most vivid belief in souls, demons, and
deities '—* at theirdiscovery’? Thereisno use in building
a theory of the origin of religion on the case of Australia
till we are at least told about the ‘ concurring testimony
of a crowd of observers’ That Mr. Frazer has some
reason for disregarding the testimonies which I have cited,
that he must have grounds for doubting their validity, I
feel assured. But the grounds for the doubt are not
apparent, and to state them would make Mr. Frazer’s
abstention intelligible.

: ' Primitive Culturs, i. 879, 1871.
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Iv
THE ORIGIN OF THE CHRISTIAN FAITH

AMONG the many recent theories concerning the origin of
religion, certainly the most impressive is Mr. Frazer’s
hypothesis as to the origin of the belief in the divinity of
Christ. Unlike several modern speculations, Mr. Frazer’s
is based on an extraordinary mass of erudition. We are
not put off with vague and unvouched-for statements, or
with familiar facts extracted from the collections of Mr.
Tylor, Lord Avebury, and Mr. Herbert Spencer. Mr.
Frazer does not collect knowledge, as his Babylonian kings
are supposed by him to have been sacrificed—by proxy.
No writer is so erudite, and few are so exact in their
references. While venturing to differ from Mr. Frazer, I
must often, as it were, make use of his own ammunition in
this war. Let me say sincerely that I am not pitting my
knowledge or industry against his. I rather represent the
student who has an interest in these subjects, and peruses
‘The Golden Bough,” not as ‘the general reader’ does,
but with some care, and with some verification of the
citations and sources.

It is first necessary to state, as briefly as possible, Mr.
Frazer's hypothesis as to the origin of the belief in the
Divinity of our Lord, or, at least, as to what he thinks a
very powerful factor in the evolution of that creed.

The Babylonians, he holds, and their Persian con-
querors were wont yearly, at a vernal feast, to dress a con-
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demned criminal in the royal robes, to enthrone him, to
obey him, to grant him access to the ladies of the royal
harem, and then, at the end of five days, to strip, whip,
and hang him. The reason why they acted thus, Mr.
Frazer guesses, was that the condemned man acted as
proxy for the divine King of Babylon, who, in an age less
civilised, had been sacrificed annually : so Mr. Frazer con-
jectures. The King was thus sacrificed as a being of
divine or magical nature, a man-god, and the object,
according to Mr. Frazer, was to keep providing the god or
magical influence resident in him with & series of fresh
human vehicles. It appears, or may appear, to be Mr.
Frazer's opinion, though the point is stated rather
casually and late in the long argument, that the King
himself was believed to incarnate & known and recognised
god of vegetation, a personal principle of vegetable life.
The King's proxy, therefore, the condemned criminal, is
sacrificed (by hanging) in & character at once roysl (as
representing the King) and divine (since the Kingincarnates
a god). All this occurs, by one of the theories advanced,
at about the time of year in which our Easter falls, at a
feast called Zakmuk in Babylonian, in Persian (by the
theory) Sacwma : a period of hard drinking and singular
licence.

The Jews, by the theory, or by one of the theories,
had probably no such feast or custom before they were
carried into exile in Babylonia. But from the Babylonians
and Persians Mr. Frazer holds that they probably borrowed
the festival, which they styled Purim, and also borrowed
the custom (historically unheard of among them) of
crowning, stripping, flogging, and hanging a mock-king,
& condemned criminal, in March. It does not appear that
this man, in Judea, was allowed to invade the harem, for
example, of Herod, as in the case of the Persian royal
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harem. The Jews also are conjectured to have borrowed
a practice, presumed by Mr. Frazer to have perhaps
prevailed at Babylon, of keeping & pair of condemned
criminals. One of them was hanged; the other was set
free for the year. The first died as an incarnation of the
god of vegetable life. The second, set free, represented in a
pseudo-resurrection the first, and also represented, I under-
stand, the revival of the god of vegetable life. = The first
man was called Haman, probably in origin Humman, a
deity of the vanquished foes of Babylon, the Elamites. The
second man, in Hebrew Mordecai, probably represented
Merodach, or Marduk, the supreme god of the victorious
Babylonians. Each man had a female consort, probably
in Babylon a sacred harlot : Haman had Vashti, probably
an Elamite goddess; Mordecai had Esther, doubtless
Ishtar, the Venus of the Babylonian creed. These ladies
do not occur in any account of the Babylonian or Persian
feasts, nor in the Gospels: their existence is a conjecture.

The victims, as descending from the Babylonian and
Persian criminals, who stood both for the king and also,
at least in some parts of the theory, for a god of vegetation,
were conceived of as divine. Since Christ, by what looks
like a chapter of accidents, was put to death as one of
these mock-kings, He inherited their recognised divinity,
and His mission, which had been mainly that of a moral
lecturer, at once was surrounded by a halo of divinity.

Such, in brief, if I follow Mr. Frazer, is the contention,
which, I must repeat, is presented as the combination
of many hypotheses into a single theory, offered for
criticism.

To myself, after studying Mr. Frazer’s theory with
such care as it deserves, an hypothesis of its evolution
presents itself. Before writing the first edition of ¢The
Golden Bough’ (1890), Mr. Frazer had become acquainted
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with a statement which Dio Chrysostom, a Greek
rhetorician of the first century, puts into the mouth of
Diogenes the Cynic, in an imaginary dialogue with
Alexander the Great. In this essay Diogenes is made
to tell Alexander about the Persian custom of yearly
dressing up a condemned criminal in royal robes, at the
feast called Sacw®a, allowing him to live ‘like a king’ for
five days, giving him the entrée of the royal harem,
and then stripping, scourging, and hanging or crucifying
him. The resemblance of Dio’s words to the account of
the Mockery of Christ is very remarkable.

Mr. Frazer tells us that he saw this resemblance in
1890, but could not explain it. In 1897 he became
acquainted with a legend, written in Greek, of the
martyrdom of 8t. Dasius, a Roman Christian soldier, in
Masia (303 A.p.). According to this legend, Dasius was
drawn by lot as the yearly victim who, the story says,
was made to represent King Saturnus, for a month of
military revelry, and then was sacrificed, or obliged to
slay himself, beside Saturn’s altar, at the close of the
Saturnalia. Dasius declined the part, and was put to
death.

Here, then, in Moesia, if we believe the legend of St.
Dasius, was a mock-king, personating a god, sacrificed
to a god, and therefore himself, it may be, regarded as
divine. At the other extreme, in Jerusalem, was Christ,
who, after mock royal honours, was scourged, crucified,
and acquired a halo of divinity. The middle term was
the criminal, who, in the character of a mock-king, was
stripped, scourged, and hanged in the Persian feast.
There was no trace in Persia of sacrifice, of a victim in
the technical sense, or of any halo of divinity. But Mr.
Frazer was familiar with barbaric kings who are or were
put to death, to save them from dying naturally, or after
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a fixed term of years. In his opinion they are killed to
provide the god whom they incarnate with a fresh vehicle.
Combining all these facts, and strongly drawn by the
resemblance of Dio’s anecdote to the narratives of the
Crucifixion, Mr. Frazer adopted the argument that the
criminal executed at the Sacea, in Babylon, had once
been, like the Saturn sufferer in Moesia, a divine victim,
not at first hanged, but sacrificed yearly, to redeem the
life of the Persian king, who in earlier ages must
himself have been a yearly sacrifice. The divinity inherited
by the criminal from that divine King was transmitted
by a succession of executed malefactors to the victim of
Calvary.

The ingenuity of the idea is undeniable. Bat it
appears to me that the author’s mind was throughout
unconsciously drawn to the Crucifixion. This attraction
became a ‘mental prepossession.” In a recent work,
‘Fact and Fable in Psychology’ (Boston, U.S., 1900),
Professor Jastrow has illustrated ¢ mental prepossession’
by & common and trivial experience. A beginner in the
art of bicycling is unconsciously drawn into collision with
every obstacle on the road which his conscious self is
doing its best to avoid.

In the same way, I fancy, our author’s mind was led
straight to an explanation of the halo of divinity round the
Cross, instead of to what was needed first, an explanation of
the Persian custom, isolated, and examined only in the light
of its attendant circumstances, as described in our very
scanty information. Had our author examined the circum-
stances of the Persian custom with an intellect unattracted
by the hope of throwing new light on the Crucifixion, and
uninfluenced by a tendency to find gods of vegetation almost
everywhere, he would have found, I think, that they admit of
being accounted for in a simple manner, granting that our
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information is trne. There was, as far as we are informed,
no sacrifice at the Sacea, and in that Persian festival
nothing religious. The religious element has to be im-
ported by aid of remote inference, daring conjecture, and
even, I venture to say, some disregard of documentary
history.

The consequence, as I shall try to show, is that the
theory has, in the Regent Moray’s words, ‘to pass over
the bellies * of innumerable obstacles, by aid of a series of
conjectures increasing in difficulty. Thus the reader’s
powers of acquiescence are strained afresh at the intro-
duction of each new trial of his faith. If one stage out
of so many stages of remote inference and bold presump-
tion is unstable, the whole edifice falls to the ground.
Meanwhile we shall have to offer a simple explanation of
the circumstances of the Sacsan victim, only in a single
instance demanding the use of one of Mr. Frazer’s own
conjectures, itself a legitimate hypothesis. The remainder
of this essay is concerned with an examination of the
difficulties of his theory, and of the ¢ bridges of hypothesis,’
by which the ¢ yawning chasms ’ are to be crossed.
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v
THE APPROACHES TO MR. FRAZER'S THEORY

I. THE EVOLUTION OF GODS

RITES 80 remarkable as those of the pair of criminals,
supposed to have played their parts in Babylon and
Jerusalem, each with his female mate, are not historically
known, but are part of Mr. Frazer’s theory, and have
analogies in folklore. Institutions so unparalleled as a
whole, in our knowledge of human religion, cannot have
been evolved except through a long series of grades of
development. Mr. Frazer traces these grades throughout
the 1,500 pages of his book. There are, in accordance
with the method, large sections of the work devoted to
illustrative examples of matters which do not bear directly
on the main stream of the argument, and these are apt, by
the very abundance of their erudition, to distract attention
from the central hypothesis. To that I try to adhere
through its numerous ramifications.

To account, then, for these hypothetical rites of the
double pairs of divinised human beings, we are to suppose
that, before attaining the earliest germs of religion, men
were addicted to magic, a theory which we have already
examined in the essay ‘Magic and Religion.” They
believed that by imitating the cosmic processes, they
could control or assist them. Thus the Arunta of Central
Australia have magical rites, by which they assist the
development of larve into grubs, increase and improve
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the breed and reproductive energies of kangaroos, foster
the growth of edible tubers, and bring down rain. These
rites are harmless, and involve no sacrifices, human or
animal, for the Arunta, we are to believe, have no god to
accept offerings.! But as men advanced from almost the
lowest savagery, they gradually attained to higher material
culture, developing the hitherto unknown arts of agricul-
ture, developing also religion, in the despair of magic,
developing gods, and evolving social and political rank,
with kings at the head of society. In disgust with their
old original magic (by which they had supposed that they
controlled cosmic forces and animal and vegetable life),
they invented gods and spirits who, as they fancied, did
really exercise cosmic control. These gods they pro-
pitiated by prayer and sacrifice. But though it was in
the despair of magic that men invented gods and religion,
yet, as men will, they continued to exercise the magic of
which they despaired. They persisted, like the godless
Arunta, in imitating the processes of nature, in the belief
(which, after all, they had not abandoned) that such
imitation magically aided the efforts of nature or of the
gods of nature.

Men now evolved three species of god, from one or
other of which descends the godhead of the Persian
criminal, whipped and hanged, and the Divinity of Christ.
First, there were gods ‘of an order different from and
superior toman.” Second, there were men in whom these
superior gods became incarnate. Third, there were men
who were merely better magicians than their neighbours,
‘sonsitives ' who trembled at a touch of nature, and at
whose touch nature trembled.? Tt is not, in thought,
difficult to draw a firm line between these two kinds of

! Spenoer and @illen, Natives of Central Australia.
* @. B.i. 80, 81.
e2
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man-gods, though magic and religion overlap and shade
into each other. The distinction of the two types, the
man incarnating god, and the sorcerer with no god to
incarnate, is absolutely essential, and must be kept firmly
in mind. Mr. Frazer says ‘In what follows I shall
not insist on it,” on this essential distinction.! Essential
it is: for the second sort, the magical sort, of man-god,
may, by Mr. Frazer’s theory, be prior to all religion. He
is only a high kind of sorcerer, ‘a dealer in magic and
spells.” The other kind of man-god comes in after magic
is despaired of and gods are invented. I shall insist on
the distinction.

The growth of society was advancing and developing
at the same time as religion and agriculture. The original
sorcerer or medicine-man, or magic-worker, through his
influence on his neighbours, was apt to acquire leadership,
and to accumulate property, as, indeed, I myself remarked
long ago in an essay on the ‘ Origin of Rank.’? In Mr.
Frazer's theory these magic-men finally develop into
both kings or chiefs and man-gods. I have observed
that there is often a lay or secular king or chief, a war-
leader, beside them. His position, if it becomes here-
ditary, is apt to end in leaving the man-god-king on one
side in a partly magical, partly religious, but not secular
kingship, whence it may evolve into a priesthood, carrying
the royal title. The man is more or less a man-god,
more or less a priest, more or less a controller of cosmic
processes, but is still a titular king. Of course all sorts
of varieties occur in these institutions. The general
result is the divinity of kings, and their responsibility for
the luck of the state, and for the weather and crops. If
the luck, the weather, and the crops are bad, the public
asks ¢ Who is to be punished for this?’ Undera constitu-

! @ B.ii. 81. ? Etudes Traditionistes, A. L.
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tion such as our own, the public notoriously makes the
Government responsible for the luck; a general election
dismisses the representatives of the party in power. Baut,
four hundred years ago, and previously, executions took
the place of mere loss of office : the heads of the Boyds,
of Morton, or of Gowrie fell when these nobles lost
office.

In the earlier society with which we are dealing, the
king, as responsible for the weather and crops, is sometimes
punished in bad times. The Banjars ‘beat the king till
the weather changes,” elsewhere the king is imprisoned,
or, in a more constitutional manner, merely deposed.!
There are traces of actually killing the unlucky and
responsible monarch. In Sweden he is said, in a time
of public distress, to have been not only killed, but
sacrificed to Odin. This is not, however, an historical
statement.

II. THE ALLEGED MORTALITY OF GODS

There were other magico-religious reasons for killing
kings. Mr. Frazer writes : 2 ¢ Lacking the idea of eternal
duration, primitive man naturally supposes the gods to be
mortal like himself.’

Here is, I venture to think, a notable fault in the
argument. Early men, contrary to Mr. Frazer’s account,
suppose themselves to be maturally immortal. The
myths of perhaps all races tell of a time when death
had not yet entered the world. Man was born deathless.
Death came in by an accident, or in consequence of an
error, or an infraction of a divine command. To this
effect we have Zulu, Australian, Maori, Melanesian, Cen-
tral African, Vedic Aryan, Kamschadal, and countless

' @. B.i. 167. * @. B.ii. 1-5.
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other myths; not to speak of the first chapters of
Genesis.! ‘In the thought of immortality’ early man is
cradled. His divine beings are usually regarded as prior
to and unaffected by the coming of death, which invades
men, but not these beings, or not most of them.

Indeed, some low savages have not yet persuaded
themselves that death is natural. ‘Amongst the Central
Australian natives,” say Spencer and Gillen, ‘there is no
such thing as belief in natural death; however old or
decrepit & man or woman may be when this takes place,
~ it is at once supposed that it has been brought about by
the magic influence of some enemy,’ and it is avenged on
the enemy, as in the blood-feud.? These Australians in
Mr. Frazer’s opinion (though not in mine) are ¢ primi-
tive.”

Thus, far from lacking the idea of eternal duration of
life, ¢primitive man’ has no other idea. Not that he
formulates his idea in such a term as ‘eternal.” Mariner
says, indeed, concerning the Tongan supreme being
T4-li-y-Tooboo, ¢Of his origin they had no idea, rather
supposing him to be eternal’ But, in Tongan, the
metaphysical idea of eternity is only expressed in the
meaning of the god’s name, ‘wait-there-Tooboo.” This
god occasionally inspires the How, or elective king, but
the How was never sacrificed to provide the god with a
sturdier incarnation, a process which Mr. Frazer’s theory
of the Divinity of Christ demands as customary. Being
‘eternal’ T4-li-y-Tooboo was independent of a human
vehicle.

These facts must be remembered, for it is indis-
pensable to Mr. Frazer's theory to prove that the
immortals are believed, to a sufficient extent, to be

! Modern Mythology, * Myths of the Origin of Death.’
2 Spencer and Gillen, p. 476. 3 Mariner, ii. 127.
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mortal. Hence the supposed need of killing divine kings,
their vehicles. Primitive man, according to Mr. Frazer,
thinks his gods mortal. But primitive man by his initial
hypothesis had no gods at all. Mr. Frazer clearly means
that when man was no longer primitive, he conceived the
gods to be mortal like himself. I have elsewhere given
many examples of the epposite belief among races of
many grades of culture, from the Australian blacks to the
immortal gods of Homer.! The point will be found to
be important later, and I must firmly express my opinion
that, so long as people believe their gods to be alive, and
testify that belief by prayers, hymns, and sacrifices, it is
impossible to argue from a few local, and contradictory,
and easily explicable myths, that these peoples believe
their gods to be dead, or in danger of dying. Here, I
think, the common sense of students will agree with me.

However, as this general and pervading belief in the
mortality of the gods is absolutely essential to Mr. Frazer’s
argument, perhaps the point had better be settled. As
examples of belief in the fact that the god is dead, we
have the Greenlanders.?

The Greenlanders believed that a wind could kill their
most powerful god, and that he would certainly die if he
touched a dog. Mr. Tylor, on the other hand, tells us
that to ‘the summerland’ of the Greenland deity, ¢ be-
neath the sea, Greenland souls hope to descend at death.’
Let us trust that ¢ No Dogs are Admitted.” This Green-
land divine being, Torngarsuk,  so clearly held his place as
supreme deity in the native mind that,’ as Cranz the
missionary relates, ‘many Greenlanders hearing of God
and His almighty power were apt to fall on the idea that
it was their Torngarsuk who was meant.” The Greenland

' Making of Religion, chapters xi.-xiii. * @ B.ii. 1.
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deity was unborrowed ; he ‘seems no figure derived from
the religion of Scandinavian colonists, ancient or modern.’ !

From Cranz’s evidence (and much more might be
cited) the most powerful god of the Greenlanders was
not dead, nor likely to die, in spite of the apprehensions
of certain Greenlanders, communicated to a person not
named by Mr. Frazer, but quoted in a work of 1806.?
At the best the Greenland evidence is contradictory ; all
Greenlanders did not agree with Mr. Frazer's Greenland
authority. Nor was the Accuser of the Brethren currently
believed to be deceased, when the ancient folk-song

assures us that
Some say the Deil’s deid,
The Deil’s deid, the Deil’s deid,
Some say the Deil’s deid,
And buried in Kirkealdy :
Some say he’s risen again,
Risen again, risen again,
Some say he’s risen again,
To dance the Hieland Laddie.

¢ Risen again’ he was, and did dance the Hieland Laddie
at Gledsmuir and Falkirk. The ‘ Volkslied ’ scientifically
represents the conflict of opinion as unsettled, despite the
testimony of the grave of Satan at the lang toun of
Kirkealdy ; like the grave of Zeus in Crete.

Mr. Frazer, then, ought not, I think, to assume a
general belief in the mortality of Greenland gods in face
of contradictory but uncited evidence.

1. A North American Indian told Colonel Dodge that
¢ the Great Spirit that made the world is dead long ago.,

! Prim. Oult. ii. 808, 1871 ; ii. 840, 1873. In the edition of 1891, Mr.
Tylor, in accordance with his altered ideas, dropped his denial of borrowing,
and said that Torngarsuk was later identified with the devil—a common
result of missionary teaching, just as Saints under Protestantism became,
or their statnes became, ¢ idols.’

* @. B.ii. 1. Meiners, Geschichte der Religionen, Hanover, 1808, 1807,
i. p. 48.
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He could not possibly have lived so long as this.”! Now
this was the ipss dizit and personal inference of a vague
modern ‘North American Indian,” living in an age
which, as Mr. Frazer remarks, must ¢ breach those vene-
rable walls’ of belief. To prove his case, Mr. Frazer
needs to find examples of the opinion that the ‘Great
Spirit * was believed to be dead (if he grants that there ever
existed an American belief in a Great Spirit) among the
American Indians as first studied by Europeans. I have
elsewhere argued that the supreme being of most barbaric
races is regarded as otiose, inactive, and so may come to
be a mere name and by-word, like the Huron Atahocan,?
‘ who made everything,’ and the Unkulunkulu of the Zulus,
who has been so thrust into the background by the competi-
tion of ancestral spirits that his very existence is doubted.
‘In process of time we have come to worship the spirits
only, because we know not what to say about Unkulun-
kulu.’ ¢We seek out for ourselves the spirits that we may
not always be thinking about Unkulunkulu.’? In the same
way, throughout the beliefs of barbaric races, the com-
petition of friendly and helpful spirits pushes back such
beings as the Australian Baiame and Mungan-ngaur, who
exist where sacrifice to ancestral spirits has not yet been
developed ; and the Canadian Andouagni of 15584 Thus
a modern North American Indian may infer, and may
tell Colonel Dodge, that the creator is dead, because he is
not in receipt of sacrifice or prayer. But the cult of such
high beings, where it existed and still exists, in North
America, the cult of Ti-ra-wé with whom the Pawnees

! R. L. Dodge, Owr Wild Indians, p. 113.

* Le Jeune, Relations des Jesuites, 1633, p. 16; 1634, p. 138.

3 Callaway, Religion of the Amasulu, pp. 26, 27.

¢+ Thevet, Singularites de la France Antarctique, ch. 77. Paris, 1856,
Andouagni i8 a creator, not addressed in prayer. BSee ¢Science and
Superstition,’ pp. 10, 11.
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expect to live after death, of the Blackfoot Na-pi of
Ahone, Okeus, Kiehtan, and the rest, proves belief in gods
who are alive, and who are not said to be in any danger
of death.

2. A tribe of Philippine Islanders told the Spanish
conquerors that the grave of the Creator was on the top
of Mount Cabunian. So the Philippine Islanders did
believe in a Creator. The grave may have been the result
of the usual neglect of the supreme being already
explained, or may have meant no more than the grave of
Zeus in Crete, while Zeus was being worshipped all over
the Greek world.

8. Heitsi Eibib, of the Hottentots, had a number of
graves, accounted for by the theory of successive lives and
deaths. But so had Tammuz and Adonis yearly lives and
deaths, yet the god was en permanence.

The graves of Greek gods may be due to Euhemerism,
a theory much more ancient than Euhemerus. People
who worship ancestral spirits sometimes argue, like Mr.
Herbert Spencer, that the gods were once spirits of living
men, and show the men’s graves as proofs ; ‘the bricks
are alive to testify to it.” But that the Greeks regarded
their gods as mortal cannot be seriously argued, while
they are always styled ‘the immortals’ in contrast to
mortal men ; and while Apollo (who had a grave) daily
inspired the Pythia. Her death did not hurt Apollo.
She was not sacrificed for the benefit of Apollo. The
grave of Zeus ¢ was shown to visitors in Crete as late as
about the beginning of our era.’ But was it shown as
early as the time of Homer? Euhemerus was prior to
our era.

4. The Egyptian gods were kings over death and the
dead, with tombs and mummies in every province. But
they were also deathless rulers of the world and of men.
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*If Ra rises in the heavens it is by the will of Osiris ; if he
sets it is at the sight of his glory.’ ¢King of eternity,
great god . . . whoso knoweth humility and reckoneth
deeds of righteousness, thereby knows he Osiris.’ !

Thisis a living god, and Seb and Nut can scarcely die.
Despite myth and ritual the gods of Egypt lived till they
‘fled from the folding star of Bethlehem.’

5. As to the legend of ¢ great Pan is dead,’ in the
reign of Tiberius, Mr. Frazer mentions a theory that not
Pan, but Adonis or Tammuz was dead ; he was always
dying. The story is pretty, but is not evidence.

6. About 1064 A.p. there was a Turkish story of the
death of the King of the Jinn. The Jinn are not gods
but fairies, and we have heard of fairy funerals.

7. Concerning ‘the high gods of Babylon’ it is
especially needful for Mr. Frazer to prove that they were
believed to be mortal and in danger of death, for Dr.
Jastrow denies that they are mortal. ¢The privilege
of the gods’ is ‘immortality.’? But Mr. Frazer's
hypothesis derives the doctrine of the Divinity of Christ
from the opinion that he represented, in death, a long
line of victims to a barbarous superstition! And that
superstition was, in Mr. Frazer's conjecture, that a
substitute died for the King of Babylon, and that the
King of Babylon died to reinforce the vitality of a mortal
god of Babylon, whose life required a fresh human
incarnation annually.

To prove the Babylonian belief in the mortality of the
deities, Mr. Frazer writes: ¢ The high gods of Babylon
also, though they appeared to their worshippers only in
dreams and visions, were conceived to be human in their
bodily shape, human in their passions, and human in their

) " Hymns in Maspero, llua.a de Boulag, pp. 49, 60
* Religion of Babylon and Assyria, p. 488. 3 G. B.iii. 198.
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fate; for like men they were born into the world, and
like men they loved and fought and even died.’? How
many of them died? If they were dead in religious
belief, how did they manage to attend ‘the great
assembly of the gods which, as we have seen, formed
a chief feature of the feast of Zakmuk, and was held
annually in the temple of Marduk at Babylon ?’* Did
Marduk die ? If so, why is he addressed as

O merciful one who lovest to give life to the dead !

Marduk, King of heaven and earth,

The spell affording life is thine,

The breath of life is thine.

Thou restorest the dead to life, thou bringest things to completeness (?)*

Supposing, again, that the King was really sacrificed
to keep a god in good condition—why only one sacrifice ?
There were at least scores of gods, all of them, if I under-
stand Mr. Frazer, in the same precarious condition of
health. They appear, he might argue, to have been
especially subject to hepatic diseases.

O supreme mistress of heaven, may thy liver be pacified,

says a hymn to Ishtar.t

Of course every one sees that ¢thy liver’is only a
phrase for ‘thy wrath;’ the liver (as in our phrases
¢‘pluck * and ¢ lily-livered ) being taken for the seat of the
¢‘pluck’ of men. It is manifest that the Babylonian gods
are not dead but living, otherwise they could not attend
the yearly divine assembly, nor could they be addressed in
prayer. Moreover, if they could only be kept alive by
yearly sacrificing their human vehicles, great holocausts
of human vehicles would have been needed every year:
one man for one god, and their name was legion.

! @. B.ii.3, 4, citing L. W. King, Babylonian Religion and Mythology,
p- 8 (1899). * @. B. iii. 164.

* Jastrow, The Religion of Babylonia and Assyria, p. 307. Boston, U.8.,
1898. 4 Jastrow, p. 811.
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Once more, if men believed that gods could die, unless
kept alive by sacrifices of their human vehicles, we must
say of the Greeks that they

did not strive
Officiously to keep alive

their deities. Had the Greeks known that this was in
their power to do, then Apollo, Dionysus, Cronos, Zeus,
Hermes, Aphrodite, Ares had not died. Yet die they did,
if the graves of each of these mortals prove the prevailing
belief in their decease.! Mankind, according to Mr.
Frazer, believed in ¢ mighty beings,” ¢ who breathed into
man’s nostrils and made him live.” He implored them
¢ to bring his immortal spirit . . . to some happier world

. . where he might rest with them,” and so on.?
Yet, ¢ lacking the idea of eternal duration, primitive man
naturally supposed the gods to be mortal like himself.’
Mr. Frazer has, we see, also told us that they did not
believe their gods to be mortal. Probably, then, the
belief in their immortality was a late stage in a gradual
process.® Yet it had not prevailed when the grave of
Zeus was shown ¢about the beginning of our era.’*
Man, then, believed that he could keep one out of the
crowd of gods alive (though he implored them to keep
him alive) by sacrificing his rightful king once a year,
thereby overthrowing dynasty after dynasty, and upsetting
the whole organisation of the state. All this we must
steadfastly believe, before we can accept Mr. Frazer's
theory of the origin of the Nicene Creed. It is a large
preliminary demand.

The gods keep on being ‘immortals,” and this we
must insist on, in view of Mr. Frazer’s theory that man-
gods who are slain are slain to keep alive the god who

' @. B.il 2. * G. B.1.
* G.B.i.71,78. 4 G. B.ii. 1.
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is incarnate in them, of which he does not give one
example. His instances of beliefs that the high gods are
.dead notoriously contradict the prevalent belief that
they are deathless. And the prevalent belief regulates
religion.

However, man-gods certainly die, and some South Sea
Islanders—by a scientific experiment—demonstrated
that Captain Cook was no god, because he died when
stabbed, which a genuine god would not have done.
This, of course, proves that these benighted heathen knew
the difference between an immortal god and a deathly
man as well as did Anchises in the Homeric hymn to
Aphrodite.

III. RELIGIOUS REGICIDE

Peoples who think that all the luck depends on their
king-man-god (the second sort, the superior sorcerer,
with no god in him) hold, we are to believe, that his luck
and cosmic influence wane with his waning forces.
Therefore they kill him, and get a more vigorous recipient
of his soul (not of a god) and of hisluck.! Of king-killing
for this reason Mr. Fraser gives, I think, one adequate
example. Of the transmission of the soul of the slain
divinity to his successor he ‘has no direct proof,” though
souls of incarnating gods are transmitted after natural
deaths.?

Now this is a very important part of the long-drawn
argument which is to suggest that Christ died as a mock-
king, who also represented a god. First, we have seen
that there are two kinds of man-god. In one kind a real
god, ¢ of an order different from and superior to man,’ is
supposed to become incarnate. The other kind of man-
god is only a superior ‘sensitive ’ and sorcerer.?

! @. B.ii. 6. * @. B.ii. 56; i. 161 et. seq. * G. B.i. 80-82.
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Now Jesus, by Mr. Frazer’s theory, died as representa-
tive of a god, therefore as one of the first two kinds of
man-gods. But Mr. Frazer does not here, as I said, pro-
duce one solitary example of a man-god proved to be of
the first class—a king in whom an acknowledged god is
incarnate—being slain to prevent his inspiring god from
waning with the man’s waning energies.! Many examples
of that practice are needed by the argument. I repeat
that not one example is produced in this place. Mr.
Frazer's entire argument depends on his announced failure
to ‘insist on’ the distinction between two sorts of man-
gods which he himself has drawn.? 8o I keep on
insisting.

Again, it can hardly be said that any examples are
produced of a king of the second sort (& man-god who is
really no god at all, but a *sensitive,” sorcerer, or magic-
man) being slain to preserve the vigour of his magic,
The examples to be cited all but universally give no proof
of the idea of preserving man’s magical vigour from the
decay of old age.

The cases given, as & rule, are mere instances of super-
annuation. It is possible (would that it were easy) to
pension off aged professors in the Scottish Universities.
But to pension off & king merely means a series of civil
wars. The early middle ages ‘tonsured’ weak kings.
How tempting to represent this dedication of them to
God as & mitigation of sacrifice! Kings, in fact, among
some barbaric races, are slain merely by way of super-
annuation. Nay, the practice is not confined to kings.
It is usual among elderly subjects.?

Let us take Mr. Frazer’s examples.*

' The mortals who incarnate gods are catalogued in G. B. vol. i.
pp. 189-157. Not one is said to be put to death.
* @. B.i. 80, 81. 3 @. B. ii. 6-8. 4 @ B.ii. 8-57.
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1. A Congo people believe that the world would perish
if their chitome, or pontiff, died & natural death. So he
was clubbed or strangled by his successor. But what
god is incarnate in the chitome? None is mentioned.!
The king himself ¢ is regarded as a god in earth, and all
powerful in heaven.’

2. The Ethiopian kings of Meroe were worshipped as
gods, but were ordered to die by the priests, on the
authority of an alleged oracle of the gods, ‘ whenever the
priests chose.” That they first showed any signs of decay
‘we may conjecture.’* We have no evidence except that
the priests put an end to the king ¢ whenever they chose.
Angd, far from alleging the king’s decay or bad crops as
the regular recognised reason, they alleged a special oracle
of the gods.

3. When the King of Unyoro, in Central Africa, is old,
or very ill, his wives kill him (an obvious reason readily
occurs : it is the wives, not a god, who need a more spirited
person), alleging an old prophecy that the throne will pass
from the dynasty if the king dies a natural death. But it
is not here shown that this king is a man-god of either
species; and the prophecy does not concern injury to a
god, or to magical rapport.®

4. The King of Kibanga, on the upper Congo, is killed
by sorcerers when he ‘seems near his end.’ So are old
dogs and cats and horses in this country, and peasants are
even thought to provide euthanasia for kinsfolk ‘near their
end.’ If the King of Kibanga is & man-god, Mr. Frazer
does not say so.

5. If wounded in war the King of Gingero is killed by
his comrades or kinsfolk, even if he be reluctant. The
reason alleged is ¢ that he may not die by the hands of his

! @. B.i. 286. * @ B.i. 1.
3 Emin Pasha in Central Africa, p. 91.
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enemies.” Did Saul, Brutus, and many other warriors
who refuse to survive wounds and defeat die as man-gods?
Is the King of Gingero a man-god ?

6. Chaka, King of the Zulus, used hair-dye, having a
great aversion to grey hairs. The Zulus, & warlike
people, would not elect, or accept, a greyhaired king, and,
though I know no instance of slaying a Zulu king because
he was old, Mr. Isaacs (1836) says that grey hair is
¢ always followed by the death of the monarch.” Even if
an historical example were given, a warlike race merely
superannuates a disabled war-leader in the only safe way.

7. At last we reach a king-man-god in Sofala, who,
according to Dos Santos, was the only god of the Caffres,
and was implored to give good weather.! A modern Zulu
told Dr. Callaway that ¢ when people say the heaven is
the chief’s they do not believe what they say.’? The
Sofalese, or rather their neighbours, were perhaps more
credulous ; and it appears to have been a custom or law
among them that a blemished king should kill himself,
though a reforming prince denounced this as insanity,
and altered the law. We are told that the king-god of
the Sofalese was under this law, and a neighbouring
king (who is nowhere said to have been a man-god) was.
But what god, if any, was incarnate in this man-god, if
he was a man-god, like his neighbour ?*

! G. B.i.155; compare ii. 10.

t Callaway, Religion of the Amasulu, p. 122.

? Here the facts of Dos Santos are confused. In volume i. p. 155 we
read: * The King of Quiteva, in Eastern Africa, ranks with the deity;’
¢ indeed, the Caffres acknowledge no other gods than their monarch, and
to him they address those prayers which other nations are wont to prefer
to heaven’ (Dos Santos, Pinkerton, xvi. 682, 687, seq.). If the Caffres
have no gods, a god cannot be incarnate in their king. But, elsewhere
in Dos Santos (ii. p. 10), there is no ¢ King of Quiteva’ (as in i. p. 155).
Quiteva is no longer a distriot, but we read ¢ contiguous to the domains of

the Quiteva;’ a title like ‘ the Inca,” in fact, as Dos Santos tells us the
Quiteva is ‘the King of Sofala.’ Is Sofala also known as Quiteva, and

H
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8. The Spartans were warned by an oracle against a
lame king, as the Mackenzies were warned by the Brahan
seer against a set of physically blemished lairds. The
seer's prophecy was fulfilled.! We do not hear that
the Spartans killed any lame king.

9. The King of the Eyeos is warned to kill himself,
warned by a gift of parrot’s eggs, ¢ when the people have
conceived an opinion of his ill-government.’” His wives
strangle him, and his son succeeds, or did so before
1774, when the King refused to die at the request of his
ministers. To make a case, it must be shown that the
king was a man-god of one or other variety. He is, in
fact, merely king while popular, ‘ holding the reins of
government no longer than whilst he merits the approval
of his people.’

10. The old Prussians were governed by a king called
God’s Mouth. ¢If he wanted to leave a good name
behind,” when weak and ill he burned himself to death,
in front of a holy oak. ,

11. In Quilacare, in Southern India, the king cut
himself to pieces, before an idol, after a twelve years’ reign.
‘We are not told that he was an incarnation of the god,
if any, incorporated in, or represented by, the idol.

12. The King of Calicut, on the Malabar coast, used to
cut his throat in public after a twelve years’ reign. About
1680-1700 this was commuted. If any man could cut
his way through 30,000 or 40,000 guardsmen, to kill the
king, he succeeded. Three men tried, but numbers over-
powered them. Other examples are given in which every
the King of Sofala as ‘ the Quiteva’? The King of Quiteva * ranks with the
deity '—though the Caffres have no deity for him to rank with (ii. 155). But
when the Quiteva becomes ¢ King of Sofala ’ (ii. 10), the neighbouring prince
who kills himself is ¢ the Sedanda,’ who is not said to ¢ rank with the deity.’

And Dos Santos assures us that the Caffres have a God, unworshipped !
! Prophecies of the Brahan Seer, Mackay, Stirling, 1900.
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regicide might become king, if he could, like Macbeth.
It was held, at Passier, that God would not allow the
king to be killed if he did not richly deserve it. These
kings are not said to incarnate gods.

13. Ibn Batuta once saw a man throw a rope into the
air, and climb up it. Another man followed and cut the
first to pieces, which fell on the ground, were reunited, and
no harm done. This veracious traveller also saw a man,
at Java, kill himself for love of the Sultan, thereby
securing liberal pensions for his family, as his father and
grandfather had done before him. ‘We may conjecture
that formerly the Sultans of Java, like the Kings of
Quilacare and Caliout, were bound to cut their own throats
at the end of a fixed term of years,’! but that they deputed
the duty to one certain family. 'We may conjecture, but,
considering the lack of evidence, and the stories that
Ibn Batuta freely tells, I doubt! Ibn, at the Court of
Delhi, saw cups and dishes ‘at a wish appear, and at a
wish retire.” Did the Sultan of Java incarnate a god ?

14. This case is so extremely involved and hypo-
thetical (it concerns Sparta, where I never heard that
the king was & man-god) that the reader must be referred
to the original.?

Meanwhile the list of instances is numerically respect-
able. But are the instances to the point? Do they
prove a practice of killing & royal man-god, for the
purpose of helping a god incarnate in him, or even of
preventing his magical power (or mana, in New Zealand)
from waning? They rather prove regicide as a form
of superannuation, or as the result of the machinations
of priests, or of public discontent. Above all, they do not
demonstrate that the king is ever killed as an incarnation
of a deity who needs a sturdier person to be incarnate in.

! G. B. ii. 18. * @. B.ii. 18-24.
o2
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So recalcitrant is the evidence, that of all Mr. Frazer’s
kings who are here said to be gods, or to incarnate gods,
not one is here said to be put to death by his worshippers.!
Angd of all his kings who are here said to be put to death,
not one is here said to incarnate a god.? Such are the
initial difficulties of the theory: to which we may add
that elderly men are notoriously killed by many savages
just because they are elderly, whether they are kings or
commoners.

Mr. Frazer’s point is that Christ died in ‘a halo of
divinity,” visible ‘ wherever men had heard the old, old
story of the dying and rising god.’®> But, apart from
other objections already urged, Mr. Frazer’s present
instances do not contain one example of a ‘dying and
rising god,’ stated to be represented by a living man who
is therefore killed; even if there are one or two cases of
a slain king who is a medicine-man, sorcerer, or cosmic
sensitive. Thus the argument fails from the first. Christ
is to be reckoned divine as representing a king who was
killed as an incarnation of a god. But of regicide for this
reason no proof is afforded, as far as I can see.

IV. ANNUAL RELIGIOUS REGICIDE

Next we arrive at an absolutely necessary hypothesis,
which I find it difficult to accept. ¢In some places it
appears that the people could not trust the king to
remain in full mental and bodily vigour for more than a
year; hence at the end of- a year's reign he was put to
death, and a new king appointed to reign in his turn a
year, and suffer death at the end of it. . . . When the
time drew near for the king to be put to death (in Baby-
lon this appears to have been at the end of a single year’s

' @. B.i. 189-1517. ? G. B. ii. 8-24. * @. B.iii. 197.



THE APPROACHES TO MR. FRAZER'S THEORY 101

reign), he abdicated for a few days, during which a
temporary king reigned and suffered in his stead.’ !

Later we read of ‘the time when the real king used
to redeem his own life by deputing his son to reign for
a short time and die in his stead.’ ?

The hypothesis is, then, that at Babylon the king
used to be sacrificed once a year. Later he appointed
s son, or some other member of the royal family, or
some one else, to die for him, while, last of all, a criminal
was chosen.

Is not this a startling hypothesis? Yet on it the
whole argument about the Divinity of Christ depends.
Mr. Frazer overestimates human ambition. We wonder
that Moray, Lennox, and Morton pined to be Regents of
Scotland. Yet at least they had a faint chance of escap-
ing death within the year. But the kings of Babylon
had no chance: they were sacrificed annually. Mr.
Frazer asks us to suppose that any men of royal race,
anywhere, men free and noble, not captives, not con-
demned criminals, would accept a crown, followed, in
365 days, by a death of fire! A child knows that
no men have ever acted in this way. Even Iif
they were so incredibly unlike all other human beings
as to choose a year's royalty, followed by burning to
death, how was the succession regulated? Even the
primitive Arunta, naked savages in Central Australia,
have & kind of magistrate, merely a convener, called the
Alatunja, ‘the head man of a local totemic group.” He
is an hereditary official, inheriting in the male line.> Does
any one believe that a poor black man would accept the
Alatunjaship if he knew he was to be roasted, and so
die, at the end of a year? Now the Babylonians (or

! @. B.ii. 24,26. * @. B.iii. 194.
* Spencer and Gillen, Glossary, s.v. Alatuja and pp. 9-11.
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rather the Persians) were infinitely more civilised than
the Arunta. Their kings were hereditary kings. How,
then, would Mr. Frazer’s system work? The king is
sacrificed ; his eldest son succeeds; is sacrificed next
year ; they soon work through the royal family. Thus, in
Scotland, Darnley is sacrificed (1567). Next year you
sacrifice the baby, James VI. Next year you begin on
the Hamiltons. ChAtelherault lasts a year: then Arran,
then Lord John, then Lord Claude. Beginning in 1567
you work out that result in 1572. Then you start on the
Lennox Stewarts. You have Lennox offered up in 1573,
his son Charles in 1574, and by the end of the century
you have exhausted the female and illegitimate branches
of the royal family. You can only sacrifice males, and
these must be adults, for each sacrificed man, by Mr.
Frazer’s theory, has to consort before his death with a
lady, probably ‘a sacred harlot.”!

Mr. Frazer perhaps will say ¢these Babylonian kings
were polygamous, and had large families of sons.” But
think of the situation! When the king comes to pro-
viding a son as a substitute, to reign for a few days and
be sacrificed in his stead, he may be a young king, just
married. Even if he could count on & male baby, or a
score of them, annually, they would be of no use: they
could not consort with the sacred harlot, which is indis-
pensable.? 8o, after the young king is sacrificed, we are
in a quandary. We must overlook primogeniture, and
begin sacrificing the king’s brothers; they will not last
long ; we fall back on the cousins. Soon we need a new
dynasty. Now no government could be carried on in the
circumstances imagined by Mr. Frazer. The country
would not stand it. No individual king would ever
accept the crown. Human beings never had such a pre-

! @. B.iii. 178. * Jbid.
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posterous institution. But, if they had not, Mr. Frazer's
whole theory of the Crucifixion is baseless, for it all
hangs on the yearly sacrifice of the divine king in
Babylon. 'Where there is no historical evidence of
annual regicide, we must appeal to our general know-
ledge of human nature. The reply is that the thing
is impossible. Moreover, that sacrifice is wholly without
evidence.

The only reason for believing that the kings of the
great Babylonian Empire, or even the kings of Babylon
when it may have been a small autonomous town, were
sacrificed once a year, is the faint testimony existing to
show that once a year at a Persian feast a mock-king
was hanged. To account for that hanging Mr. Frazer
has to invent the hypothesis that real kings, in olden
times, were annually sacrificed. The only corroboration
of actual fact is in the savage instances of king killing,
not annual, which we have explained as, in most cases, a
rude form of superannuation ; in no case as certainly the
deliverance of a recognised god incarnate in the king
There are also instances in.. folklore of yearly mock
executions of a king of the May, or the like, and &
dubious case in Lower Moesia. These do not prove
annual sacrifices of actual kings in the past, if they
prove any sacrifice at all. In these circumstances, I
venture to hold, science requires us, if we must explain
the alleged yearly hanging of & mock-king at Babylon, to
look for a theory, an hypothesis, which does not contradict
all that we know of human nature. For all of human
nature that we know is contradicted by the fancy that the
kings of Babylon were once sacrificed annually. I shall
later produce a theory which, at least, does not run
counter to the very nature of man, and so far is
legitimate and scientific.
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, Mr. Frazer says that his theory ¢will hardly appear

extravagant or improbable’ when we remember that, in
Ngoio, the chief who puts on the cap of royalty one day
is, by the rule, killed the next day.! 8o nobody puts on
the cap. And nobody would have put on the Babylonian
crown under the condition of being roasted to death at
the end of the year.

If the theory were correct, the king incarnating a god
would be slain yearly. But he would not like that, and
would procure a substitute, who would yearly be slain (a)
as a proxy of the king, or (b) as the god of vegetation,
incarnate in the king, or as both. Yet, I repeat, not a
single instance has been given of a king who is slain for
magico-religious reasons, and who is also the incarnation
of any god whatever. The slain kings in the instances
produced were, as a rule, superannuated because they were
old, or got rid of because they were unpopular, or
because a clerical cabal desired their destruction, or for
some other reason : at most, and rarely, because they were
outworn ‘sensitives.” We know scores of cases of god-
possessed men, but none are killed because they are god-
possessed.

The argument has thus made no approach to Mr.
Frazer's theory of the origin of the belief in the divine
character of Christ and of his doctrine.

At this point Mr. Frazer’s theory turns from god-man-
kings slain to preserve their mana, or cosmic rapport, to
persons who suffer for these kings. Not one single
historical proof that there ever was such a custom is
adduced. All is & matter of inference and conjecture.
There is, we saw, a region Ngoio, in Congo, where the
throne is perpetually vacant, because whoever occupied
it was killed the day after coronation day-—no substitute

! G. B. ii. 26,
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is suggested, and no one sits in the Siege Perilous!
There are cases of < temporary kings,” as King February,
for three days in Cambodia—the temporary king being of
a cadet branch of the royal family. Hs is not killed. In
Siam a temporary king for three days conducted a quéte,
or jocular pillaging, like our Robin Hood in Scotland.
This is an example of the Period of Licence when law is
in abeyance, and the importance of this period we shall
later prove. The mock-king also ploughed nine furrows,
and stood later with his right foot on his left knee. He
did the same thing on a later occasion, and omens were
drawn from his steadiness; he was supposed, if firm, to
conquer evil spirits, and had another guéte. In Upper
Egypt a king of unreason for three days holds mock
tribunals, then is condemned, and his ¢ shell’ is burned;
probably, as I shall show, to mean that ¢ the gambol has
been shown ’and is over.? There are two or three similar
cases, and Mr. Frazer suggests that the mock-king is
invested with the ¢ divine or magical functions’ of the real
king. But the local Pacha, on the Nile, has no such func-
tions, and his august representative wears ‘a tall fool’s
cap.’” None are put to death : the Upper Egyptian case
alone and dimly, if at all, suggests the proxy supposed (as
in Ibn Batuta’s tale interpreted by Mr. Frazer) to die for
the king.

Next we approach instances of sons of kings who are
sacrificed, but these are cases of sin offerings (as when the
King of Moab sacrificed his son on the wall), and, even if
the lads were substitutes for their royal fathers, there is
no presumption raised that the fathers were habitually
killed year by year. to keep their cosmic rapport unim-
paired, or to release the god incarnate within them, a
custom of which I find no example at all.

! G. B.ii. 26. * @. B.ii. 80.
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One instance of what he conjectures to be a proxy
sacrifice for & king Mr. Frazer finds in a festival at
Babylon called the Sac@a.! To this we return in due order.
‘We must first examine cases of similar customs, or inferred
customs, in Greece and Rome.

Meanwhile we hope to have shown that Mr. Frazer's
theory of the origin of the belief in the Divinity of Christ
already rests on three scarcely legitimate hypotheses.
First, there is the hypothesis that kings were slain to
release & known deity, incarnate in them, and to provide a
better human vehicle. Of this rite no instances were given.
Next, there is the hypothesis that the King of Babylon
was annually sacrificed, and succeeded by a new king, who
was sacrificed at the end of the year. Historical evidence
does not exist, and the supposed custom is beyond belief.
Thirdly, we are to believe in proxies or substitutes who
die annually for the king. Of this practice no actual
example is adduced.

Here, perhaps, the reader may be invited to ask
himself whether he believes that there ever was, anywhere,
a custom of yearly killing the king, the head of the
state. If he cannot believe this, in the entire lack of
proof, he may admire the faith which can move this
_mountain in the interests of Mr. Frazer’s conclusions.
For my part I may say that I was so hypnotised, after
first reading through the long roll of Mr. Frazer’s ‘sad
stories of the deaths of kings,’ that I could only murmur
‘But there is no historical evidence for the yearly
Babylonian, or rather Persian, regicides.” Then I woke
out of the hypnotic trance ; I shook off the drowsy spell
of suggestion, and exclaimed ‘ The king is killed
annually !’ Next, I asked myself whether mortal men
would take the crown, and how the arrangement would

! @. B.ii. 24.
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work, and, alas! it was my belief in Mr. Frazer’s theory
that was shattered.

But the ‘general reader,” perusing an argument of
1,400 pages, may fall under the hypnotic spell of
numerous ¢ cases,” though none are to the point, and may
accept an hypothesis, however violently opposed to his
knowledge of human nature. To that test we are, in a
case like this, compelled to appeal, however little we
may value ‘ common sense ’ in other fields of speculation.
Ours is the field of normal human nature, motive, and
action, in which every man may be a judge. I cannot
but think that the author of the theory would have been
stopped by considerations so obvious and obstacles so
insuperable. But first he had the remote analogy of the
Aztec war-prisoner who personated a god, and to a god
was sacrificed. That example is of no real service: the
man was & captive and could not help himself; he was
not King of Anahuac. Moreover, he was sacrificed: he
was not put to a death of special shame. Again, there was
the Saturnian victim, if we believe the legend about to be
narrated. But he too was sacrificed : he was not stripped,
scourged, and hanged. Our author, however, was
fascinated by the Cross at the end of the long vista of the
argument. In place, therefore, of seeking, or at least in
place of finding, a simple explanation of the Persian custom,
or leaving it unexplained, he accepted the impossibility of
the annual regicide at Babylon, and was launched into a
new wilderness of conjectures and inferences to explain
the absence, in the Persian case, of sacrifice and religion,
the presence of & merrymaking and a hanging.
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V. THE SATURNALIA

‘We are next to look for an historical case of the yearly
sacrifice, not of a king, but of & mock-king. The argu-
ment thus carries us to the Roman feast of the Saturnalia.
This festival (in late times held in December, 16-23) so
closely resembled our Christmas in jollity, that Pliny (like
some of us) used to withdraw to the most retired room in
his Laurentine villa to escape the noise. Mr. Frazer
does not remark the circumstance, but in Rome before
the Empire, or earlier, the Saturnalia seem to have been
a feast of one day only. ‘Among our ancestors,’ says
Macrobius, ‘the Saturnalia were completed in a single
day,’ though he does not seem very certain of his fact. Livy
says: ‘ The Saturnalia were instituted as a festal day.’!
After the time of Caligula, the Saturnalia endured for five
days, ¢ precisely like the feast of the Sacma at Babylon,’
of which we are fated to hear a great deal.?

It would thus appear that the Saturnalia were
originally a feast of one day, later lengthened to five days,
and again to seven days. By the time of writers like
Lucian and Martial the feast continued for a week, and
Lucian represents Cronos (Saturn) as a jolly old king of
unreason.? The rich helped the poor, people made
presents to each other, ¢ a Christmas carol philosophy,’ as
Dickens calls it, prevailed. The masters served the slaves
at table; all was licence and riot. Wax candles were
given as presents (cerea), like those on our Christmas
trees. These cerea, according to Macrobius, were thought

! Macrobius himself is an author of the fourth or fifth century of our
era. Macrobius, i. x. 2; Livy, ii. xxi. 2.

* Cumont, Revue de Philologie, July 1897, vol. xxi. p. 149, eiting
Mommsen, C.I.L. 12 p. 837, and Marquhardt, Staatsverw. iii.? 587.

3 Lucian, Saturnalia, 2.
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by some antiquaries to be substitutes for human sacrifices.
Originally, it was said, the Pelasgi, before migrating to
Italy, received an oracle from Dodona :

T§ warpl wéuxere pra:

¢ Send a man to the Father,’ that is, to the god Cronos or,
in Italy, Saturn. But, by & pun on the Greek ¢dra, they
were induced to substitute lights, the wax candles.!

Now it is a really astonishing thing that, if actual
human sacrifices were offered after our era, at the
Saturnalia, no Roman antiquary (and there were plenty
of antiquaries) should mention the fact, while discussing
the theory that cerea were commutations of sacrifice. If,
now and then, under the Empire a survival or re-
crudescence of htman sacrifice was heard of in a rural
district, the antiquaries would catch at it greedily, as a
proof that wax tapers really were commutations of human
sacrifice, which some doubted. That rural recrudescences
do occur we know from the recent case of burning an
Irish peasant woman to death, to deliver her from a fairy.?

Mr. Frazer, however, believes that survivals of human
sacrifices at the Saturnalia did really occur. He is
‘ tempted to surmise’ that the king of the revels (who
answered to our ‘ Twelfth Night ’ ¢ King ’ or ¢ Queen of the
Bean ’) ¢ may have originally personated Saturn himself.’?
In the following page we read that the victim ¢ cut his
own throat on the altar of the god whom he personated.’
The only known or alleged instance of human sacrifice at
the Saturnalia follows.

In A.p. 303, when the persecution under Diocletian
began, one Dasius, & Christian soldier, in Lower Mcesia,
is said to have been the victim whom the soldiers yearly

' Macrobius, i. vii. 31-83.

2 The reason was probably a mere ¢ blind ’ for wife-murder.
% @. B. iii. p. 140.
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chose for the mock-king of & month, not a week, the
Saturn of the occasion. Why a month, if the ancient
feast lasted but a day, and, later, but & week ? After
being a merry monarch for thirty days, he should have
cut his own throat at the altar of Saturn (Kpévos, in the
Greek MS8.).! Dasius declined the crown and was
knocked on the head, on November 20, by a soldier,
apparently a christened man, named John. The
Saturnalia at Rome lasted (at least under the Empire)
from December 16 to December 23. Dasius must have
been executed for his refusal, announced before his month’s
reign (only a week is elsewhere known) should have begun
—on November 23; if the regnal month ended on
December 23. Thus the festive Saturnalian kings at
Rome may be guessed to descend from a custom, at Rome
unknown, but surviving among the soldiers, of killing a
mock-king Saturnus. Dasius was no slave or criminal, but
himself a soldier. The revels of a month, in place of a day
or & week, must also, one presumes, be a survival, though
a day was the early limit. The date of the MSS. about
Dasius Mr. Frazer does not give, but he thinks that
the longest MS. is ¢ probably based on official documents.’
To the MSS. I shall return.

The grotesque figure of Carnival, destroyed at the end
of a modern Roman feast which does not fall in December,
is also a survival of & slain mock-king ¢ who personated
Saturn,’ so Mr. Frazer suggests, though in ancient Rome
even this carnival practice is to us unknown.?

It will already have been observed that even if the
Romans were, in some remote age, wont yearly to sacrifice
a mock-king who represented a god, they did not do so at
Easter, as in the case of Christ, did not do so in spring,
and did not scourge the victim. Their rite, if it really

! Analecta Bollandiana, xvi. pp. 6-16. * @. B.iii. p. 148.
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corresponded to that of the soldiers who slew Dasius,
began in November, and ended in December, lasting
thirty days, or, teste Macrobio, originally lasting one day.
If the slaying of Dasius really occurred, and was & survival
of a custom once prevalent (as in ancient Anahuac), then
the early Saturnalia lasted for a month, from Novem-
ber 23 to December 23; but Roman antiquaries knew
nothing of this. The month date is remote indeed from
Easter, so Mr. Frazer must try to show that originally
the Saturnalia were a spring festival, like carnival.

To make the carnival and Saturnalia coincide, Mr.
Frazer points out that ¢ if the Saturnalia, like many other
seasons of licence, was always observed at the end of the
old year or the beginning of the new one, it must, like
the carnival, have been originally held in February or
March, at the time when March was the first month of
the Roman year.’! Thus, in conservative rural districts,
the Saturnalia would continue to be held in February,
not, as at Rome, in December, though Roman writers do
not tell us so, and though non-Roman pagan peoples held
festival at the winter solstice. The soldiers who killed
poor Dasius were ultra-conservative, but they killed him
in November, when their month of Saturnalia began, not
in February, when, as they held by old usage, their
Saturnalia should have been kept. The hypothesis may
be stated thus:

1. In rural districts ‘ the older and sterner practice’ of
murder may long have survived.?

2. In rural districts the Saturnalia continued to be
held in February-March, not in December.?

3. Therefore the soldiers, who kept up ‘the older and
sterner practice ’ of remote districts where the Saturnalia
fell in February-March, killed Dasius—in November !

' @ B.iii. p. 144. * @. B. iii. p. 142. * @. B.ii. p. 144.
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4, Meanwhile, so wedded were the rural districts to
Saturnalia in February-March, that the feast continued
in these months under the Church and became our
carnival.

5. The eclectic soldiers in Lower Mocesia kept up the
old killing and full month of revelry (though we never
hear of a full month in older or later Rome), but they
accepted the new date, November (not kept in Rome) and
December ; though in their ramote rural homes the
Saturnalia were in February-March. Doubtless their
officers insisted on the new official date, while permitting
the old month of revel and the human sacrifice. Yet,
apparently, of old there was but one day of revel.

But is the story of 8t. Dasius a true story? The
editor and discoverer of the Greek text in which the
legend occurs at full length, Professor Franz Cumont of
Ghent, at first held that as far as the sacrifice of the
military mock-king goes the story is false. I have already
observed that Mr. Frazer says nothing about the date
of the Greek MS. containing the longest legend of Dasius.
M. Cumont does. The MS. is of the eleventh century of
our era, and the original narrative, he thinks, was done
into Greek out of the Latin, which may have been based
on official documents, before the end of the seventh cen-
tury ! A.D., by some one who knew Latin ill, wrote execrable
Greek, did not understand his subject, and was far from
scrupulous. These sentiments of M. Cumont ‘set in a
new and lurid light ’—as Mr. Frazer says of something
else—the only evidence for the yearly military sacrifice
of a mock-king of the Saturnalia. Our author was un-
scrupulous, for he makes Dasius profess the Nicene Creed

' Later (Rev. de Philol., xxi. 8, pp. 152, 168), M. Cumont dates the
Greek at about 500-600 A.p., because there were then apprehensions, as in
the MS., of the end of the world. But so there were in 1000 A.p.
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before it was made. As to the thirty days’ revel, M.
Cumont supposes that to be a blunder of our author, who
did not know that the Saturnalia only occupied a week.!
M. Cumont held that the king of the feast had not to slay
himself, but only to sacrifice to Saturn; in fact, Bassus,
his commanding officer, does ask him, in the legend,
to ‘sacrifice to our gods, whom even the barbarians wor-
ship.’” Dasius, the MS. says, refused, and was knocked
on the head by a soldier named John. ‘John’ was likely
to be a Christian, and M. Cumont suggests that the
ignorant translator of the Latin took ‘sepultus est’ (‘he
was buried ’ by a soldier named John) for ¢pulsus,’ or
¢ depulsus est,” ‘ he was knocked on the head’ (¢¢podofhy).
In fact the Greek translator of the seventh century
retouched his Latin original & plaisir. Human sacrifices,
says M. Cumont, had been abolished since Hadrian’s time.
The soldiers, if they sacrificed a mock-king, broke an
imperial edict.’

Our evidence then would seem, if M. Cumont is right,
to be that of an unfaithful and not very scrupulous trans-
lator and embellisher of a Latin text. He informs us by
the way that similar noisy performances went on in his
own Christian period, not in December, but on New Year’s
Day. The Saturnalia were thus pushed on a week from
December 28 ; we do not learn that they were transferred
to, or retained at, February-March. The moral lesson of
the legend is that we must not be noisy on New Year's
Day.

Thus M. Cumont did not at first accept the evidence

! December 16-28. 8o also thinks M. Parmentier, Rev. Phdl. xxi. p. 148,
note 1. M. Parmentier says that we must either suppose the victim to
have been selested by lot & whole month in advance (of which practice I
think we have no evidence), or else cast doubt on the whole story, except
the mere martyrdom of Dasius. But the latter measure M. Parmentier
thinks too sceptical.

2 Porphyry, De Abstinentia, ii. 56 ; Laotantius, i. 21.
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for the annual sacrifice of a mock-king representing the
god Saturn. But M. Parmentier suggested that an old
cruel rite might have been introduced by Oriental soldiers
into Moesia (303 A.p.) thanks to the licensed ferocity of
the persecutions under Diocletian. The victim, Dasius,
was a Christian, and the author of his legend told the
tale to illustrate the sin of revelry on New Year’s Day.
But what led to the revival of the cruelty ? M. Parmentier
quoted the story of our Babylonian festival, the Sacea, in
which a mock-king was scourged and slain. This or a
 similar rite the Roman legions finally confused with their
own Saturnalia, both as to date and as to character-
istics. The Oriental soldiers of the Roman Empire
imported into the army this Oriental feast and sacrifice :
just as they brought monuments of Mithra-worship into
Maesia. In an hour of military licence and of persecution,
the cohorts in Moesia may actually have tried to sacrifice
a Christian private as a representative of King Saturn.

So far the sacrifice is an Asiatic importation, not a
Romansurvival. But M. Cumont, after reading M. Parmen-
tier,returned from his disbelief in the veracity of the Dasius
legend. He thought that the extension of the Saturnalia
from one day to five days, after Caligula, might be due to
an imitation introduced by Eastern slaves in Rome (an
influential class) of the five days’ feast of the Babylonian
Sacea. But thirty days, as in Moesia, are not five days.
He also inclined to accept the recently proposed identifi-
cation of the Sacea with a really old Babylonian feast
called Zagmuk, or Zakmuk, and with the Jewish Purim,
an identification which we shall later criticise. As to the
imperial edict forbidding human sacrifice, M. Cumont
now suggested that it had become a dead letter and
impotent. In the general decadence of 303 monstrous
cruelties flourished, and the Saturnalia were marked by
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gladiatorial combats. Thus, in remote Moesia, the half
Oriental soldiery might really sacrifice a Christian ¢ for
the safety of his comrades under arms.’

So far the sacrifice of Dasius looks rather like a cruelty
introduced into decadent Rome, and at the good-humoured
Saturnalia, by Oriental legionaries, than like a Roman
survival or recrudescence of a regular original feature of
the Saturnalia. In any case the stripping and scourging
of the Sacegan mock-king, his hanging, and his simulated
resurrection (at which we shall find Mr. Frazer making
a guess) are absent, while the date of the alleged trans-
action (November-December) does not tally with Parim,
or Eastertide, or the date of the Sacea. The duration
of the Dasius feast, thirty days, is neither Roman nor
Oriental. Thus, far from illuminating the Oriental
practice, the rite reported in Moesia does but make the
problem more perplexing. The evidence has all the faults
possible, and the conjecture that the Greek writer in-
vented the sacrifice, to throw discredit on the New Year
revels of his contemporaries, may be worth considering.

Perhaps I may hint that I think the historical evidence
of the author of the Dasius legend so extremely dubious
that I might have expected Mr. Frazer to offer a criticism
of its character. The general reader can gather from
the ¢ Golden Bough ’ no idea of the tenuity of the testimony,
which, of course, is at once visible to readers of French
and Greek. We address ourselves to scholars, and for
scholars Mr. Frazer has provided the necessary citations,
but my heart inclines to regard the needs of the general
reader. (Cf. ¢ Man,” May 1901, No. 53.)

VI. THE GREEK CRONIA

From Rome we turn to Greece. Cronos, in Greece,
answered, more or less, to Saturn in Rome, though how
12
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much of the resemblance is due to Roman varnishing with
Greek myth I need not here discuss. Now the Athenian
festival of Cronos fell neither in November, December,
February, nor March, but in July.! Therefore Mr. Frazer
needs to guess that the July feasts of Cronos were once,
or may have been, a spring festival, like the carnival and
like the Saturnalia, which (by another hypothesis) were
ortginally in February or March, though of this we have
no proof. Indeed, it is contrary to use and wont for a popu-
lace to alter a venerable folk-festival because of an official
change in the calendar. If the Romans for unknown
ages had kept the Saturnalia in spring they would not
move the date of their gaieties, and cut off three weeks
(or twenty-nine days) of their duration, because the new
year was shifted from March to January. In Scotland,
all through the Middle Ages and much later, the year
began in March. But Yule was not shifted into March :
it remained, and remains, like the Saturnalia, at the
winter solstice.

As proof that the Attic feast of Cronos (supposed to
answer to the Saturnalia) was originally in spring, not in
July, Mr. Frazer writes: ‘A cake with twelve knobs,
which perhaps referred to the twelve months of the year,
was offered to Cronos by the Athenians on the fifteenth
day of the month Elaphebolion, which corresponded
roughly to March, and there are traces of a licence
accorded to slaves at the Dionysiac festival of the opening
of the wine jars,’ in the month of flowers preceding? It
was a proper season for licence.

The possible meaning of the cake does not go for
much, and Cronos is not Dionysus. There was a spring
festival of Cronos at Olympia, and Aug. Mommsen thinks
that the Athenian Cronos feast was originally vernal,

! @. B.iii. 147. * @. B. iii. 148.
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though Athenian tradition thought it was a harvest
feast.!

The Attic customs, then, do not suit Mr. Frazer’s
argument. But he has another Greek instance. Sacri-
ficers called ‘kings’ offered to Cronos, at Olympia, in
spring, and why should they not once have been sacrificed
like Dasius, only in spring, not in November? This
evidence is an inference from a presumed survival of
human sacrifice to Cronos, who certainly received many
such offerings.

We are not told, we do not know why the Athenian
Cronia were shifted from March to July, or when, but let
no arbitrary proceedings of the kind prevent them from
being equated with the Saturnalia, only known to us, in
fact, as & December festival, not as a vernal rejoicing. It
is singularly unlucky that the July date of the Athenian
Cronia does tally with the June-July date of the Persian
Sacea, as given by Mr. Frazer (and probably given
correctly) in his second volume.? But in his third volume
he awakes to the desirableness of placing the Saceea about
Eastertide, not in July, and so loses any benefit which his
argument might have acquired from the coincidence in
date of the Attic harvest feast (Cronia) and the Persian
Sacwa as that date is originally established.?

How deeply this is to be regretted we shall see later,
for periods of licence like the Saceea usually occur just
after harvest, the real time of the Cronia. Liberty to
slaves of feasting with their masters was a feature of the
harvest Cronia, as of many other harvest rejoicings.* But
the conjecture that the Cronia originally were a vernal
feast removes them from such merrymakings of harvest
licence as the Sacs®a in June-July. On the other hand,

! G. B. iii. 147, note 2; 148, note 2.
* G. B. ii. 263, 254. ! G. B. il. 254. ¢ @. B.ii. 147.
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the conjecture that the Sacea were vernal brings them
into touch with Eastertide, and with the other conjecture
that kinigs were once sacrificed at the conjecturally vernal
Cronia, and so has its value for Mr. Frazer's argument.

VII. THE SACEA

We are still trying to find an historical case of a man
who is sacrificed in the character of a god and a king.
The argument next introduces us to the Sacea at Baby-
lon, when the mock-king was hanged, the Persian feast,
which, as we saw, M. Parmentier, following Herr Meiss-
ner, is inclined to identify with the ancient Babylonian
Zagmuk, or Zakmuk, and with the Jewish Purim.

This identification, this theory that Zakmuk, Sacea,
and the Jewish Purim are all the same feast, is essential
to Mr. Frazer’s theory. But, before his theory was pub-
lished, Meyer, in the new volume of his ¢History of
Antiquity,” had declared that the identification is impos-
sible, philologically and as a matter of fact (Geschichte des
Alterthums). It would be interesting to know the meaning
of the word Saceea, or Sacea, or Sakia, which Hyde trans-
lates ‘convivial drinking, drinking healths’ (compotatio,
propinatio)) We remember the Persian butler, called a
Sdki, in Omar Khayyam :

The eternal Sdki from the bowl has poured
Myriads of other bubbles, and will pour.

If the wine-pourer, the Sdks, of Omar is etymologically
connected with the Saksaa, or Saceea, then the feast means
a wine-party. The Greeks, however, connected the
Saceea with the Sace, an Oriental tribe of the great race
stretching from the Black Sea to Dacia. Indeed, in
Strabo’s time, the feasters at the Sacsea dressed as Scythians

' Hyde, De Rel. Pers. p. 267.
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(Sac®) and drank, as Horace tells us that the Scythians
were used to drink. This occurred at Zela, a town of
Pontus, where a love goddess, in Persian Anaitis, of the type
of the Babylonian Ishtar, was adored. Mr. Frazer even
conjectures that her high priest, or asubstitute, ¢ who played
the King of the Saceea,’ was yearly sacrificed here, perhaps
as Tammuz.! No record of the fact has reached us.

The interesting point about this derivation of Saceza
from the tribe of the Sace is that the festival was
believed, says Strabo, to commemorate a great victory of
the Persians over the Sac®. In precisely the same way
the Persian feast of the Magophonia was supposed to
commemorate a victory over and massacre of the Magi.?
Purim, again, was held to commemorate a triumph of the
Jews over the Persians and a massacre of the Persians.
In three cases, then, Sacea, Magophonia, and Purim, &
feast which was a secular drinking bout, preserve the
memory of a bloody victory. I do not observe that
Mr. Frazer notices this coincidence.

But manifestly tbis kind of feast is not a feast of the
death of a mock-king, still less, if possible, a religious
festival of the death and resurrection of a vernal god.?
Yet there really was (if we accept rather poor evidence)
not a sacrifice but an execution of & mock-king, a criminal,
at the Sacwa, as held in Babylon. I quote our authorities.
First comes Athenseus, who is writing about feasts of un-
reason, at which, in various regions, the slaves are waited
upon by their masters.* He says nothing of the execution
of a mock-king. He remarks: ‘ Berosus, in the first book -
of his ¢ History of Babylon,” says that on the sixteenth day
of the month Lous there is a great festival celebrated at
Babylon, which is called Sakeas, and it lasts five days ;

! G. B. iii. 163, 164. * Herodotus, iii. 79.
* 8Strabo, p. 512. ¢ Athensus, xiv. p. 689, c.
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and during these days it is the custom for the masters to
be under the orders of their slaves, and one of the slaves
puts on a robe like the king’s, being called Zoganes, and
is master of the house. And Ctesias also mentions thisg
festival in the second book of his * History of Persia.”’
(Ctesias flourished rather earlier than Berosus, who is
about 200 B.C.)

Thus Athensus is silent about the execution of a mock-
king, though doubtless he had the book of Berosus before
him. And Dio Chrysostom, who does speak of the execu-
tion, and he alone does so, says nothing about Berosus, or
any other authority. I cite the observations of Dio
Chrysostom. He puts them into the mouth of the cynic,
Diogenes, who is lecturing Alexander the Great, to tame
his pride ; and who tells illustrative anecdotes, some of
them absurd, much as Mr. Barlow was used to instruct
Masters Harry Sandford and Tommy Merton. Dio, then,
makes Diogenes say that at the SBacema ‘they take one
of the prisoners condemned to death and seat him upon
the king’s throne, and give him the king’s raiment, and
let him lord it and drink, and run riot and use the king’s
concubines during these days, and no man prevents him
from doing just what he likes. But afterwards they strip,
and scourge, and crucify (or bang, éxpéuacav) him.’!
He dies, not as & victim, by sacrifice, but as a criminal,
by a cruel and degrading form of capital punishment.?

! Dio, Oratio iv., vol. i. p. 76, Dindort.

? Mr. Frazer, in his text, attributes the statement to Berosus, a Baby-
lonian priest of about 200 s.c. In fact, we do not know Dio’s authority for
the tale (G. B. ii. 24, note 1). Mr. Frager admits this in his note.
Ctesias may be Dio’s source, or he may be inventing. On the other hand,
Macrobius, a late Roman writer, says that the Persians used to regard ‘ as
due to the gods the lives of consecrated men whom the Greeks call Zanas’
(Macrobius, Saturnalia, iii. 7, 6). But what Zanm are the learned do not
know: whether the word means {wydvas, or the Zanes at Olympia (Pausa-
nias, v. xxi. 3; G. B. ii. 24, note 1). Moreover, Macrobius may have drawn
his facts from Dio. But Dio says nothing about ¢ consecrated men.’
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According to Dio any condemned criminal would serve the
turn. But Mr. Frazer suggests that perhaps the profes-
gsion of victim was hereditary.! .

Such is the story which Dio makes Diogenes tell
Alexander, in a humorous apologue against royal pride.
‘ You will soon be growing a crest like a cock,’ says Dio-
genes in Dio’s essay. I cannot think that evidence found
only in a literary tour de force, and put into the mouth
of a professed humourist, proves historically that the mock-
king was actually hanged once & year, at a feast described
by Athenseus, Strabo, and Hesychius, who never mention
so strange an affair as the hanging. The reader will not
find that Mr. Frazer suggests all these doubts. Indeed,
the student who avoids foot-notes will believe that the
tale of the hanging is ¢ according to the historian Berosus,
who, as a Babylonian priest, spoke with ample knowledge.’ 3

Now, granting that there really was & yearly execution
at Babylon of a criminal, a mock-king, why was he put
to death? We know what Mr. Frazer's theory needs.
It needs historical examples of men who, by being
sacrificed as victims, obtain a divine character, as repre-
senting the god to whom they are sacrificed. The theory
also demands that these victims shall be arrayed and
crowned as kings. It is desirable, too, that they should
perish about our Eastertide, and that they should
be supposed to rise again. The solitary example of a
Saturnalian victim in Moesia did not fulfil these conditions.
He was arrayed as a king, indeed, and was sacrificed, if
we believe the legend of St. Dasius; but he was not
stripped and scourged, and he died, not at Easter, but in
November : if he had not refused the part thrust on him
he would have died in December. There was no word
about his resurrection. It was found necessary to suggest

! G. B. iii. 186. ? G. B. ii. 24.
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that originally the Saturnalian victim died in February-
March, but this was not proved.

The other historical case, the mock-king of the Sacea,
also does not fulfil the conditions required. He is robed,
and crowned, and scourged, but he is not sacrificed. We
have no hint ofa resurrection ; none of a religious character
attaching to the feast ; none of a divine character attach-
ing to the victim. The feast is traditionally a revel com-
memorative of a victory: the victim is a condemned
criminal. As tothe date of the death, Mr. Frazer has two
contradictory theories. By the first (which is correct)
the victim died probably in June—-July (if not, certainly in
September). By the second, the month date of the death
is fixed (provisionally) in March-April. Let me add that,
to suit Mr. Frazer's theory, the victim must not only
have been divine at the origin of the institution, but
must have been recognised as divine at the time of the
Crucifixion of our Lord : otherwise our Lord’s death, in
the character of the victim, could lend him no ‘halo of
divinity.’ '
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VI

ATTEMPTS TO PROVE THE SACZAN CRIMINAL
DIVINE

As our historical evidence does not meet Mr. Frazer’s
needs, as the Sacman victim is not regarded as divine, as
heis no ¢ victim ’ but a criminal, as he is not sacrificed, as
the feast is not religious but a secular merrymaking, as
no resurrection is mentioned, as the historical date does not
fit Eastertide, Mr. Frazer has to invent theories which
will prove far more than the facts alleged by Dio
Chrysostom, Berosus in Athensus, Strabo, and Hesychius ;
or will prove that originally the facts were the opposite of
those historically recorded.

Through his whole argument Mr. Frazer seems to me
to present two distinct theories alternately, and only at
the close can I detect any attempt at reconciliation. A
third theory, distinct from either, appears to be rejected.
Indeed, Mr. Frazer’s task is not easy. He may say that
the Sacean victim represents the king, and that the king
being, by the hypothesis, divine, the victim is divine also.
But he needs, moreover, a resurrection of the dead man,
hence the theory that the victim represents not only the
king, but a god of the type of Tammuz or Adonis. At the
feasts of that god, a god of vegetable life, there was
wailing for his death, rejoicing for his resurrection. At
Babylon this occurred in June-July. But there is no
evidence that a human victim was slain for Tammuz :
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none that he was scourged and hanged. How are the
two theories, the victim as divine king, the victim as
Tammuz, to be combined? Their combination is
necessary, for the king is needed to yield the royal robes ;
while Tammuz is needed to yield the resurrection, and
the fast preceding the feast before Purim, & fast of wail-
ing for Tammuz. We hear of no fast before the Sacsa,
but if Purim be borrowed from the Sacma (which is
indispensable to the theory), the Sacsa too must have
been preceded by a fast, though it is unrecorded.

Clearly the king theory alone, or the Tammuz theory
alone, will not yield the facts necessary to the hypothesis.
Consequently the two theories must be combined. The
king must not only be divine, be a god ; he must also bea
god of vegetation, a god of the Tammuz type, who has a
resurrection. Now we have no evidence, or none is
adduced, to prove that the king, whether Babylonian or
Persian, was ever deemed to be an incarnation of Tammuz
or any such vegetable deity. Without sound evidence to
that effect the theory cannot move a step. We have
abundance of Babylonian sacred and secular texts: not
one is adduced to prove that the king incarnated any god,
especially Tammuz.

Mr. Frazer then, after putting forward alternately the
king theory and the Tammuz theory, does finally, if I
understand him, combine them. He talks of ¢ the human
god, the Saturn, Zoganes, Tammuz, or whatever he was
called’! Thus the victim is the king, and we get the
royal robes, and the five days of royalty. The king is
also Tammuz (unless I fail to grasp the meaning), the
victim too is Tammuz, and we get the fast (though we
hear of none before the Sacwma), the feast, and the
resurrection. But this is a late and rather casually

' @. B. ili. 185.
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introduced theory, quite destitute of evidence as regards
the king’s being recognised for Tammuz.

Previously, throughout two volumes, the victim had
alternately derived his necessary divinity from the king
and from the Tammuz god. He derived more: as king
he had the entrée of the royal harem; as Tammuz he
was the consort of a woman, ‘probably a sacred harlot,
who represented the great Semitic goddess Ishtar or
Astarte.” His union with her magically fertilised the
crops.! A similar duty, in the dream-time of Mr. Frazer's
hypotheses, had been that of the majesty of Babylon.
¢ Originally, we may conjecture, such couples exercised their
function for a whole year, on the conclusion of which the
male partner—the divine king—was put to death ; but in
historical times it seemsthat, as arule, the human god—the
S8aturn, Zoganes, Tammuz, or whatever he was called—
enjoyed his divine privileges, and discharged his divine
duties, only for a short part of the year,’ namely five
days, at the Saceea.?

The divine duties of the early kings of Babylon (if I
understand Mr. Frazer) were ¢to stand for the powers
that make for the fertility of plants and perhaps also of
animals.” Are we to conceive that these pleasing exercises
with the lady of the divine pair were all the duties of the
early kings of Babylon? In that case, who carried on
the civil and military control of the Empire ? Of course,
if the early king did nothing at all but associate with
¢ the human goddess who shared his bed and transmitted
his beneficent energies to the rest of nature,’® then he
may have been a man-god, a Tammuz, if the texts say so,
and his substitute might die at once as royal proxy, to
save the king’s life, and also as Tammuz. Moreover, it

! @. B. iii. 178. * @. B. ili. 185. * G. B. iii. 186.
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would not matter a pin’s fee whether such a king died or
not. Only, no man could take the billet of king.

Thus it may be Mr. Frazer’s intention to combine in
one the two theories of the victim as Tammuz and as
royal proxy. In that case his two apparently inconsistent
theories are one theory.

But, if I apprehend it correctly, it is a very audacious
theory. Where have we a proven case of a king who
incarnates & god of vegetation, plays the part of ¢ making
for the fertility of plants’ by the assistance of ¢ the human
goddess who shares his bed, and transmits his beneficent
energies to the rest of nature,” and who is sacrificed
annually ? Does this divine voluptuary also keep a royal
harem, or is that essential and more or less attested part
of the.Sace®a a later excrescence ? '

Without some historical evidence for such a strange
array of facts, including the yearly sacrifice of the
monarch, I must hesitate to think that Mr. Frazer's
theory of a king who is both king and Tammuz, and
has, later, a substitute who is both Tammuz and king, is
a practical hypothesis explanatory of ¢ the halo of divinity
which was shed around the cross of Calvary.’ I cannot
accept a8 evidence for a combination of facts separately
80 extraordinary, a series of inferences and presumptions
from rural or barbaric revels in spring or at harvest. The
existence of a King or Queen of the May, or of the Bean
on Twelfth Night, with occasional or even frequent mock
destructions of the monarch of a playful day, cannot be
used as proof that early Babylonian kings consorted for
a year with a human goddess, and then were burned to
death as gods of vegetable produce; especially when there
is no historical testimony, and only inference from myth,
in favour of any human goddess or of a burned king.

‘We have not, meanwhile, even any testimony to show
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that, in any time, in any place, any human victim was
ever slain, let alone a king (and a king annually), as
Tammuz. We have only a guess, founded on the weakest
possible basis, that of analogy, ¢The analogy,” says Mr.
Frazer, ‘ of Lityerses and of folk-custom, both European
and savage, suggests that in Phosnicia the corn-spirit—
the dead Adonis—may formerly have been represented by
a human victim.’! . . .. This can hardly persuade me
that the kings of Babylon were annually sacrificed as
Tammuz or as Adonis.

While admitting that Mr. Frazer may really mean to
combine his two theories (the victim as king, the victim
as Tammuz), and while he certainly makes his victim both
a king and & god, I shall take the freedom to examine his
theory in the sequence of the passages wherein it is pro-
posed, and request the reader to decide whether there be
one theory or two theories.

But first, have we any examples of a sacrifice by hang-
ing, not by burning, the human victim? For the Sacean
victim, though confessedly hanged, is said, by Mr. Frazer,
to be ¢ sacrificed.’

1. SACRIFICE BY HANGING. DOES IT EXIST?

Let us look at actual human victims, actually known
to have been slain in the interests of agriculture. Are, or
were, these human victims put to the infamous death of
malefactors, like the mock-king of the Sacea? They
were not. Cases are given in vol. ii. p. 238 et seq.

1. The Indians of Guyaquar used to sacrifice human
blood and the hearts of men when they sowed their
fields.?

2. In the Aztec harvest festival a victim was crushed

! @. B. ii. 258. 2 Cieza de Leon, p. 208.
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. between two great stones (perhaps to represent the
grinding of the maize ?).

3. The Mexicans sacrificed young children, older
children, and old men for each stage of the maize’s growth.
‘We are not told how they were sacrificed.!

4. The Egyptians burned red-haired men, and scattered
their ashes with winnowing fans. This burning is a
usual feature of sacrifice, and is not hanging or cruci-
fying.

5. The Skidi, or Wolf Pawnees, burned a victim to
Ti-ra-wé, ‘the power above that moves the universe, and
controls all things,” but the victim was a deer or a buffalo.
There were also occasional human sacrifices before
sowing ; the victim had his head cleft with a tomahawk,
and was then riddled with arrows, and afterwards burned.?
In some cases he was tied to a cross, before being slain
with an axe.?

6. A Sioux girl was burned over a slow fire, and then
shot with arrows. Her flesh, for magical purposes, was
squeezed over the newly sown fields.

7. West African victims were killed with spades and
hoes, and burned in newly tilled fields.

8. At Lagos a girl was impaled among sacrificed
sheep, goats, yams, heads of maize, and plantains hung
on stakes. Though impalement is a form of capital pun-
ishment, probably the girl’s blood was expected to fertilise
the earth. 'We have no proof that crucifixion was used
in Babylon, or the same motive might be alleged for the
mock-king at the Sacea. ‘It may be doubted whether
crucifixion was an Oriental mode of punishment,’ says
Mr. Frazer. He does not say that it was an Oriental
form of sacrifice.*

! G. B.i. 143. * Grinnell, Pawnee Hero Stories, pp. 362-869.
3 G. B, ii. 238. * G. B.ii. 24, note 1.
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9. The Marimos kill and burn a human victim, and
scatter the ashes on the ground to fertilise it.

10. The Bagolos hew a slave to pieces.

11. Some tribes in India chop victims up.

12. The Kudulu allow to & victim all the revels, women
and all, of the Saceean mock-king, and then cut a hole in
him, and smear his blood over an idol. This is sacrifice,
not capital punishment.

18. The Khonds slew their revered and god-like victim
in & variety of ways, strangling him in a tree, burning, and
chopping up, that his flesh might be sown on the fields.
The head, bowels, and bones were burned.

Such are the examples of & real human victim slain for
the good of the crops. In six out of fourteen cases the
victim’s ashes, blood, or flesh is used magically to fertilise
the fields, and probably this is- done in several other
instances. In seven cases burning occurs. In two
sacrifice to a god or idol occurs. In one only is the mode
of death a recognised form of capital punishment.

Therefore Mr. Frazer does not seem to me to be
justified in taking for and describing as ‘sacrifice’ the
capital punishment inflicted at the Saceea on & mock-king
who notoriously was a criminal condemned to death, and
who was hanged, not sacrificed.

To be sure Mr. Frazer tries to turn this point, and
how? Perhaps ancient kings of Lydia were once
burned alive on pyres, ‘as living embodiments of their
god.’ For the Liydian,like the Macedonian and many other
royal houses, claimed descent from Heracles, who, being
on fire already under the shirt of Nessus, homoeopathically
burned himself. Croesus, defeated, was about to die by
fire, but not out of his own head. Cyrus was going to
burn him alive, like Jeanne d’Arc, Cranmer, Wishart, and
others. This cruel infliction by a foreign enemy hardly

K
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proves a Liydian custom, nor are Lydians exactly Baby-
lonians. Again, if an old Prussian king ¢ wished to leave
a good name behind him,” he burned himself before a
holy oak. ‘Crummles is not a Prussian,” nor were the
‘kings of Babylon. Once more Movers thought that
the ¢divine pair who figured by deputy’ at the Sacwma
were Semiramis and Sandan or Sardanapalus. (Which
divine pair, the king’s proxy and one of the king’s con-
cubines, or the Tammuz man and the sacred harlot ?)
Sandan was thought to be Heracles by the Greeks, and
his effigy was perhaps burned on a pyre at his festival
in Tarsus. Now the Persians, according to Agathias,
worshipped Sandes (Sandan), and perhaps the Babylonians
did so also, though really that agreeable Byzantine minor
poet, Agathias, cannot be called a good witness. Next,
K. O. Miiller thinks that Sandan (Sandes) may have been
burned in a mystery play in Nineveh, Miiller giving free
licence to his fancy, as he admits. Movers, too, thought
that ‘at the Sacma the Zoganes represented a god, and
paired with & woman who personated a goddess.’! And
Movers thinks that the Sacman victim was originally
burned.?

For these ‘exquisite reasons,’ that the Lydian
monarchs claimed descent from Heracles, who was
burned, that Cyrus wanted to burn Creesus alive, that
old Prussian kings who wished to leave a good name
burned themselves, that Movers thought that Sandan or
Sardanapalus might have figured at the Sacwa as
Zoganes, that Agathias mentioned Sandes as a Baby-
lonian deity, and that Movers thinks that the man who
acted the god was burned, Mr. Frazer suggests that
perhaps the mock-king of the Bac®a was burned, once
upon a time.*> But we only know that he was scourged

' G. B. . 167. * @. B. iii. 171 ' @ B.iii. 170, 171,
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and hanged. So perhaps, Mr. Frazer suggests, he was
both scourged, hanged, and burned afterwards, or perhaps
hanging or crucifixion ‘ may have been a later mitigation
of his sufferings '—a pretty mitigation! And why was
flogging added ?! One had liefer be burned, like a god
and a king, than be first whipped and then crucified,
as & malefactor of the lowest and most servile kind,
losing, too, the necessary suggestion of sacrifice and
divinity implied in being burned. Besides, apart from
this theory of a cruel and debasing ¢ mitigation,’ there is
no evidence at all except what proves that the mock-king
at the Sacea was first stripped of his royal robes, then
whipped, then hanged. If he dies as god or king, why
is he stripped of his royal robes? The man was hanged,
was capitally punished (which as a condemned criminal
he richly deserved), and there is an end on't,’ as Dr.
Johnson rudely remarked. Now ‘we must not forget’
that Mr. Frazer has announced this * sacrifice ’ of a divine
king as his theory, but we need not, I may even say
must not, accept the theory. Because, first, Mr. Frazer
gives many examples of persons believed each to contain
a god, either temporarily or permanently.? But in not
one single case is the person said to be killed for the
benefit of the god whom he contains.

Secondly, there was historically no sacrifice in the case
of the Saceean mock-king.

The mock-king, then, if he has any divinity, has it not
as & sacrifice, for he is not sacrificed ; nor as representing
a king who incarnates a god, for no kings or others
thought to incarnate gods, whether temporarily or per-
manently, are proved to be slain for the benefit of that
god. Nor are any kings who are actually slain, slain by
hanging. The death of & man, as a god, belongs, if to

' G. B.iii. 171. % @ B.i.181-167.
x 2
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anything, to quite another festival, that of Tammuz or
Adonis, and to quite another set of ideas. We have no
proof indeed that a man was ever hanged or sacrificed
as an embodiment of Adonis or Tammuz. But Mr.
Frazer's theory of the reason for the Crucifixion on
Calvary demands the sacrifice of & human victim, who is,
ez officio, a god, is sacrificed in that character, and is
feigned to rise again. He must also be royal, to account
for the scarlet robe and crown of thorns of the great
victim.
II. STAGES IN MR. FRAZER'S THEORY

Let us now trace the stages of Mr. Frazer’s theory
that the Sagesan victim is both god and king.

1. First in order of statement comes the description of
the Sacwma, combined from Athenmus, who mentions no
victim, and Dio Chrysostom, who does. We learn (from
Mr. Frazer, not from Dio)! that the victim ‘dies in the
king’s stead.” But ‘ we must not forget that the king is
slain in his character of a god, his death and resurrection,
as the only means of perpetuating the divine life un-
impaired, being deemed necessary for the salvation of his
people and the world.’

That is Mr. Frazer's theory: we have seen no proof
of it, we have remarked that sacrificed victims are not
hanged; that kings are not scourged; that there is no
evidence beyond conjecture for an earlier Babylonian
process of burning ; while conjecture also explains whip-
ping and hanging as a ‘mitigation,” or alleges that
possibly the victim was banged first and burned after-
wards.

Here the king is certainly not,? on the face of it, a
god of vegetation: if anything, he is more like the

! @. B. ii. 24-26. * @. B. ii. 24-26.



WAS SACAEAN VICTIM DIVINE? 188

Chitome in Congo, who was a ‘pontiff.’” His credulous
people believed that the world would end if the Chitome
died & natural death, ‘so when he seemed likely to die’
he was clubbed or strangled. He was sacrificed to no
god whom he incarnated.! He was not clubbed once a
year (like the Babylonian king of Mr. Frazer’s theory);
he was given a rude euthanasia ‘ when he seemed likely
to die.” Does science ask us to believe that each Baby-
lonian king had the cosmic rapport of a Congo savage
pontiff, and was sacrificed after a year’s reign, because a
savage pontiff in Congo is put to death, not annually, but
¢ when he seems likely to die’?

Here, whatever science may expect us to believe, we
are told by Mr. Frazer that the king in Babylon was
annually sacrificed, as a god, indeed, but not explicitly as
a god of vegetation, who has a resurrection.

2. A Babylonian god of vegetation, and a known god,
appears in ii. 123, 124. This god is Tammuz. We hear
that ¢ water was thrown over him at & great mourning
ceremony, at which men and women stood round the
funeral pyre of Tammuz lamenting. .. . The dead
Tammuz was probably represented in effigy, water was
poured over him, and he came to life again.” Mr. Frazer
does not here plead for a human victim. The festival
‘doubtless took place in the month Tammuz (June-
July),’ or in different places, at different times, from mid-
summer to autumn, or from June to September, as the
late Mr. Robertson Smith calculated. Tammuz, so Mr.
Sayce is cited, ¢ is originally the spring vegetation, which
dies in his month, Tammuz or Du'tizu’ (June-July).

Here, then, we have a death and resurrection of
Tammuz. It occurs in June-July, or June-September,
and Tammuz is undoubtedly the god of spring vegetation.

' @. B.ii. 8.
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But Mr. Frazer does not here tell us that the king of
Babylon is also Tammuz. Tammuz is not whipped and
hanged at the Tammuz feast in July. His dead body is
¢ probably ’ a dummy.

In vol. ii. 253 Mr. Frazer returns to the victim, the
mock-king, of the Sacea. But he says nothing here about
the real king of Babylon. He wishes to show how and
why the victim isdivine. Now, inii. 26, we were told that
the victim is divine because he ‘represents a dying god.’
* For we must not forget that the king dies in his character
ofagod’ ...

‘Was Mr. Frazer satisfied with this explanation given
in ii. 26 ? Apparently not ; for® he gives a new explana-
tion and a different one. ‘It seems worth suggesting
that the mock-king who was annually killed at the Baby-
lonian festival of the Sacaa on the sixteenth day of the
month Lous may have represented Tammuz himself.’
Here the Tammuz dummy or effigy of ii. 128, 124, is,
perhaps, discarded. Still, if a real live Tammuz was
burned on a funeral pyre?® his ashes might well be repre-
sented by a dummy. It has not yet occurred to Mr.
Frazer, as it does later, to have the re-arisen god perso-
nated by & living human counterpart (Mordecai in a later -
page) of the dead Tammuz (Haman). The festival of
the Saceea is now a Tammuz festival, a religious feast,
and, indeed, is identical with that of ii. 123, 124, for it
occurs in the month Lous. Now Lous, says Mr. Robert-
son Smith, ¢ answered to the lunar month Tammuz,’ 2 and
the month of Tammuz* was June-July, or June-Sep-
tember.

There could not surely be two Tammuz feasts in the
month Tammuz? We are therefore confronted by the

! G. B. ii. 258, 254. * G. B.ii. 128.
* G. B.ii. 254, note 1. ¢ G. B.i. 128.
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singular facts that Tammuz lay ‘on a funeral pyre’?! and
also that, as the Sacsan victim, who, Mr. Frazer thinks
it ¢ worth suggesting ’ personated Tammuz, he was at the
same feast, the Sacea, whipped and hanged.? Mr. Frazer
goes on : ‘If this conjecture is right, the view that the
mock-king at the Sacewa was slain in the character of a
god’ (Tammuz) ‘ would be established.’

Baut it was established already, wds it not on other
grounds, to Mr. Frazer’s satisfaction, in ii. 26 ? There the
criminal victim died as a king, and as & god, for the king
was & god, and so was his proxy. Now, on the other hand,
if Mr. Frazer’s latest conjecture is right, the victim dies as
areal known god, Tammuz. We keep asking, Was the king
also an incarnation of Tammuz ? May I not be excused for
surmising that we have here an hypothesis in the making,
an hypothesis resting on two different theories? If Mr.
Frazer holds that the king of Babylon was also Tammuz,
as the mock-king was, here was the opportunity for saying
so, and proving the fact from Babylonian texts.

Mr. Frazer here gives us a Tammuz feast in which
Tammuz lies on a funeral pyre, and also & Tammuz feast
in which the human representative of that deity is
whipped and hanged, while ‘the dead Tammuz was
probably represented in effigy,” water was poured over him,
and he came to life again. How ? In the person of
Mordecai? These are the results of ii. 123, 124, and of
1. 253, 254.

These things are, confessedly, conjectures. But one
thing is quite certain: the Sacsa, wherein Tammuz
either lay on a funeral pyre, and afterwards had water
poured over him, ‘ probably in effigy,’ or was hanged, was
a festival of June-July. Variations of calendars, however,
might make the Sacea fall ¢ from midsummer to sutumn

! G. B. i 128, * G. B.il. 358, 254.
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or from June to September ’ (ii. 123, note of Mr. Robert-
son Smith). These dates are remote from Eastertide.

To this point Mr. Frazer ! promises ¢ to return later.’
He does 80 in the most disconcerting manner. For when
he returns the Sacga, which were in the month Tammuz,
June-July,? startle us by being held in March or March—
April®? May I not say that I seem to detect traces of an
hypothesis in the making, and of discrepant theories? We
have already been rather puzzled by the Tammuz on a
funeral pyre, who has cold water poured over him, ¢ probably
in effigy,” and also is honoured by being whipped and hanged
in the person of & human representative, a mock-king, at
the same festival. But perhaps there were two Tammuz
feasts in the month of Tammuz? And possibly the victim
was whipped and hanged at one of them, while his mortal
remains were burned on the pyre at the other? ‘It is
quite possible,” says Mr. Frazer, when explaining why a
victim of a sacrifice was hanged, not burned as is usual,
¢ that both forms of execution, or rather of sacrifice, may
have been combined by hanging or crucifying the victim
first and burning him afterwards;’¢ but he neglects the
buxom opportunity of corroborating this conjecture, by
referring to the Tammuz victim who had both a funeral
pyre and a gibbet, in ii. 123, 124, 253, 254.

III. A POSSIBLE RECONCILIATION

There is, perhaps, & mode of reconciling the dates of the
Tammouz festivals, at one of which Tammuz was honoured
with a pyre, at the other (in the person of his representa-
tive, the Sacswan mock-king) with a gibbet. Dr. Jastrow
places & Tammuz feast in the fourth month, which, if the
Babylonian year begins, as Mr. Frazer says it does, with

! @. B.ii. 254. * @. B.ii. 128, 124; ii. 263, 254.
* @. B.iii. 152, 154. ¢ G. B.iii. 171.
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the month Nisan, means that the fourth month and a
Tammuz feast occurred in our June~-July. But Dr. Jastrow
also writes that in ‘the sixth Babylonian month, our
August-September, ‘there was celebrated a festival to
Tammuz.’!

Thus Temmuz might have his gibbet in June-July,
and his pyre in August-September. But alas! this
will not do, for the pyre is of June-July.? Nor can he
have his gibbet in August-September, as I had fondly
hoped, for he is to be identified with the mock-king of the
Sacma, and the month of his hanging is Tammuz,
Lous, or June—July, if Mr. Robertson Smith is right.?
Thus I really fail to believe that Tammuz could have
both a burning and & hanging in June-July. I hoped
that Dr. Jastrow’s two Tammuz feasts had solved the
problem, but I hoped in vain. ‘

IV. THE SACZA SUDDENLY CHANGES ITS DATE

Meanwhile, even though we have allowed for two
Tammuz feasts, are we also to admit a third Tammuz
feast at the March festival of the Sacea? For in vol. iii.
151-153, March has become the date of the Sacea, rather
to our surprise, for the date had been June-July.* Now
three Tammuz feasts in six months seem one too many, if
not two. Consequently the arguments which in ii. 123, 124,
253, 254, show the Sacman victim, becanse he died in the
month Tammuz, to represent the god Tammuz fail, per-
haps, if the victim really died in March, at the Babylonian
Zakmuk, or Zagmuku, a feast in honour, not of Tammuz,
but of Bau (a goddess), and later of Marduk.® Neither
Bau nor Marduk is Tammuz; nor does the victim seem

' Jastrow, p. 484.  * @. B.ii. 138, 124. 3 G. B.ii. 258, 54.
4 @. B.ii. 128, 124. s Jastrow, 59, 127, 631, 677, 678-9.
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likely to represent Tammuz, after his death is shifted from
the Tammuz feasts of May-June or June-July, July-
August, to March, when the feast was really in honour,
not of Tammuz, but of Bau, or later, of Marduk.

All our difficulties, indeed, pale before the fact that
the date of the Sacea, when the possible Tammuz victim
was hanged, is fixed twice; once, with much show of
reason and ‘with unconcealed delight,” in June-July, in
the second volume; while, next, it is argued from, in the
third volume, as if the date were March-April.

I conjecture, therefore, that the July date was not
inconsistent with what is now Mr. Frazer’s theory when
he revised his second volume. Otherwise he would not
have said that Mr. Robertson Smith’s decision as to the
July date ‘supplies so welcome a confirmation of the
conjecture in the text,”! and then, in iii. 152, 153, have
proceeded to argue on the presumption that Mr. Robertson
Smith’s calculations may be, for the purposes of the theory,
disregarded. And they are disregarded, as we shall see. If
they were dubious, they should never have been welcomed.

V. VARIOUS THEORIES OF THE VICTIM

Meanwhile, for our own argument, as to the precise
nature of the Babylonian King’s divinity, vegetable or
not, I do not think that we have yet found the King of
Babylon explicitly identified with a god of vegetation.

The victim, remember, was at first divine, either as proxy
of the king, incarnating, I think, a god unknown ; or as full
of cosmic rapport, as & man-god of the second species.?
Next his divinity was established, if Mr. Frazer rightly
conjectured that he ‘represented Tammuz himself.’?

! @. B.ii. 254, note 1. * G. B.ii. 24-26 ; i. 80-82.
* @. B.ii. 258, 254.
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Next he was a criminal vicariously sacrificed for ¢ the
saving of the king’s life for another year.’ !

Next it would appear that the Zoganes’ (the same
old victim) ¢ during his five days of office personated not
merely a king but a god, whether that god was the
Elamite Humman, the Babylonian Marduk, or some other
deity not yet identified.”* Next the victim personated ‘a
god or hero of the type of Tammuz or Adonis, (and)
enjoyed the favours of a woman, probably a sacred
harlot . . . .’ in addition to the caresses of the royal
seraglio? Next the indefatigable victim represented
the king, ‘the human god, the Saturn, Zoganes,
Tammuz, or whatever he was called,’” though all we know
of the god Zoganes is that Zoganes was the title of the
slave lord of the household at the Persian Saceea.*

It would thus appear almost as if all gods are one god
to Mr. Frazer by a kind of scientific ‘ Henotheism.’
Humman or 8aturn, Zoganes or Tammuz, Marduk or
Adonis, any one of them, or all of them, will do for the
king to incarnate or personate. Any one of them, or all
of them, will figure as representatives of vegetable life in
company with Zeus and the horses of Virbius! ‘We
may conjecture that the horses by which Virbius was said
to have been slain were really embodiments of him as a
deity of vegetation.’® Now let me too say ¢ we may con-
jecture.” Mr. Frazer tells us that ¢ horses were excluded
from the grove and sanctuary’ of Virbius.® Is it putting
too great pressure on evidence to conjecture that the
horses, while being driven out, were whipped ? Now the
horses embodied, perhaps, as we are told, a deity of
vegetation. They were whipped, and therefore it was
usual to whip the representatives of a deity of vegetation.

! @. B.iii. 152. t @.'B. iii. 160. * G. B. iii. 178,
* @. B.iii. 185. * G. B.ii. 814. ¢ G. B.i. 6.
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This solves our problem, why was the victim, the divine
victim, whipped ?

Seriously, have we not in all this book to do with that
method of arbitrary conjecture which has ruined so many
laborious philosophies of religion ?

As to one essential conjecture, that the Babylonian, or
rather the Persian, kings represented a deity of vegeta-
tion, I can offer only one shadowy testimony. Nebuchad-
nezzar for a while exhibited a caprice in favour of a
purely vegetable diet. This may have been a survival of
a royal taboo. As a god of vegetation, a king would not
eat vegetables any more than a savage usually eats his
totem. But some savages do eat their totems on certain
sacred occasions, and that may be the reason why Nebu-
chadnezzar, for a given period, turned vegetarian.
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VII
ZAKMUK, SACZEA, AND PURIM

Ir is necessary to get the death of the Sacsan victim into
touch with Easter. The Sacw®a, when he died, had been
in June-July, in vol. ii.,, in Mr. Frazer’s first edition,
before he evolved his theory. When the theory is evolved,
in the second edition and third volume, the Sacea prefer
to occur in March-April, which gets the sufferings of the
mock-king into touch with the Jewish Purim, and so
within measurable distance of our Passion Week, though
the June-July date of the first edition survives in the
second volume of the new edition. The change of date
of the Sacma is arranged for by the plan, rejected by
Meyer and Jastrow, of identifying the Persian Bacma
and the Jewish Purim with the ancient Babylonian
Zagmuk or Zakmuk, a New Year festival of March-April.!
To be sure, if that be the date, we seem bereft of our
useful Tammuz, from whom, in ii. 254, it was conjectured
that the victim mock-king derived his divinity, an old
superstitious belief which ‘ shed the halo of divinity’ on
the victim of Calvary. For the Tammuz feast was
certainly in June-September. However, perhaps there
were three Tammuz feasts, resurrection and all, and Mr.
Frazer's last choice of a date, in March-April, has the

' « Zimmern’s view of a possible relationship between Purim and

Zagmuku is untenable,’ says Dr. Jastrow (op. cit. p. 686, note 3). This is
also the opinion of Meyer.
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immense advantage for his theory of getting us near
Eastertide.

But did the Sacewa actually desert their old date,
June-July? To prove that we must identify the Sacea,
a Persian, with Zakmuk, a Babylonian feast, which really
fell in March or April. The old Babylonian feast,
Zakmuk, is known to the learned through inscriptions.
We have seen that M. Cumont and Herr Meissner
inclined to regard Zakmuk as identical with the Sacsa,
while the feast Zakmuk-Sacea is supposed by Mr. Frazer
to be the origin of the Jewish Purim. But the Sacea
fell in the Macedonian month Lous, as Athensus tells us
according to Berosus, a Babylonian priest, using the
Macedonian Calendar. And Lous, as Mr. Robertson
Smith proved, was our July.! Zakmuk, on the other
hand, fell in our March-April, and Purim in our March,
neither of which is July, when the Sacea were held.

Now it is desirable for Mr. Frazer's argument that
the Saceea should fall, not in July, as it did in ii. 254, but
in or about Eastertide. Mr. Frazer therefore shifts the
Sacea from July to Eastertide in face of difficulties.

All we know concerning Zakmuk is? that this feast,
originally a feast of Bau, says Dr. Jastrow, fell about the
vernal equinox (near the beginning of the old Babylonian
year) ; that, after a certain period, it was held in honour of
the chief god of Babylon, named Merodach ; that a council
of gods was thought to meet in Merodach’s temple, under
his presidency, and that they determined the fate of the
year, ¢ especially the fate of the king’s life.” The festival
existed as early as 3000 B.c., whereas the Sacesa, ‘so far
as appears from our asuthorities, does not date from before
the Persian conquest of Babylon’ (536 B.c.).> But in spite
of dates it is desirable for Mr. Frazer’s purpose to identify

! @. B. ii. 264. * @. B.iil. 161, 153. * @. B.ii. 24, note 1.
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the Persian Sacea with the Babylonian Zakmuk. For,
if he succeeds in this, then Sacea must fall when Zakmuk
fell, and nearly when Purim fell, at—or not so very far
from—Eastertide. But® Saceea was eagerly welcomed by
Mr, Frazer as a July, not a spring, feast, whereas, in iii.
152, Sacwmas is identified with Zakmuk, which did fall in
spring. Again, we have not even a hint that any mock-
king, or Tammuz man, or anybody, was slain at the
Babylonian feast of Zakmuk, as a man was slain, says
Dio, at the Sacwma. However, Mr. Frazer tries to show
that Sacema and Zakmuk may be the same feast. For
Sacwa and Zakmuk are names that resemble Zakmuk
and Zoganes.? We may reply that the word Sacaa also
rather closely resembles the name of the tribe of Sace,
from whom the Perso-Greeks derived the word Saceea,
while the Sacea were held to commemorate a victory over
the Sacee. Again the word Sacma, which was a drinking
feast, resembles the word Sdki, Persian for a pourer
forth of wine. ‘The word Sdké is Arabic, being the
nomen agentis of the verb Sakd “to water” (abreuver).
This root is common to several Semitic languages—e.g.
Hebrew and Athiopic—and if we could prove the word
Baceea to be of native Babylonian origin, it might very
probably come from the same root,” Mr. Denison Ross
informs me. Inany case we cannot build on resemblances
in the sound of words. That argument for the identifi-
cation of Zakmuk and the Sacea fails.

Next Mr. Frazer contends that since, at Zakmuk, the
gods determined the fate of the king’s life, it was a critical
time for the king. Now ‘the central feature of the
Saceea’ appears to have been ‘the hanging of the mock-
king for the saving of the real king’s life.”* Here, then,
are two critical hours for the king : one at Zakmuk, when

! @. B.ii. 354. * @. B. iii. 153. ? Ibid.
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the gods settle his fate ; one at the Saceea, when his life is
saved by the execution of his proxy. Are not then these
two critical periods one period, and is not Sacsea another
name for Zakmuk ?! But Mr. Frazer has also told us that
the main feature of the Sacea was the death of a man
who represented Tammuz, and was killed after doing
sympathetic magic with a sacred harlot? Was there,
then, in connection with this Tammuz man, a third
Tammuz feast in March-April, for there were two, in
June-September ? Thus, even if we could admit that,
because two periods are critical, both are the same period,
yet as the victim of the Sacea was & Tammuz man, slain
to do good to the crops, we are unable to concede that he
also died ‘in the king’s stead,” and to save his life, unless
the king was Tammuz. Besides, no authority tells us
that either, or both, of this victim’s deaths occurred at the
Babylonian feast of Zakmuk : it occurred at the Persian
feast of the Saceea, if at all.

Indeed, even if Mr. Frazer’s two arguments for the
identity of Zakmuk and Sac@a were persuasive (and how
persuasive they are we have seen), there would remain a
difficulty. For Berosus says, as we saw, that the Saceea
fell on Lous 16, which is July, whereas Zakmuk fell in
March-April.

I. HISTORICAL DIFFICULTY

This obstacle seems to be, and really is, insuperable.
But Mr. Frazer, undaunted, writes : ¢ The identification of
the months of the Syro-Macedonian Calendar is a matter
of some uncertainty; as to the month Lous in particular
the evidence of ancient writers appears to be conflicting,
and until we have ascertained beyond the reach of doubt

! @. B.iii. 162. ? @. B.iii. 178.



ZAKMUK, SACZEA, AND PURIM 145

when Lous fell at Babylon in the time of Berosus’ (say
200 B.c.) ‘it would be premature to allow much weight
to the seeming discrepancy in the dates of the two festi-
vals’ (namely Zakmuk and the Sacma). Henceforth
Mr. Frazer’s hypothesis seems to me to proceed on the
fancy that Sacma and Zakmuk are identical, which is
impossible, since the Sacea fall in July or September,
and Zakmuk in March-April.

It is absolutely certain, historically, that Sacea and
Zakmuk cannot be identical. They were as remote in
date as they well could be. For the conflicting evidence
of ancient writers as to the date of the month of the
Sacma, namely the Macedonian month Lous (Ados),
Mr. Frazer gives two references. The first is to Mr.
Robertson Smith’s proof that Lous is July.! That
does him no good. The second is to Smith’s ¢ Dictionary of
Greek and Roman Antiquities.’* Inthat work I read that
the only doubt as to the month Lous is whether it fell in
July or September. Smith’s ¢ Dictionary’ is a book so
common and accessible that I need not inflict on the
reader the nature of the conflicting evidence. It is
enough to say that the month of the Sacesa, Lous, was
almost certainly July, but, if not July, was undeniably
September. Now neither July nor September is Easter-
tide, or near it. So that the effort to make the Sacea
identical with Zakmuk, and therefore more or less coin-
cident with Purim, and with our Easter, is an absolute
failure. The Jews, then, could not (as in Mr. Frazer’s
theory) borrow abroad a July or September mock-king,
and attach him to & vernal festival, their Purim. Thus,
as Zakmuk is several months remote from the Sacma, it
is not identical with the Sacma. Mr. Frazer himself
says: ‘If the Sacma occurred in July and the Zakmuk in

! G. B.254, note 1. * 3, 1. 889.
L
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March, the theory of their identity could not be main-
tained.’! But he loses, rather than gains, if the
Sac®a were in September, and that is the only possible
alternative. = The game is over; the mock-king of
Babylon died, if at all, in July or September, at the
Sacma; not at Zagmuk or Zakmuk, in March-April.
There is not a known hint that any mock-king died in
~ Babylon about Eastertide, or earlier, at the feast of
Zakmuk.

I confess that when I found Mr. Frazer declining to
‘allow much weight to the seeming discrepancy in the
dates of the two festivals,” till it was  ascertained beyond
the reach of doubt when Lous fell at Babylon in the time
of Berosus,” I presumed that ¢ the apparently conflicting
evidence of ancient writers ’ meant a difference of opinion
as to whether Lious was a spring or a midsummer month.
But I looked at Smith’s ¢ Dictionary ’ and found nothing
of the sort! The difference of opinion, the conflict of
evidence, is concerned (see Smith) with the question
whether Lous was September (as it seems to have been
in the time of Philip of Macedon) or whether it was July,
a8 in the time of Plutarch. Neither opinion gives Lous
the faintest chance of being a spring month. Therefore
the vernal Zakmuk is not the Sacema ; therefore there is
not the ghost of a reason for guessing that a mock-king
was hanged at Zakmuk; therefore Zakmuk, in April,
cannot lend a hanged mock-king to Purim, in March;
therefore Purim, having no slain mock-king, cannot hand
one on to Eastertide, which, moreover, does not occur at
the same date as Purim, but some weeks later, as may
happen. Therefore the mock-king, if he had been divine
(which he was not), and if he had been sacrificed (which
he was not), could not have lent his ¢ halo of divinity ’ to

! @. B.iii. 152.
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gild the Cross at Calvary. But that he did so is Mr.
Frazer’s hypothesis—sometimes.

II. PERSIANS ARE NOT BABYLONIANS

The Sac®a, according to all our authorities, was a
Persian, not a Babylonian, feast. 'We have not a tittle of
evidence to show that the Babylonians, with whom Zakmuk
was a feast of old standing, ever heard of the Sacea before
they were conquered by the DPersians (B.c. 536).
Mr. Frazer admits this : the Babylonian custom, ¢ so far as
appears from our authorities, does not date from before
the Persian conquest ; but probably it was much older.’!
Why ¢probably’? On the strength of this ¢ probably’
Mr. Frazer calls the doings at the Persian Sacea ‘a
Babylonian custom.”? It was a custom of the Persian
conquerors of Babylon, if we can believe Dio Chry-
sostom; but we have no evidence that it was a Baby-
lonian custom. Yet it ¢ has just got to be’ a Babylonian
custom that Mr. Frazer may attach it to a vernal Baby-
lonian feast, Zakmuk, and so to Purim, and so to Easter-
tide.

III. ORIGIN OF PURIM

About the real origin of Purim, a purely secular
jollification, preceded, after a certain date, by a fast, we
know nothing. It is first mentioned in the Book of
Esther, which is so secular that the name of God is never
mentioned in it. Scholars have debated as to the date of
Esther, which Mr. Frazer places in the fourth or third
century B.C.; some, as Kuenen, place it later. Some
think it historical, as Mr. Sayce does; others regard it as
a romance, composed to supply an account of the origin

! G. B. ii. M4, note 1. ? @. B. ii. 26.
L2
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of the feast of Purim, which we never hear of before the
exile.

The account in Esther is well known. Xerxes
quarrelled with his queen, Vashti, and, after a series of
experiments in wives, selected Esther, cousin of an artful
Jew named Mordecai. This man discovered, and through
Esther reported, a conspiracy. He later behaved with
insolence to Haman, the Vizier, who settled with Xerxes
& kind of 8t. Bartholomew’s day for all the Jews. But
Xerxes was accidentally reminded of the services done by
Mordecai, and asked Haman how a grateful prince should
reward an unnamed servant. Haman suggested the ride
in royal splendour, which Mordecai enjoyed. Haman
then erected a very tall gallows whereon to hang Mordecai.
But Esther got news of the intended massacre, and, as
Xerxes had promised to give her any gift she asked for,
she demanded the death of Haman. S8o Haman was hanged,
and the Jews were allowed to defend themselves. They
massacred an enormous number of their enemies, and
henceforth kept Purim, a feast of two days, on Adar
(March) 14 and 15. “ Wherefore they called these days
Purim, after the name of Pur,’ and ¢ pur, that is, the lot, was
cast before Haman for a whole year from Nisan to Adar.’!

The word pur, ‘a lot,” does not occur in Hebrew, says
Mr. Frazer. However, the Assyrian pwhra means an
assembly, and there was an assembly of the gods at the
feast of Zakmuk. Why the Jews went after an Assyrian
word we may guess; but we also learn that ‘pur or bur
seems to be’ (one wants to know if it really was) ‘an
old Assyrian word for ‘stone,” and a stone may be used
for a lot,* as the Greek +rijos, a pebble, also means a
‘vote. Thus either the Assyrian puhra or pur may have
lent & name to the feast of Purim.

! Esther iii. 7. * @. B. iii. 154, 155.
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I am no friend to etymological conjecture, especially
when two Assyrian words put in rival claims to be, each
of them, the origin of a Jewish word. Mr. Frazer does
not, I think, allude to the other guess, connecting Purim
with the Persian feast, Phurdigan (Phurim ? or Purim).!
We find Purdaghan, Purdiyan, and so forth. This
Persian feast was a drinking bout and time of jollity, so
that Hyde very naturally compares it to Purim and to .
the old Persian Sacea, or Sakea, or Sakia, which means
¢drinking together,” or ‘drinking healths.’? If Sakia
means a convivial feast in Persian, it fits very well the
Persian Sacea, which were a time of jollity. The learned
may settle their etymological guesses among themselves,
but we are not obliged, for want of another conjecture, to
fly to old Assyrian for Purim : still less do we agree that
Mr. Frazer has made out a fairly probable case for hold-
ing that ‘the Jewish feast (Purim) is derived from the
Babylonian new year festival of Zakmuk.’*

No case at all, I venture to think, is made out.
Mr. Frazer's Assyrian etymologies are met by competing
etymologies. Moreover, we know next to nothing of the
Babylonian Zakmuk, but we do know that the Persian
Sacma, Sakea, or Sakia was, like Purim, a period of hard
drinking and wild licence: which does not resemble a
solemn religious festival of the supreme god, Marduk, or
& period of wailing for Tammuz. There is another
coincidence, unnoted, I think, by Mr. Frazer, but already
noted by us. Herodotus, our oldest Greek source for
the Persians, tells us that their chief feast was called
Magophonia, and celebrated the massacre of the hostile
Magi.* Strabo tells us that the Sac®a were supposed to

' Kuenen, Hist. and Lit. of Israelites, iii. 149, 150.
3 Hyde, Hist. Rel. Pers. pp. 266, 367. Oxford, 1760.
3 @. B. iii. 155. 4 Herodotus, iii. 79.
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commemorate a massacre of intoxicated Sace. Purim is
held to celebrate a massacre of the foes of the Jews. Can
these three feasts for a massacre coincide by accident ?
It is not easy to see how this tradition attached itself to
the slaying of & criminal, either as king’s proxy or as
representative of Tammuz.

IV. 18 PURIM PRE-EXILIAN OR POST-EXILIAN ?

In any case Purim has not been successfully connected
with Zakmuk. Mr. Frazer, however, says that ‘an
examination of that’ (the Jewish) ¢tradition, and of the
manner of celebrating the feast, renders it probable that
Purim is nothing but & more or less disguised form of the
Babylonian feast of the Sacea or Zakmuk.’!' We have
seen that stern dates do not allow us to identify Sacema
with Zakmuk. The month Lous is firm as the Mace-
donian phalanx, and will not masquerade as March-
April, when Zakmuk was held. Setting that aside, ¢ there
are good grounds for believing that Purim was unknown
to the Jews until after the exile,” and yet ¢that they
learned to observe it during their captivity in the East.’?
But their captivity in the East was the exile, so how
did they know nothing of Purim at the very time when
they also learned to celebrate that festival? However, it
18 reckoned ¢fairly probable’ that the Jews borrowed
Purim either ¢ directly from the Babylonians or indirectly
through the Persian conquerors of Babylon;’ the only
question is from which ?2

The Jews probably borrowed Purim in or after the
exile. But they also kept Purim before the exile, at least
Mr. Frazer thinks that ¢ the best solation.” It is Jensen's

! @. B.iii. 158, 154. * @. B.iii. 153.
* @. B.iii. 155.
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solution, stated, however, only ‘in letters to correspon-
dents.’!

It really seems hardly consistent that-Mr. Frazer
should both think Purim probably a feast borrowed in or
after the exile, and also appear to approve a theory which
regards the feast as familiar to the Jews before the exile.
Yet that is what he has apparently succeeded in doing.

He prefers Jensen’s solution, which is this: A fast
was held before the feast of Purim.? Why ?

‘The best solution appears to be that of Jensen, that
the fasting and mourning were originally for the supposed
annual death of a Semitie god or hero of the type of
Tammuz or Adonis, whose resurrection on the following
day occasioned that outburst of joy and gladness which is
characteristic of Purim.’® Yes; but the Jews had that
institution before the exile. In the first days of his own
captivity Ezekiel was carried, in the flesh, or out of the
flesh, to the temple at Jerusalem. ¢Then he brought me
to the door of the gate of the Lord’s house which was
towards the north, and, behold, there sat women wailing
for Tammuz.’ 4

Now Jensen’s solution is that the fast at Purim
represents the wailing for Tammuz, or somebody of his
type. But, if the Jews did that, as they did, before the
exile, and if that was Purim, how did they also borrow
Purim after the exile, especially as ‘there are good
grounds for believing that Purim was unknown to the
Jews till after the exile’?® How can both views be
correct?  Or is this March feast of the Tammuz kind an
addition to the old pre-exilian Jewish Tammuz feast ?

Moreover, Purim is probably, according to Mr. Frazer,

} @. B.iii. 177, and note 2. * Esther iv. 8, 16 ; ix. 31.
3 @. B. iii. 177. ¢ Bzekiel viii. 14.
$ @. B. iii. 158.
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¢ & mere disguised form of the Bacws,” which, in his opinion,
is the same as Zakmuk.! But ¢ the central feature of the
Saceea appears to have been the saving of the king’s life for
another year by the vicarious sacrifice of & criminal.’?
Yet its central feature is also the sorrow for the death and
glee for the resurrection ‘ of a Semitic god or hero of the
type of Tammuz or Adonis,” following Jensen. How can
the Sacma have two central features? If it is only an
affair of hanging a man to save the king’s life, why
should the Jews at Jerusalem fast before the vicarious
sacrifice of & criminal for the Babylonian king? They
did fast, we know. And why should the victim’s resurrec-
tion (if any) on the following day ¢ occasion that outburst
of joy and gladness which is characteristic of Purim’?*
What had the Jews to make with the resurrection of a
proxy of the king of Babylon ?

Mr. Frazer has not, I think, suggested that the kings
of Israel or Judah were once annually sacrificed. So why
were the Jewish women wailing at the north gate of the
Temple? For Tammuz, as we know from Ezekiel ; but
Tammuz was not a Jewish king, or, if he was, it should
be stated. Also, if the Jewish ladies wailed and rejoiced
for Tammuz at the Temple in Jerusalem before the exile,
how can it be consistently maintained that they knew
nothing of these rites till after the exile, and then
borrowed them from Babylonians or Persians ? If Purim
is & Tammuz rite, the Jews had it before the exile, as
Ezekiel proves. If it is not a Tammuz rite, why is
Jensen’s the best solution? for Jensen’s solution is that
‘the fasting and mourning were originally for the sup-
posed annual death of a Semitic god or hero of the type of
Tammuz or Adonis, whose resurrection on the following

! @. B. iii. 158, 154. * @. B.iii. 152.
? @. B.iii. 1717.
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day occasioned that outburst of joy and gladness which is
characteristic of Purim.’! Then, once more, that outburst
of joy and gladness for the re-arisen Tammuz was?
probably in the month Tammuz, our June-July. But
now 3 it is at Purim—that is, in March.

How are Mr. Frazer’s theories to be reconciled with
each other and with the facts? Did the Jews wail for
Tammouz, in spring, before the exile; and, after the exile,
adapt their old rite of a Tammuz fast and feast to the
vicarious sacrifice of a condemned criminal (whether in
July or in April) in the interests of the king of Babylon ?
Had they been wont to hang a man, while they wailed
for Tammuz, before the exile ? If so, why did they hang
him, and what did they borrow during the exile? Or
was all that they borrowed just the habit of crowning,
discrowning, whipping, and hanging a mock-king, as an
addition to their pre-exilian Tammuz fast and feast ?
‘We have certainly no evidence that they did these cruel
things before the exile. And there is no evidence, as we
shall see, that they yearly committed the same atrocity
after the exile.

V. THEORY OF A HUMAN VICTIM AT PURIM

As Mr. Frazer is to make our Lord one of the annual
victims at Purim, he has to try to prove that the Jews
did annually hang or crucifiy & mock-king supposed to be
divine at Purim. To be sure neither prophet nor
legislator, neither Ezekiel, Ezra, Nehemiah, Haggai,
nor Zachariah, says one word about this heathen abomi-
nation borrowed by the Jews. Mr. Frazer therefore
tries to prove that the man was hanged at Purim by the
evidence of ‘traces of human sacrifice lingering about

! @. B. iil. 177. ? G. B. ii. 254. 3 @ B.iii. 177.
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the feast of Purim in one or other of those mitigated
forms to which I have just referred,’ such as the un-
certain ‘ burning an effigy of a man at Tarsus.’!

Mr. Frazer is, I think, rather easily satisfied with this
kind of testimony to human sacrifice. Every fifth of
November a man, called Guy by the populace, is burned
in effigy. But, as we know the historical facts, we do not,
though science in the distant future may, regard this rite
a8 a trace of Druidical human sacrifice, Guy being a god
of the dying foliage of November, when St. Dasius was
slain. -Mr. Frazer explains the old custom of burning
Judas on Easter Saturday as ‘all for the purpose of pro-
tecting the fields from hail,’ and as ‘really of pagan
origin.’? - It may be so : the ashes are used in agricultural
magic. But we know that Guy Fawkes is not a relic of
human sacrifice. Moreover, it is natural to destroy a foe,
like Haman, or John Knox, or Mr. Kruger, in effigy : the
thing is often done. The Jews undeniably regarded
Haman, on the authority of Esther, as an enemy of their
race. So they destroyed him in effigy. In the fifth
century of our era, when the hatred between Jews and
Christians had become bitter, the Jews, ‘in contempt of
the Christian religion,” attached the effigy of Haman to a
cross. This insult was forbidden by the Codex Theodo-
sianus.® Similar doings, without the cross, prevailed at
Purim in the Middle Ages. But how does this prove the
hanging of a real Haman victim before the rise of
Christianity? It merely proves that, after the strife
between Jews and Christians began, an effigy of Haman,
the national enemy, was crucified ‘in contemptu Christianse
fidei,” as the edict says—to annoy the Christians.

But Mr. Frazer has ‘some positive grounds’ for
thinking that ‘in former times the Jews, like the Baby-

' @. B.iii. 171,172.  ? G. B.iii. 246, 247,258.  * G. B.iii. 172.
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lonians from whom they appear to have derived their
Purim, may at one time have burned, hanged, or crucified
a real man in the character of Haman’ We have seen
that ! Purim, if it is a Tammuz feast and fast, was kept
by the Jews before they went to Babylon. But, passing
that, what are the ¢ positive grounds’?

Merely that in 416 A.D. some Jews in Syria, being
heated with wine after ‘certain sports,’ began to deride
Christianity, and, for that purpose, bound a Christian
child to the cross. At first ¢ they only laughed and jeered
at him, but soon, their passions getting the better of them,
they ill-treated the child so that he died under their
hands.’ Mr. Frazer ‘can hardly doubt that’ the ‘sports’
¢ were Purim, and that the boy who died on the cross
 represented Haman.” Granting that the ¢sports’ were
Purim, and that the Christian child did duty for Haman, the
purpose was ‘to deride Christians and even Christ him-
self.” These motives did not exist before Christianity,
80 how does the anecdote of brutal and cruel mockery,
ending in murder, afford ‘positive grounds’ for the
hypothesis that, ever since the exile, the Jews, in imita-
tion of the Sacsan proceedings in July or September,
yearly hanged a mock-king in March ?? -

VI. CONTRADICTORY CONJECTURE

Mr. Frazer is so far from holding by these arguments
for the practice of hanging a yearly victim at Purim, as
to suggest & conjecture that the victim was not killed at
Puarim at all, but s month later!® If he thinks this

' @. B.iii. 177; Ezekiel viii. 14.

* @. B.iii. 178, 174. Thesource cited for the murder of 416 A.p. is Socrates,
Hist. Eccles. vii. 16, with Theophanes, Chronographia, ed. Classen, vol. i.
p. 129.
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possible, what becomes of his ¢ positive grounds’ for hold-
ing that Purim was the date of the hanging? I have
shown the value of the positive grounds for maintaining
a theory that the Jews, before our era, annually hanged
a mock-king as Haman at Purim. Mr. Frazer himself
is so far from being convinced that the Jews hanged a
man st Purim! as to suggest the supposition that they
did not do so.? If they did not, it gets him out of the
difficulty caused by the unlucky circumstance that our
Lord was crucified, not at Purim, but a month after
Purim, as we read in the Gospels. But, alas! if the Jews
did not (on this theory) hang a Haman at Purim, what
becomes of all Mr. Frazer's proofs that they did hang a
Haman at Purim? 1In the total absence of all evidence
to that effect, we may be sure that the Jews did not
borrow (unrebuked by prophets and legislators) a heathen
brutality in March from a heathen brutality occurring, if
at all, in July or September. And if they did not, Christ
was not the Haman of a year, which it is Mr. Frazer’s
contention that he may have been.

VII. A NEW THEORY OF THE VICTIM

‘We have seen that Purim is either an old Jewish
Tammuz feast, existing before the exile, or & post-exilian
adaptation of a Persian rite, in which a condemned
criminal died to save the king’s life; or both.® The
victim next ¢personates not merely a king but a god,
whether that god was the Elamite Humman, the Baby-
lonian Marduk, or some other deity not yet identified.’
But® the victim represented the king : no other god was
mentioned. Again Mr. Frazer says: ‘At the Sacman
festival, if I am right, a man who personated a god or

! @. B.iii. 172-174. * @. B. iii. 189. * @. B.iii. 152, 177.
¢ @. B.iii. 159, 160. ¢ @. B. iii. 152.
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hero of the type of Tammuz or Adonis enjoyed the
favours of a woman, probably a sacred harlot, who repre-
sented the great Semitic goddess Ishtar or Astarte. . .."!
But did the king also stand for ‘a god or hero of the
type of Tammuz or Adonis’? Did he associate with
sacred harlots? And did he, and the victim also
‘personate & god, whether that god was the Elamite
Humman, the Babylonian Marduk, or some other deity
not yet identified’?? Were the ¢ Elamite Humman and
the Babylonian Marduk’ (or Merodach) gods of vegeta-
tion? Marduk, or Merodach, to be sure, was the chief
god of Babylon, & solar deity, says Dr. Jastrow. But as
Mr. Frazer suggests that the supreme Aryan god, Zeus,
may have derived his name, ¢ the Bright or S8hining One,’
from the oak tree (he being ‘actually represented by an
oak,” and oakwood producing bright sparks when used in
fire-making),® why then another supreme god, Marduk,
may also be a god of vegetable life. But, like the horses
of Virbius, the Sacsan victim has been plausibly iden-
tified with Tammuz or Adonis.* ‘It seems worth suggest-
ing that the mock-king who was annually killed at the
Babylonian festival of the Sacea on the sixteenth day of
the month Lous may have represented Tammuz himself.’
He also takes that réle, with his sacred harlot, in iii. 178.
It is, therefore, a little bewildering to find him appearing
a8 Humman or Marduk, or some other god unknown,
in iii. 159, 160. How many single gods are rolled into
one, scourged, and hanged in this most unhappy con-
demned criminal ?

We have been told that Marduk presided over a
council of the gods at the Zakmuk, which is the Sacea.’
But the hanged man ¢ very probably personates Marduk.

! @. B.iii. 178. ? @. B. iii. 160. * @. B. iii. 456, 457.
¢ G. B. ii. 258, 354. ¢ @. B.iii. 152. ¢ @. B. iii. 159, 160.
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Mr. Frazer may think that, when the supreme god is
presiding over the Olympian assemby in his Temple, it is
a natural and pious compliment to whip and hang him in
the person of his human representative. This, at least,
is the result of his theory in iii. 159, 160. I do not feel
sure that the supreme god, whether Marduk or
Humman, would have taken the same favourable view of
the tactless rite.

VIII. NEW GERMAN THEORY OF PURIM

I have hitherto but incidentally mentioned Marduk
and Humman as competitors with Tammuz and the king
for the glory of receiving a vicarious whipping and
hanging. They are brought into this honourable position
by an entirely new Teutonic theory of Purim: not Mr.
Frazer's. It waslately an old Jewish Tammuz rite, or quite
a new adaptation of the Sacea. But ‘it is possible,’ says
Professor Noéldeke, ¢that we have here’ (in Purim) ¢ to
do with a feast whereby the Babylonians commemorated
a victory gained by their gods over the gods of their
neighbours, the Elamites, against whom they had so
often waged war. The Jewish feast of Purim is an
annual merrymaking of a wholly secular kind, and it is
known that there were similar feasts among the Baby-
lonians.” From the Babylonians, then, the Jews borrowed
Purim, a feast commemorative of a victory of the gods of
Babylon over the Elamites. But, if that feast was
religious, the Jews turned it into ‘an annual merry-
making of a totally secular kind.’!

Mr. Frazer, if I do not misunderstand him, does not
accept the hypothesis of Noldeke. He says, however,
‘We can hardly deny the plausibility of the theory that

! @. B.iii. 169 ; Noldeke, s.v. ¢ Esther,’ Encyclopedia Biblica.
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Haman and Vashti on the one side, and Mordecai and
Esther on the other, represent the antagonism between
the gods of Elam and the gods of Babylon, and the final
victory of the Babylonian deities in the very capital of
their rivals.” But plausibility, we shall see, is remote
from proof. And how can Mr. Frazer think this theory
plausible if the Sacma really is & King-Tammuz feast ?

But, if Purim is now to be a rejoicing over a victory
of the Babylonian gods (naturally endeared as these gods
were to the Jews), why was the fast held before Puarim ?
It was held, according to ‘Jensen’s solution’ (which is
¢ the best’), ¢ for the supposed annual death of a hero of the
type of Tammuz or Adonis, whose resurrection on the
following day occasioned that outburst of joy and gladness
which is characteristic of Purim.”! But, if ¢ the outburst
of joy and gladness characteristic of Purim ' is a jubilation
over a victory of the Babylonian gods, on Noldeke’s
theory, why is there a fast, ‘the fast of Esther,’ before
Purim, which is a feast of the Tammuz type? To fast
for the death of Tammuz is a comely thing, but why
should Jews, of all people, fast before a feast commemora-
tive of a victory of the Babylonian gods? And why
should the Jews, of all people, scourge and hang, at the
same time, the possible human representative of Marduk,
the chief of the gods whose victory they for some reason
are commemorating ? ?

IX. ANOTHER NEW THEORY. HUMMAN AND THE VICTIM

To be sure we are given our choice: the victim may
represent Marduk, the chief of the victorious gods; but
he may also represent Humman, one of the defeated
gods. In that case the vanquished hostile god’s human

' @. B.iii. 177. ? G. B. iii. 159, 160.
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representative may well be whipped and hanged, in derision
of the defeated deity, Humman. But I do not observe
that Mr. Frazer offers this hypothesis, which seems rela-
tively plausible.

Indeed, I am fairly certain that Mr. Frazer does not
accept Noldeke’s theory that Purim is a form of a Baby-
lonian rejoicing over a victory of their gods. It cannot
be both that and also a Tammuz feast,! or a festival for
the saving of the king's life by the vicarious hanging of &
criminal.?

‘We are next to see how Haman, Mordecai, Vashti,
and Esther are mixed up with the Sacwma, Zakmuk,
Purim, Marduk, and Humman.

! @ B.iii. 177. * @. B. ifi. 152.
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VIII
MORDECAI, ESTHER, VASHTI, AND HAMAN

IT may be asked, How did Humman or Marduk come to
appear as the god connected with the Sacea, whereas
Tammuz had previously taken that part? The answer is
that Humman and Marduk came in when we were ten-
tatively regarding Purim, not (1) as a Semitic Tammuz
feast, nor yet (2) as a Persian punishment of a condemned
criminal acting as king’s proxy, but (3) as a festivalfor ¢ the
final victory of the Babylonian deities’ (Marduk and the
rest) ‘in the very capital of their rivals’ (Humman and
his company).! This was a theory suggested by Professor
Noldeke. It has etymological bases.

The name Mordecai resembles Marduk, Esther is like
Ishtar, Haman is like Humman, the Elamite god, and
there is & divine name in the inscriptions, read as re-
sembling ¢ Vashti,’ and probably the name of an Elamite
goddess. Thus the human characters in Esther are in
peril of merging in Babylonian and Elamite gods. But,
lest that should occur, we ought also to remember that
Mordecai was the real name of a real historical Jew of the
Captivity, one of the companions of Nehemiah in the return
from exile to Jerusalem.* Again, Esther appears to me to
be the crown-name of the Jewish wife of Xerxes, in the
Book of Esther: ¢Hadassah, that is Esther.’® In the
Biblical story she conceals her Jewish descent. Hadassah,
says Noldeke, ‘is no mere invention of the writer of

' @. B.iii. 159. * Eszra ii. 3; Nehemiah vii. 7. ! Esther ii. 7.
M
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¢ Esther.’ ! Hadassah is said to mean ‘ myrtle bough,’ and
girls are still called Myrtle. Esther appears to have been
an assumed name, after a royal mixed marriage.

Now if a real historical Jew might be named Mordecai,
which we know to be the case, a Jewess, whether in fact,
or in this Book of Esther, which, says Dr. Jastrow, ¢ has
of course some historical basis,” might be styled Esther.?
Dr. Jastrow supposes from the proper names ¢ that there
is a connection between Purim’ (the Jewish feast ac-
counted for in ‘Esther’) and some Babylonian festival,
¢ not that of Zagmuku,’ or Zakmuk. Noldeke says that no
Babylonian feast coinciding with Purim in date has been
discovered.® Indeed this fact gives Mr. Frazer some
reason for various conjectures, as the date of Purim is not
that of Zakmuk. But, if Mordecai be, as it is, an his-
torical name of a real Jew of the period, while Esther
may be, and probably is, a name which & Jewess might
bear, it is not ascertained that Vashti really is the name
of an Elamite goddess. Yet Vashti is quite essential as a
goddess to Mr. Frazer’s argument. ¢ The derivation,’ he
says, ‘ of the names of Haman and Vashti is less certain,
but some high authorities are disposed to accept the view
of Jensen that Haman is identical with Humman or
Homman, the national god of the Elamites, and that
Vashti is in like manner an Elamite deity, probably a
goddess whose name appears in inscriptions.’* Now
suppose that we adopt Mr. Frazer's method about that
unruly month Lous. ¢The identification of the months
of the Syro-Macedonian Calendar is a matter of some
uncertainty ; as to the month Lous in particular the
evidence of ancient writers appears to be conflicting, and
until we have ascertained beyond the reach of doubt when

' Encyclop. Bibl. s.v. ‘ Esther.’ * Jastrow, p. 686, note 2.
8 Encyclop. Bibl. s.v. ¢ Esther.’ ¢ G. B.iii. 158, 159.
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Lous fell at Babylon in the time of Berosus, it would be
premature to allow much weight to the seeming dis-
crepancy in the dates of the two festivals.’

Following this method we might say ¢ the identifica-
cation of Haman and Vashti with a probable Elamite god
and goddess is a matter of some uncertainty ; as to Vashti
in particular the opinion of modern writers seems to
be conflicting, and until we have ascertained beyond the
reach of doubt that Vashti was an Elamite goddess,
and a goddess of what sort, it would be premature
to allow much weight to the conjecture’—and then we
might go on to allow none at all. But this would be too
hard & method of dealing with Mr. Frazer's hypothesis.
‘We should merely be getting rid of his theory in the same
way a8 his theory evades a definite historical obstacle.

It is clear, from the facts about the names Mordecai,
Esther, Haman, and Vashti, that to explain these as
necessarily connected with Purim, Zakmuk, and the
Saceea, a8 a feast of rejoicing for a Babylonian divine
victory over Elamite gods, is a very perilous hypothesis,
among many others as hazardous, or even more insecure.
Mzr. Frazer, however, is intent on connecting the characters
of * Esther’ with Babylonian and Elamite gods. They are
essential to his theory that, at the Sacewa and Purim,
there were a pair of human representatives of gods:
Haman, with a probable sacred harlot, Vashti, doing duty
for the dying; Mordecai with Esther, doing duty for the
re-arisen god of vegetation. To this point we return.

Now, as to this festival of a resurrection of such a god,
we have seen that, in vol. ii. 122, 258, 254, it occurred in
July, to Mr. Frazer's content. But, when it had to occur
in March in vol. iii, we were met by the difficulty of
two, or rather three, feasts of this kind in the year. Per-
haps we get rid of this obstacle in iii. 177-179. The

»2
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resurrection is here that not of Tammuz, but of a hero of
the same type, is fixed by Jensen at Zakmuk, and there-
fore by Mr. Frazer, though not by Jensen, at the Sacesa
in spring.

Jensen’s theory is that the death and resurrection
¢ of a mythical being, who combined in himself the features
of a solar god and an ancient king of Erech, were celebrated
at the Babylonian Zakmuk or festival of the new year,
and that the transference of the drama from Erech, its
original seat, to Babylon, led naturally to the substitution
of Marduk, the great god of Babylon, for Gilgamesh or
Eabeani in the part of the hero.” Jensen, fortunately for
his peace of mind, ‘apparently does not identify the
Zakmuk with the Sacsa.” Jensen constructs his scheme
thus.

Gilgamesh was a hero of Erech, who repelled the amor-
ous advances of the goddess Ishtar. Gilgamesh became
extremely unwell. His friend Eabani also aroused the fury
of Ishtar, and died. Gilgamesh procured his return from
the world of the dead to the upper world.! The feast cele-
brating this resurrection was removed from Erech to Baby-
lon. Instead of a mortal hero, Gilgamesh or Eabani, a being
cold and chaste as Joseph Andrews, the Babylonians
now cast Marduk, their supreme god, for the part. The
feast was Zakmuk.?

Of course this is precisely as if we said that an old
feast of Adonis was turned into a new feast of Zeus,
whose coldness, as regards goddesses, was not proverbial,
like the frigidity of Adonis, Gilgamesh, Eabani, Mr.
Andrews, and other notable examples.

The theory seems to lack plausibility, but as Jensen

! Jastrow does not indicate that, in the ancient poem on Eabani, he did
‘return to the upper world’ But see L. W. King, Bab. and A4ss. Rel. and
Myth. p. 146.

* @. B.iii. 178.
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‘apparently does not identify Zakmuk with the Sacesa’
he escapes the curious theory of supposing that
Marduk (late Gilgamesh, or Eabani) is whipped and
hanged in the person of his human representative—an
unheard-of way of honouring the personator of the
supreme being. However, if we accept Jensen’s theory,
and also, like Mr. Frazer, identify Zakmuk with the
Sacema, then, remembering that Eabani rose from the dead
(if he did), and that Marduk is now Eabani, and that the
Sacswan victim is or may be Marduk, and is also the
king, we get a reason for supposing that the victim, too,
was feigned to rise from the dead—in the person of
Mordecai (Marduk). But why was the representative of
Marduk, who in Jensen’s theory represented Eabani,
whipped and hanged ? The victim, on this theory, if we
add it to Mr. Frazer’s, seems to me to personate

1. The King of Babylon,

2. Marduk,

3. Eabani,

4. Or Gilgamesh, _
and thus to combine a god or hero of vegetation (which
Eabani is bound to be) with a mortal king, and a supreme
god—and, oh, why is he whipped and hanged? Taking
the theory of iii. 177-179 it seems to run thus, in com-
bination with all that has gone before: The king was
burned alive annually. His royal substitute was next
burned alive annually. His criminal substitute was
burned alive annually, till this was commuted for
whipping and hanging, with or without burning. The
king (before the feast of Zakmuk was brought from
Erech to Babylon) had incarnated some god or other (I
presume of vegetation). After the Eabani feast at Erech
became the Marduk feast at Babylon, the king, I think,
but I may be wrong, represented Eabani plus Marduk. If
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he did, so, too, does the victim at the Sacea. But Eabani,
in a Babylonian poem, has a resurrection : though I cannot
find it in Jastrow’s account of the poem. The victim then,
being a personation of Eabani, of Marduk, and of the king,
has a resurrection—after he has been hanged under the
name of Humman, a god of the Elamites. He owes that
name, Mr. Frazer thinks, to a popular misconception, for
he really is the king, plus Eabani, plus Marduk. Dying
as king, and as Marduk, under the altas of Humman
(Haman), he is feigned, according to the theory, to rise
under the name of Marduk (Mordecai). The Mordecai of
one year becomes the Haman of the next, is hanged, and
80 on. )

This is an hypothesis of some complexity. An effort is
needed to maintain the mental equilibrium as we
contemplate this hypothesis. However, by thus amal-
gamating the ideas of Jensen and of Mr. Frazer, one gets
in the mock royalty (from the king), the scourging and
hanging (from the mitigation of burning alive), the
divinity of vegetation (from Eabani, who lends that part
of his attributes to Marduk), and the resurrection from
Eabani, who, in the Babylonian poem, rose again : though
I own that in Dr. Jastrow’s account of the poem I am
unable to discover this incident. The spirit of Eabani is
conjured up, indeed, in the poem, but ¢ there is a tone of
despair in the final speech of Eabani.’! This is hardly a
resurrection. However, I am but poorly seen in Babylon
and its poetry, and no doubt Eabani had his resurrection.
From that or a similar resurrection Mr. Frazer deduces
the probability that the Sacesan victim in his resurrection
was represented by Mordecai.? He, like Haman, had a
sacred bride, Esther. Inthe Book of Esther, to be sure, she

! Jastrow, p. 518. * @. B.iii. 179.
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is Mordecai’s cousin and adopted daughter. Mr. Frazer
knows better.

I. ESTHER LOVED BY MORDECAI

‘A clear reminiscence’ of the time when Esther was
the goddess bride of Mordecai (her cousin) appears in
modern Jewish plays in which Mordecai is the lover (I
hope merely platonic) of Esther.! And a very natural
modern touch it is. The pair were cousins, and Esther .
was extremely pretty. In exactly the same way two
little girls of my acquaintance dramatised ¢ Bluebeard,’
and made the brother (who rescues Mrs. Bluebeard in the
tale) the lover of Mrs. Bluebeard. She had preferred to
marry Bluebeard for his money, on which, in this most
immoral drama, Mrs. Bluebeard and her lover, her
husband’s slayer, lived happily ever afterwards. This is
modern! The original tale does not run thus.

Again, Mr. Frazer says that the Rabbis maintain that
Xerxes only wedded a shadow Esther, ¢ while the real
Esther sat on the lap of Mordecai.” A most natural shift
to save Esther’s character in & case of mixed marriages.
8o Stesichorus and Euripides, long before, gave a shadow
Helen into the arms of Paris. The real Helen, meanwhile,
saved her character by leading a life of remarkable purity
in Egypt. These late shifts and evasions have no real
bearing on the question of the original relations between
Esther and Mordecai.

II. THE PERSIAN BUFFOON

Mr. Frazer now harms his cause, perhaps, by proving
that just as, in Esther, Mordecai had a royal ride, so, in
Persia, a beardless, and if possible one-eyed buffoon rode

@. B. iii. 180.
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in mock royalty through the streets, collecting money or
goods, exactly like our Robin Hood before and even after
the Scottish Reformation.! It was une quéte ; examples
are endless. After his second round he fled, for the people
might beat him if they caught him, obviously in revenge,
I think, for his robberies. But Mr. Frazer, as usual,
supposes the right to beat the buffoon to ¢ point plainly
enough to the harder fate’ of the sacrificed mock-king.
No date is given for this Persian custom, but, if it existed
when the Jews were in Persia, did it coexist with sacrifice
of & mock-king? If not, if it was a substitute for that
obsolete cruelty, why are the Jews supposed to have
borrowed the cruelty no longer practised ? This is a
question of dates, which may be implied, but are not
given, though I understand Mr. Frazer to mean that the
buffoon’s ride is later than the origin of Purim.?

On the other hand, Lagarde, one of the most learned
of Orientalists, thinks that the ride of the beardless was
already customary at the time when the stories about
Esther and Purim were composed. The Persians, says
Lagarde, had the Feast of Farwardigin, a feast of jollity,
the rich making presents to the poor, as at Purim. They
had also the Feast of the Massacre of the Magi
(Magophonia), and, thirdly, they had the popular diversion
of the Ride of the Beardless. Now the authors of the
Esther legend ‘had these three colours on their palette,
and with these three painted, not a portrait of one feast,
but a kind of mixed caricature for the Jewish carnival.’ 3
The Magophonia lent the colours of the massacre,

! G. B. iii. 181-184. Laing’s Knoz, ii. 157-160.

* Hyde, Hist. Rel. Pers. (1760), p. 250, says that some call this ride an
innovation, but they are wrong, and the ride is very ancient, in his
opinion. @. B. iii. 188.

* Purim, Ein Beitrag sur Geschichte der Religion, p. 51 Von Paul de
Lagarde, Gottingen, 1887.
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Farwardign lent the jollity and the presents, the ride
of the beardless lent the procession of Mordecai.

In that case, and if Lagarde is right, the Jews found
at Babylon, not a slaying of a mock-king, but the ride of
the beardless. 8o they did not borrow the slaying of a
mock-king, but introduced into the Esther legend an
incident of a ride suggested by the ride of Mordecai,
which Mr. Frazer calls ¢a degenerate copy of the original,’
namely the reign and death of the mock-king.!

‘Whether Lagarde’s view be correct or not, this part of
the evidence is far too sandy a foundation for a theory
about a matter of solemn importance. The Jews could
not borrow the hanging of a victim from the Sacea, if in
their exile they only found the ride of the beardless one,
a8 in Lagarde’s theory—not that he mentions the Sacea.

Mr. Frazer, at all events, sees & connection between
Purim and the ride of the beardless. But the latter is
popular, not- official, in spite of the fact that the king
takes most of the goods facetiously robbed. As popular,
the ride is more primitive, he thinks, and shows its
meaning better than the Sacma does. So Mr. Frazer
says ‘if there is any truth in the connection thus traced
between Purim and the “Ride of the Beardless One,”
we are now in a position to finally unmask the leading
personages in the Book of Esther,” and show how Marduk
and Humman got into the plot.

Purim is not only the Sacwma, sacrifice and all, but is
also connected with the ¢ Ride of the Beardless One,’ in
which there was no sacrifice. How this, if true, enables
us ‘to finally unmask * the characters in Esther, is not at
first very clear. Apparently the buffoonery of the
beardless one, who complained of the heat while the
populace snowballed him in March, was a magical

! @. B. iii. 188.
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ceremony, to make hot weather by pretending that the
weather, in fact, was hot.! Therefore, the hypothetical
rites of

Vashti

Mordecai

Esther }
represent, in the first pair, the decaying; in the second
pair, the reviving, energies of vegetation, past and present.
One pair mates and the male, at least, isslain; the other
pair mates and survives, to encourage vegetable life.

By the hypothesis the first pair (Haman and Vashti)
originally lived as man and wife for a whole year, ¢ on the
conclusion of which the male partner’ (Haman) ¢ was put
to death.” Of course, even if Haman was the mock-king
slain at the Sacma (which we do not grant), his mock-
kingship was very brief. However, it lasted for a year,
‘originally, we may conjecture.” The later fortunes of
Vashti are wrapped up in mystery. But I cannot refrain
from quoting one of my author’s most eloquent passages
on this obscure subject. 'We do not hear that Vashti was
put to death, in fact we do not hear anything about her
at all from our one authority; but ¢the nature of
maternity suggests an obvious reason for sparing her a
little longer, till that mysterious law, which links together
woman’s life with the changing aspects of the nightly sky,
had been fulfilled by the birth of an infant god, who
should in his turn, reared perhaps by her tender care,
grow up to live and die for the world.’*

As Vashti, except for her profession, was not an
habitual criminal, let us hope that she was spared to look
after the baby. Her issue, if any, and if male, was
apparently an hereditary criminal, for otherwise he would

@. B.iil. 184. * @G. B. ii. 186.
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not be hanged: the victims were always condemned
criminals. The cruelty of thus deliberately breeding such
a criminal class, for the mere purpose of hanging them,
is shocking to the modern mind. We wish to know
whether the Jewish Hamans were also born and bred up
to the business. Mr. Frazer does not tell us that this
was the case, or whal became of Vashti’s female issue.

The ride of Mordecai in royal raiment is connected
with and explained (if I follow my author) by the ride of
the Persian beardless buffoon. To be sure the buffoon
rode naked on an ass ; Mordecai rode  in royal apparel of
blue and white, with a crown of gold.’” But the buffoon
is clearly later than the origin of Purim in Mr. Frazer's
opinion, though not in that of Lagarde. ¢So long as the
temporary king was a real substitute for the reigning
monarch, and had to die sooner or later in his stead, it
was natural that he should be treated with a greater show
of deference . . . ."!

But Mordecai, who rode royally, was the man who
did not die : Haman died. Therefore Mr. Frazer has to
guess that the Mordecai of one year died as the Haman
of the next.

Ah me, there are so many guesses !

In any case, Mordecai is nothing but ‘a slightly
altered form of Marduk or Merodach,’ asis now ¢ generally
recognised by Biblical scholars.” Nevertheless, a real
historical Jew called Mordecai occurs, as we saw, in Ezra
and Nehemiah : sothe name was a Jewish name, odd as it
appears.? Now Mordecai, by the theory, has to be whipped
and hanged finally; and that seems an odd compliment
to Merodach, or Marduk, who, as supreme Babylonian
god, is presiding over the gods, while his human substitute
is being slain infamously. But, remember, when whipped

! @. B. iii. 188. * Nehemiah vii. 7; Esra ii. 2.
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and hanged, the Mordecai of 1900, so to speak, has
become the Haman of 1901. And ¢ some high authorities
are disposed to accept the theory of Jensen that Haman
is identical with Humman or Homman, the national god
of the Elamites.’!

III. A HELPFUL THEORY OF MY OWN

If these high authorities are right, I at last see my way
clear! Haman, or the victim of the Sacsea, 18 now neither
the representative of the King of Babylon, nor of Tammuz,
nor of both at once, nor of Marduk, nor of Eabani,
nor of Gilgamesh. He is now (if Né6ldeke or Jensen is
right) the representative of a conquered and hostile god,
Humman of the Elamites. Tout va bien /! The human
representative of a hostile and defeated god may well
have been whipped and hanged in derision. I shall grant
that Humman was also the Elamite god of vegetation,
Tammuz or the like (what else could he be ?), and so had
to fall as the leaves fall, and also had to spring up as the
flowers do; and this both in June-July? and also in
March-April.?

If all this is the case, if the Sacman victim is Haman,
and represents Humman, and if Humman is a defeated
Elamite god, and if Purim is adapted from a Babylonian
feast of rejoicing for ¢ victory gained by the Babylonian
gods over the gods of their neighbours the Elamites,’” as
Noldeke thinks possible,* then all is comparatively plain
sailing. But this is only if we follow Jensen, which I do
not understand Mr. Frazer to do. Indeed, Jensen is only
responsible for identifying Haman with Humman.
Jensen does not identify him with the Sacsan victim.
It is Mr. Frazer who does that.

' @. B. iii. 158, 159. * G. B.ii. 128, 254. * @. B.iii. 152.
¢ G. B. iii. 159.
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The theory, if Haman is Humman, and is also the
victim, has now put on an aspect which I can almost accept.
If Haman stands for Humman, and if Humman is a
vanquished god of the hostile Elamites, then we solve
that hard problem, namely why the human representative
of a king or friendly god was whipped and hanged, and
mocked at the Sacea. The victim, I shall show, did
represent the rightful king, but also personated the
vanquished deity of a race long inimical but now subdued.
So his harsh treatment was, if vulgar, not unnatural.

But all this depends on following Jensen, which we are
not todo. Mr. Frazer seems to hold that though according
to ‘the view of Jensen, which some high authorities are
disposed to accept, Haman is identical with Humman
or Homman, the national god of the Elamites,’' yet
ortginally this was not really the case.

Let us suppose it to have been the case, and I can
suggest an excellent solution. Fatigued by the task of
producing sons who had to be sacrificed yearly as his sub-
stitutes, the king of early Babylon at one time annuslly
sacrificed as his proxy an Elamite captive,-who, to deride
Elamite religion, was also the human representative of
the Elamite god, Humman, and therefore was called
Humman, or Haman. Just so the Aztecs sacrificed
captives as representatives of their own gods.? Baut, as
relations between Elam and Babylon grew more peaceful,
Elamite captives were scarce. The king of Babylon then
substituted for an Elamite war-prisoner a condemned
criminal, who still represented the Elamite Humman, or
Haman, but also, as in the original hypothesis, represented
the king of Babylon. We must next conjecture that
Humman himself was a god of vegetation; indeed, I can
hardly suppose that any god whatever did not represent

' & B.iii. 159. 1 @. B.iii. 184-187.
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the principle of vegetable life. So Humman must not
only die but have a resurrection, as vegetable gods often
do.

Now, thanks to my hypothesis, all is clear, and every
difficulty is removed. 'We once more see that the kings
of Babylon were sacrificed regularly every year. Let us
say that they were burned, as victims usually were.
Indeed, Movers thought that ‘at the Sacea also the man
who played the god for five days was originally burnt at
the end of them.”! Mr. Frazer himself suggests that,
in the progress of philanthropy, the man who used to
be burned was merely scourged and hanged or crucified by
way of ‘alater mitigation of his sufferings.’* Or perhapshe
was hanged first, and burned afterwards, as in our good old-
fashioned punishment for treason, whereby many Jesuits
were cut down alive, and many Jacobites, their bowels
being burned before their living eyes.* But to burn a man
only half hanged and still capable of feeling pain would
not mitigate his sufferings.

My own theory pleases me better. When tired of
being sacrificed yearly, the Babylonian king provided a
substitute in a son, or other member of the royal family,
with what sad and ruinous results to the dynasty I have
already shown. Let us suppose that the princely substi-
tutes were also really sacrificed by burning. But here the
merit of my theory comes in, and, I hope, shines forth.
Wearied of sacrificing princes of his house, the king
substitutes Elamite prisoners of war. There is no objec-
tion to whipping and hanging them, except the frivolous
objection that they at once cease to be sacrifices, and we
can overcome that difficulty by supposing that they were
hanged first, and burned afterwards, or ¢ wirryit at ane

' @. B.iii. 171; Movers, Di¢ Phoenisier, i. 496.}
* @. B.iii. 171. * @. B.iii. 171.
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stake’ (like George Wishart in St. Andrews), and then
burned. This makes it needless to regard whipping and
hanging as a ¢ mitigation.’

The next step is, when Elamite wars cease, and Ela-
mite captives are not procurable, to substitute a condemned
criminal, who, he also, like the Elamite prisoners, is called
Humman, and represents both the king of Babylon, and
Humman, an Elamite god of vegetation, who, like
Tammuz, has his resurrection. We thus get:

1. Babylonianking. Incarnates the god of vegetation.
Is therefore sacrificed annually to keep the god provided
with a succession of fresh and sturdy subjects to be incar-
nated in. The king is burned.

2. His sons or nephews are treated in the same way,
for the same reasons, annually. The king escapes.

8. An Elamite war-prisoner becomes the king’s sub-
stitute. He also represents the Elamite god of vegetation.
In mockery of the Elamites and their god he is scourged
and hanged. Observe the Aztec analogy, though to be
sure the Aztec captive, representing an Aztec god, is
merely sacrificed. But ke represents a friendly god.

4. The substitute is next a condemned criminal. He
also is whipped and hanged. Like the Elamite war-
captive he represents the king of Babylon, and dies for
him. He also dies as the Elamite god of vegetable life,
and, as such, has a resurrection, in the shape of Mordecai,
who represents the Babylonian supreme god, Marduk
(not Tammuz or another), and is not hanged till next year,
when he becomes Haman or Humman, represents the
king of Babylon, represents the Elamite god of vegetation,
and is whipped and hanged, after enjoying (as king) the
caresses of the royal harem, and as Humman the em-
braces of a sacred harlot, Vashti, who personates Ishtar.
After being hanged (and perhaps burned) he has & pseudo-
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resurrection in the Marduk of that year, the Humman of
the next. And so on, both at the Sacea and at Purim.
This hypothesis appears to be in many ways an advance
on any one of Mr. Frazer's hypotheses. It allows us to keep
up the Jewish Haman as personating Humman; which
seems necessary, for how otherwise is Haman to be
explained? We are, moreover, enabled to understand
how & victim who represented a vanquished Elamite god,
also, and at the same time, represented a victorious
Babylonian king. Humman being, by my hypothesis,
an Elamite kind of Tammuz, all our anxieties about the
appearance of Marduk and Humman, where Tammuz
had previously done duty, disappear. Purim, which had
been a Tammuz feast (if we accept Jensen’s solution)
and also & feast where a man died for the king, and then
a feast of triumph for the victory of the Babylonian gods,
and ‘a wholly secular merrymaking,’ though, if Purim is
a Jewish Tammuz feast, it had been, according to Ezekiel
(who perhaps knew best), a religious rite of a false
religion, now becomes all these things at once, though
some may doubt how Purim could be, simultaneously,
both religious and secular. But I would not abandon my
theory merely because it involves & contradiction in terms.
Add to all this that we can now have a Tammuz death
and resurrection in June-July, and another in March-
April, and all is translucent. At the summer festival we
burn a dummy ;' at the vernal feast we hang a man.?
Admirably as my hypothesis colligates the facts, it is
not the hypothesis of Mr. Frazer. Though he thinks that
‘we can hardly deny the plausibility of’ Néldeke’s theory
that the Sacea is & triumph for the victory of the Baby-
lonian over the Elamite gods, and that Purim is an
adaptation of the SBacwma,® Mr. Frazer does not accept
' @. B.il. 123, 124. * G. B. iii. 163. * @. B.iii. 159.
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that idea. Noldeke is plausible, but not sound; and this
is ruinous to my hypothesis of the Elamite war-prisoner,
slain as Humman, merely in a stage of evolution between
the sacrificed prince and the hanged criminal. We
have seen how admirably my humble suggestion worked
out all round, but it must be abandoned if Néildeke is
wrong.

Mr. Frazer thinks that the Sacea and Purim did not
(a8 in Noldeke’s scheme) mean originally a triumph of
Babylonian over Elamite gods. No Elamite prisoner
was hanged (as I had sagely conjectured) at any stage of
the evolution of the Sacma. What occurred was this:
At the Saoceea there were originally two divine pairs, let
us say Vashti and Haman to represent the dying,
Esther and Mordecai to represent the renascent, forces of
vegetation. There was nothing Elamite in the business
originally. But ‘it would be natural enough that in
time an unfavourable comparison should be drawn between
the two pairs, and that people, forgetting their real mean-
ing and religious identity, should see in their apparent
opposition a victory of the gods of Babylon over the gods
of their eternal foes the Elamites. Hence, while the
happy pair retained their Babylonian names of Marduk
and Ishtar, the unhappy pair, who were originally nothing
but Marduk and Ishtar in a different aspect, were re-
named after the hated Elamite deities Humman and
Vashti.” !

Thus the plausibility of Noldeke’s theory, that Purim
was adapted from rejoicings for a victory of the Baby-
lonian gods over those of Elam,? proves to be no more
than merely plausible. 'We are thus driven back to Jensen’s
solution : that the fast and the rejoicings of Purim are a
festival of Tammuz, or of a god or hero of his type, and

! @. B. iii. 180, 181. * @. B. iii. 159.
N
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they cannot, then, have been borrowed in Babylon, for
the Jews had the Tammuz ritual before the exile. And
yet ! Purim was probably borrowed at Babylon. It must,
apparently, be meant that only the hanging of a mock-
king was really borrowed. The victim may thus represent
both the king of Babylon and also the god of vegetation
whom we are to suppose to be incarnated in the king (?)?
But why should the Jews borrow that, and why did the
prophets and legislators hold their peace, and how do we
know that the majesty of Babylon incarnated a god of
vegetation ?
' As T sometimes understand Mr. Frazer’s whole theory,
it is this.> The victim of the Sacsa represents the king,
who represents Marduk, Humman, Tammuz, or some
other deity. He gets his royal robes from the king; his
whipping and hanging from the commuted burning alive
of the king; his divinity from the king plus the god;
his resurrection from the king plus Tammuz or Eabani,
granting that Eabani had a resurrection, which I cannot
find in Dr. Jastrow’s account. But to do & resurrection
plausibly we need another man to take the part of the
re-arisen victim, king, and god. Now the victim for the
year is really, or is called, Marduk, in one shape; his
representative in the resurrection is Marduk in another
shape; each man being provided with a consort, repre-
senting Ishtar, though I have yet to learn that she was
the wife, or mistress, either of Marduk or Eabani. But
the populace, not understanding the two Marduks and
two Ishtars, preferred to call the Marduk who died
Humman, after an Elamite god, and his sacred lady of
pleasure Vashti, after & possible, but dubious, Elamite

' @. B. iii. 155. * @. B. iii. 185.

s T assume that Jensen'’s theory of Zakmuk is accepted, for it gets in a
resurrection, through Eabani. This is essential, as we hear nothing else-
where of a Tammuz resurrection in March at Babylon.



MORDECAI, ESTHER, VASHTI, AND HAMAN 179

goddess. The Marduk who did not die was still called
Marduk till next year, and his consort till next year was
called Ishtar.

All this occurred at the Sacma, which are Zakmuk
(though Jensen does not appear to see it), and at Purim
(which Jastrow and Noldeke do not identify with Zakmuk),
and in March, not, as chronology has it, in July. By
pushing the proceedings forward only & month, from
Purim to Passover, we can connect them with the Cruci-
fixion, and account for ¢ the halo of divinity.” The theory
seems too ramified.

It may very naturally be thought that I am introduc-
ing these complexities and these difficulties by dint of
wilfully or unconsciously misrepresenting Mr. Frazer’s
argument. But the argument, I sincerely think, is really &
very tangled one. It seems plain that originally the victim
was only conceived of by Mr. Frazer as dying to save the life
of the king, who otherwise would have been slain as a god,
on Mr. Frazer’s hypothesis of religious regicide, as he could
not be trusted ¢ to remain in full bodily and mental vigour
for more than a year.”'! The king was ‘slain in his cha-
racter as a god,” who could not be trusted for more than a
year. Nothing was said to indicate that the mock king incar-
nated any special known god; say Tammuz. That con-
jecture appeared later,? and the date of the sacrifice was
in June-July. Nothing was said, even now, about the
victim’s sacred harlot. The victim was content with the
royal harem. As late as iii. 152 ¢the central feature of
the Sacma seems to have been the saving of the king’s
life,’ by the slaying of the victim, and, to that main end
of the rite, no sacred harlot was necessary. But the date
had now been moved from midsummer to early spring,
and into the neighbourhood of the feast of Purim. The

! @. B.ii. 24, 26. * G. B. ii. 258-254.
N2
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religious character of the Sac@a as a period of wailing
and rejoicing in sympathy with a god (Tammuz) now
seemed to be overlooked, for Mr. Frazer says that the
Sacea ‘was a wild Bacchanalian revel . . ." and that
Purim was the same: men and women disguising them-
selves, drinking, and behaving wantonly.!

But Purim was connected, through the Book of
Esther, with Haman, Mordecai, Vashti, and Esther ; and
now arose the idea of making Haman, the victim, have &
double who represented him in his resurrection. The
Elamite god Humman and the Babylonian god Mordecai
crept in through the Book of Esther, and through the
very perilous effort to identify the Saceea with Zakmuk,
and both with Purim. The Book of Esther also intro-
duced two female characters, and parts had to be found
for them in the Sacesea, though our only authority men-
tions, in connection with the Sacsea, no female characters
whatever, except the ladies of the royal harem. By
analogy and conjecture, a3 to Semiramis and her lovers,
parts were next found for the female characters of the
Book of Esther as sacred harlots, representing the goddessof
love. The consequent amours are supposed to stimulate
the crops, and, in this part of the theory, the conjecture
that the victim really dies to save the life of the king does
appear to be rather dropped out of sight, though this idea
is the real starting-point of the whole speculation. There
is a come and go between the victim as king, with the
royal harem, and the victim as Tammuz, with the
sacred harlot. Conjectures about the victim as the
Elamite Humman, or as the Babylonian Marduk, or as
Marduk representing Eabani, or representing Gilgamesh,
flit like the weaver’s shuttle through the strangely woven
warp and woof of the argument. Throughout we ask in

' G. B. iii. 165, 166.
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vain for any proof that the King of Babylon was ever,
at any time, in any text, regarded or spoken of as an
incarnation of Tammuz, or of Marduk, or of Humman,
or of Gilgamesh, or of Eabani—which the speculation
requires.

Meanwhile the known, or at least the alleged, facts are
the mock royalty, whipping, and death of the man who
yearly lorded it as king for five days in the Persian palace,
at the Sacea, a period of licence, when every house had
its slave-king. The extraordinary complexities in a
matter really very simple are caused by identifying the
Bacwe with Purim and Zakmuk, in the teeth of chro-
nology ; and by introducing into the Sacesa, without any
historical evidence, the characters of a Hebrew historical
romance about the origin of Purim. The tendency
also to find gods of vegetation everywhere adds its be-
wildering enchantment, till the spirit of system discovers
gods of vegetation in the criminals who, on very slender
evidence, are said to have been yearly whipped and hanged.
Nay, even the hypothetical male issue of the criminal, by
a hypothetical harlot, becomes a hypothetical ¢ infant god,’
i8 brought up as & criminal, and ends as a mock-king and
a divine victim.

Mr. Frazer’s whole argument, of course, clashes with
the higher criticism of Wellhausen, who avers that the Jews
could keep no feasts in the exile, and there learned * the
lesson of religious isolation.” On the other hand, the Jews,
by Mr. Frazer’s theory, did keep a feast, and a very abomi-
nable feast, and, far from learning the lesson of religious
isolation, borrowed the most execrable heathen cruelties,
accompanied by ritual debaucheries. So Wellhausen must
greatly err in his opinions, which are much revered by
the clergy of this island.

' Wellhaunsen, History of Israel, pp. 492-493.
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IX

WHY WAS THE MOCK-KING OF THE SACZEA
WHIPPED AND HANGED!

TaouaH I have tried to argue against Mr. Frazer’s theory
of the cause of the ¢sacrifice’ of the mock Sacean king,
Iam not prepared to offer a dogmatic counter-theory.
The Sacsman case is unique, is isolated; we are ac-
quainted with no other similar examples, and thus a rite
which has an isolated existence may have had a singular
cause. The cause may be hidden behind the scenes of
history. Though I have not a firm hypothesis as to that
cause, I shall end this chapter by throwing out & conjec-
ture, for what it may be worth.

Mesanwhile it may be asked why I call the adventure
of the SBacean mock-king isolated and unique.’ Have
we not other examples of temporary kings, holding office
for three or four days, in a period of festivity and un-
reason ? Certainly we have such kings, but all of them
’scape whipping and hanging. And none of them was a
gslave or a criminal. These are not mere verbal, and
probably not mere accidental, variations from the solitary
Sacean type. But we have the legend of St. Dasius?
Yes, but, accepting the truth of that legend, it rather adds
to than diminishes the difficulty of getting a clue to the
origin of the Sace@an mock-king and his doom. Let us
tabulate the facts :
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A, SACEA
1. A condemned criminal.
2. King of a thirty days’ revel.
8. Is stripped and scourged.
4. Is hanged.

5. Is guessed to represent (a) a
Tammuz god, or (b) the king
of Babylon ; or both.

6. Has a pseudo-resurrection.

7. Lies with (a) the royal con-
cubines, (b) with a sacred
harlot.

8. In a period of topsy-turvy

B. SATURNALIA

1. A freeman seleocted by lot.

2. King of a five days’ revel.

8. Is not stripped or scourged.

4. Is sacrificed at the altar of
Saturn ; or sacrifices himself.

5. Represents Saturn.

6. Has no known pseudo-resur-
rection.

7. Does not lie with royal ocon-
oubines or with a sacred
harlot.

8. In a period of topsy-turvy

licence to slaves and free. licence to slaves and free.

9. Which is supposed to com- 9. Which is supposed to ocom-
memorate a victory over the memorate the Golden Age of
Sace. Saturn.

Under A, number 5—the item that the Sacsan mock-
king represents the king of Babylon, or Tammuz, or both
—number 6, the mock-king’s pseudo-resurrection, and
number 7 (), his amour with the sacred harlot, are all
conjectures of Mr. Frazer’s. The real points of resem-
blance between the Sacean and the Moesian victim are (1)
their mockery of royalty, (2) their death, occurring in very
different circumstances, (3) during a period of licence, in-
cluding the pretence of lordship by slaves in each house-
hold at Babylon ; by free men at Rome.

The points of difference are numerous and essential,
and the dates and durations of the Babylonian and Roman
festivals vary widely.

Thus, I think, the Sacean and Moesian cases do not
explain the meaning of what is a religious rite in Mcesia :
a secular custom (as I believe) in Babylon. Again, the
differences make it hard to conjecture, with MM. Cumont
and Parmentier, that the Mcesian rite was introduced by
Oriental soldiers of Rome, accustomed to the Babylonian
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Sacea. But to suppose a native Roman survival or recru-
descence is also difficult, because Greek and Roman poets,
historians, antiquaries, and essayists, all writing on the
Saturnalia, know of no such survival. Again, if originally
Italian mock-kings were sacrificed yearly in many places,
did they die as proxies for. real local Italian kings, who
would otherwise have been sacrificed? This, as we have
seen, is impossible: men would never have accepted the
crown on such conditions. Or did they die, like the Mexican
victims, as man-gods slain for a real god Saturn ? But the
Mexican victim was & captive : free men would hardly
draw lots for death.

There is no trace in Roman folk-custom of any mock
slaying of the actual Roman Saturnalian kings of the
brawls in each household. The Saturnalia were so remote
in Lucian’s day from cruelty, that Dickens might have
written, as Christmas papers, Liucian’s essays and letters
on the subject. Universal kindness—the Scrooges feast-
ing the Trotty Vecks of the period—universal giving of
presents, and family games of forfeits and of chance
(played for nuts) were the features of the Saturnalia.
‘Wine flowed like water; but as to amorous licence at the
Saturnalia, we only hear the complaint of the rich that
the poor guests make too free with the ladies of the
house. ‘

The connection of the Saturnalia with Saturn, recog-
nised by the Romans as ‘that old savage' the Greek
Cronos, may, or may not, have been original. The
Saturnalia were not saturnine’ Was the theory of a
golden age under Saturn not a reflection from the festive
period, ‘the best day in the year,’ says Catullus, which
had become associated with the name of Saturn ?

Our evidence for sacrifice or hanging of a mock-king
i8 so meagre and shadowy (in one case the dubious
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Dasius legend; in the other what Athenseus cites from
Berosus, coupled with what Dio puts into the mouth of
Diogenes, and with what Strabo tells about the Sacewea)
that the ground will not bear the weight of Mr. Frazer's
high-piled, eighteen-storied castle of hypotheses. I do
not, even so, absolutely impugn the truth of the two tales
of the deaths of mock-kings; the undesigned coincidence
of testimony I am willing to take for presumption of truth,
though of four ancient witnesses who speak of the Sacea,
only one, Dio, alludes to the crowning, robing, stripping,
scourging, and hanging of the mock-king of the festival.!

I. PERIODS OF LICENCE

How are we to explain the obscure facts? Let us
begin with a feature common to the Mcesian event of
803 A.p. and to the Sacma. Both occur in a period of
chartered licence, when slaves play the masters, and all is
topsy-turvy. Mr. Frazer has collected many examples
of festivals of licence, when laws lose their force.? The
Roman slaves at the Saturnalia were not even reproved
‘for conduct which at any other season might have been
punished with stripes, imprisonment, or death.’?

Now pass the conjecture that in just one known place,
Babylon, the stripes and death for the conduct usually
punished with these penalties were inflicted, after the
period of licence, on just one person, and you get Dio’s
case of the mock-king of the Babylonian Sacsa.

Meanwhile observe that there was & Zoganes, or
slave-lord, ruling in every Babylonian household, includ-
ing that of the king. Each Zoganes was royally attired,

See Appendix B, ‘Martyrdom of Dasius.’
* @. B. iii. 76, 78, 84, 85, 86, 188, 119, note 1; ii. 336 ; iii. 189 ; iii. 141,
148 ; iii. 145 ; iii. 147.
* @. B.iii. 189 ; Horaoe, Sat. ii. 7,4 ; M crobius, i. 7, 26 ; Justin, xliii.
i. 4; Plutarch, Sulla, 18; Lucian, Sat. 5, 7.
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and bore sway in the dwelling where, except in the five
days of licence, he served. But for all that was done in
these five days only one man was punished, and he was
the king’s Zoganes. Athensus does not mention this;
Hesychius is silent; Strabo does not even speak of the
lordship of slaves. Our only evidence for the slaying of
the king's Zoganes is Dio Chrysostom, putting the
anecdote into a feigned discourse of Diogenes. The
slaying occurs only in one place, a8 the Persians had only
one king.

Meanwhile let us study in various regions the periods
of licence. It seems as if human nature needed an
annual ‘burst’ Mr. Frazer suggests, as & magical
motive, that the farmers thought by swilling and guzzling
just before they proceeded to sow the fields that they
thereby imparted additional vigour to the seed.! In fact,
whether men fasted or feasted, were chaste or amorous,
in all cases they acted for the benefit of the crops. Be it
8o, but why should non-agricultural savages have periods
of licence? I venture to suggest that the agricultural
motive in religion and ritual is at present rather over-
worked. It is becoming as common an explanation of
custom and belief as the recognition of the sun and the
dawn everywhere used to be in mythology. To show
that a period of licence with express and purposeful
breach of the most sacred laws may exist without an
agricultural motive, I shall prove later that it occurs
among & non-agricultural set of savages, and, conse-
quently, when found among agricultural peoples, may
descend from some non-agricultural motive. Mr. Frazer
himself elsewhere assigns & motive, not necessarily agri-
cultural, for these chartered explosions of unlaw.

1. On the Gold Coast the period of licence precedes

' @. B.iii. 145.
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the annual ceremony of ‘banishing the devil.” The
season of the year is not given.

2. The feast of licence of the Hos of North-East
India is called by Dalton ‘a saturnale.” It is held in
January, ‘when the granaries are full of grain, and the
people, to use their own expression, are full of devilry.’
With prayers for a good new year the devil is beaten out
of the bounds.

3. At the similar Mundari festival ‘the servants are
feasted by their masters.” 8o far nothing is noted about
swilling for the good of the crops; that is not ¢ an excuse
for the glass.’

4. In the Hindoo Koosh a little licence exists at the

end of harvest: devils are driven out, and then seed is
SOWN.
5. In Tonquin from January 25 to February 25 was a
season of dormant law: ¢ only treason and murder were
taken account of, and the malefactors detained till the
great seal should come into operation again.’ Then
offerings were made to evil spirits, for ‘it is usual and
customary among them to feast the condemned before
their execution.” The devils were then expelled.!

6. In Cambodia, after the expulsion of devils (diabolo-
fugium), gambling is universal.

7. In Nepaul, in October, feasting and drinking occur,
and presents are made by masters to slaves. There may
be, perhaps, expulsion of devils; for the army fire
salutes.?

In these cases of licence Mr. Frazer thinks that men
rejoice either before the expulsion of devils, because that
ceremony will carry off their sins, or after the expulsion,
when their minds are at ease.® Thus men enjoy these
bursts either, by the first hypothesis, to improve the

! @. B.iii. 84. * @. B.iii. 119, note 1. * @. B.iii. 119.
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prospects of agriculture; or, on the second theory, because
a ceremony will cleanse the sins of the ‘burst;’ or
because a ceremony has freed their minds from fear of
devils. When the harvest is just in, then, in fact, men
have plenty of food, and, as we saw, are ‘ full of devilry.’
So they play it off. In at least four out of our seven
cases fulness of bread and drink appears to me to account
- for the ¢ burst.’

This also explains (8) the Zulu licence at the rejoicing
for the first fruits, ‘ a saturnalia, people are not supposed
to be responsible for what they say or do.’?!

9. The same facts mark the Pondo feast of first fruits.?

10. In Ashanti the harvest feast is in September.
‘During its continuance the grossest licence prevails;
theft, intrigue, and assault go unpunished, and both
sexes abandon themselves to their passions.’® By an extra~-
ordinary coincidence, which Mr. Frazer does not quote,
‘on the fifth day’ of the Ashanti harvest festival ‘a
criminal is sacrificed,” says 8ir A. B. Ellis, ‘sent as a
messenger to the deceased kings.” Is the criminal attired
as & mock-king ?

I would venture to suggest, as a conclusion, that
people indulge in these lawless excesses not so much to
improve the prospects of farming as because they are
‘full of devilry,” and that often they are full of devilry
because they have ended their labours and are full of
meat and drink. Sine Bacche et Cerere friget Venus.
They therefore permit themselves a regular debauch ;
ranks are reversed, slaves lord it over their masters, laws
are in abeyance; in Tonquin reviving law only takes
notice of treason and murder. In Rome, at the Saturnalia,
and at Purin among the Jews, however, a kind of

! G. B. ii. 326. * @. B. ii. 827.
* G. B. ii.460; Ellis, Tshi-speaking Peoples, p. 239.
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Dickensite Christianicy prevailed at the period of licence;
also in Persia, at the period called Purdaghdn, which
Hyde compares to the Sac®a and Purim: as does Liagarde,
in writing on Purim.!

The reader will have observed that at not one of
these many periods of licence, in widely severed regions
and grades of civilisation, is a mock-king put to death.
Indeed, nobody is put to death, except in Ashanti, and
nobody is scourged. Thus, as I remarked before, the case
of the mock-king at the Babylonian Saces is isolated, as
far as our knowledge goes.

II. THE DIVINE SCAPEGOAT

In many cases, however, at expulsion of the devils, the
part of devil is played by a man who is driven away, often
he is beaten away. Now I have already said that, by
Mr. Frazer’s theory (as I understand it), the mock-king
at the Sacea was  sacrificed ’ in a double 76l¢ ; namely both
as the king’s proxy (the king being a god) and also as
Tammuz, not to speak of Marduk and Humman. To
this, of course, I replied (1) that no case seemed to be given
of killing a king yearly to benefita god; (2) that I could
find no case of & king being killed by proxy ; (3) that when
kings really were killed, it was not annually nor by the
infamous death of a malefactor (hanging); (4) that there
was no proof of & man being killed as Tammuz; (5) that
Tammuz is nowhere said to have been hanged, or crucified,
or scourged ; (6) that in no case known to me is sacrifice
performed by hanging, still less (if possible) by hanging
after a whipping. These arguments convince me that
Mr. Frazer’s theory (if it 48 his theory) is unconvincing.

But I am not quite sure that Mr. Frazer really holds
his Sacewan victim to have played two parts, at two

' Hyde, Hist. Rel. Pers. pp. 260-2617.
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distinct times of year. Now, however, in connection
with human scapegoats, our author does certainly make
a victim ‘double a part.’ First, it was usual to kill a
beast-god or man-god ‘to save his divine life from being
weakened by the inroads of age’ Next, there were
human scapegoats, driven away with all evil on their
heads. But, suggests Mr. Frazer, ¢ if it occurred to people
to combine these two customs, the result would be the
employment of the dying god’ (god-man, king, or his
proxy) ‘as a scapegoat. He was killed, not originally to
take away sin, but to save the divine life from the degene-
racy of old age; but, since he had to be killed at any rate,
people may have thought that they might as well seize
the opportunity to lay upon him the burden of their
sufferings and sin in order that he might bear it away
with him to the unknown world beyond the grave.’!

Even so, when a Dublin mob was about to throw a
man over from the gallery of the theatre, some economist
cried, ¢ Don’t waste him : kill a fiddler with him ’!

As proof that people might reason in this thrifty way
we learn that, on March 15, a scapegoat man, called ¢ Old
Mars, was beaten at Rome and expelled. Mars, of
course, was & god of vegetation, and here the man-god,
¢0ld Mars,’ is both god and scapegoat. But he is not
sacrificed, nor even hanged.? :

In Athens during plague, drought, or famine two
human scapegoats were done to death, and Mr. Frazer
infers, but doubtfully, were stoned to death. This
also occurred yearly at the Thargelia; the stoning is a
conjecture. In Greek cities of Asia Minor, in times of
calamity, an ugly or deformed man was made to eat
dried figs, a barley loaf, and cheese. Then he was beaten
seven times in a special manner, with squills and myrtle

' G. B.iii. 120, 121. * @.B. iii. 122, 133.
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boughs, was burned, and the ashes were thrown into the
sea. The beating at once expelled evil influences and
was good for the crops. 8o in this ugly poor devil ¢ we
must recognise a representative of the creating and
fertilising god of vegetation.” I really must try to save
him from this general doom! These stupid cruelties, if
they had the usual agricultural motive, worked magically,
not religiously, worked by sympathetic magic, not by
divine interference. This creature, though supposed to
be a god of vegetation, was confessedly in appearance no
Adonis I'!

In rejecting the idea that this hideous wretch did duty
as a god, Adonis, so fair that he won and so cold that he
rejected the love of the golden Aphrodite, I may justify
myself by Mr. Frazer's example. I argue that the
deformed victim was, if anything, used in magtc, not in
religion—not as embodying a god. In the same way
Mr. Frazer himself says of the rites of the dying god of
vegetation, all over Western Asia, that the ritual was
‘ fundamentally a religious, or rather a magical, ceremony.’*
8o wae the beating and death of the ugly deformed man
(a8 to whom no evidence hints that he did duty for a god)
a merely magical ceremony.

Now let us see where we are. Mr. Frazer’s point was
to prove that a man, whom he regarded as a proxy of a
god-king, was put to death, at a period of chartered
licence, to save the divine life. But people also had
human scapegoats. So they perhaps argued (this is my
own suggestion) : ¢ As the proxy of the man-god (himself
ez officio a man-god) has to be killed at any rate, and as a
scapegoat has to be thumped, why not thump the man-
god who has to die at any rate? Let him double the part,
nay, as we are economising, let him treble the part, let

' @. B. iii, 125-128. * @. B.iii. p. 179
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him be beaten as a scapegoat, be hanged as a proxy for
the divine life of the king, and also be hanged as
Tammuz.’

But to prove that all this was deliberately thought
out, where have we a case of & scapegoat god-man who
is put to death? We have none, unless we let Mr. Frazer
persuade us that his ugly deformed person, ‘a degraded
and useless being,’ ¢ must be recognised as a representative
of the creative and fertilising god of vegetation, whose
reproductive powers are stimulated that these might be
transmitted in full activity to his successor, the new god
or new embodiment of the old god, who was doubtless
supposed immediately to take the place of the oneslain.’! 1
must decline to obey Mr. Frazer’s ‘ must,” and to recognise
an Adonis in the ugly deformed person. Next, I demur
to the idea that ‘doubtless’ the dying deformed one
handed over his powers to a new god. Thirdly, if all this
is meant to show that the Saceman criminal was not only
(1) a proxy, saving the royal divine life, and enjoying the
royal harem; and (2) was a representative of Tammuz,
enjoying & sacred harlot; but (3) was, moreover, a human
scapegoat, scourged as such, and to stimulate his repro-
ductive powers, and to expel evil influences, then I really
cannot accept the portentous hypothesis. No attested
examples of human scapegoats at Babylon are offered,
but that is a trifle.

If Mr. Frazer really means to add the duties of a
scapegoat, and the consequent beating,? to the duties of
proxy king and Tammuz man in his chapter on the
Saturnalia, he does not say so. It does not appear, then,
that he wishes to explain the scourging of the mock-king

' The italics are mine.

* When explaining the flogging of the Sacman victim, Mr. Frazer does

not say that the purpose was ‘to stimulate his reproductive powers.’” He
speaks of a ¢ mitigation’ of burning.
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at the Sacma by his theory of & human scapegoat, and
it does not appear that he ever explains the stripping of
the royal robes from the unlucky man. Yet if the man
really died as & mock-king, there must have been some
reason for stripping him of his royal raiment. We never
hear that the representative of King Saturnus was either
stripped or whipped before being sacrificed. Nor do I re-
mark that, in Anahuac, the human victim who personated
a god was stripped of the god's robes and ornaments.
Why then was the Sacsan victim, and he alone (as far
as we know), reduced from his royalty by being stripped
before execution, and also brought down to the estate of
a slave by being scourged ?

III. MORE PERIODS OF LICENCE

I am going with more than diffidence to offer a guess
at the reasons, asking it to be remembered that I do so
merely because the case is isolated, and cannot at present
be illustrated by parallel ceremonies. But first, returning
to the periods of licence, I must show that they are not
peculiar to agricultural races, nor, therefore, necessarily
instituted to aid the farmer. This in itself is a great
comfort, for one wearies of being told that the crops are
so eternally the cause of custom and rite. Among the
Arunta of Central Australia, in many ways a backward
race and not agricultural, ‘considerable licence is allowed
on certain occasions, when a large number of men and
women are gathered together to perform certain corro-
borees’ (or sacred dances). So say Messrs. Spencer and
Gillen.

The laws of marriage are then turned upside down.
A man is ordered to have relations with the woman who
is his ¢ Mura—that is, one to whom he may not, under

(o)
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ordinary circumstances, even speak, or go near, much less
have anything like marital relations with.” Every man
is expected to send his wife to these dances, for the
express purpose of violating, in this period of licence, the
most sacred laws of the tribe.! These backward persons,
the Arunts, have no native strong drink, and cannot get
intoxicated, but what they can they do in the way of
licence, like more civilised races, and necessarily not for
agricultural reasons, as they have no agriculture. They
break their most sacred law, just as the Jews, at Purim,
deliberately broke the law of Moses.? Conceivably, then,
even stripping, scourging, and hanging a mock-king at
the Saseca may also have been done for some reason not
agricultural.

‘What view did the Persians themselves take of their
festival ? I do not think that Mr. Frazer insists enough
on this point. The Persians regard the Sacema as com-
memorative of a great massacre of the Sace near the
Euxine. In both forms of the Persian legend, in Strabo,
their ancestors fell on the Sace when that tribe was hope-
lessly intoxicated : ¢drunk and frantic, drowsy and
asleep, or dancing and maddened with wine.’ The Sacee
were massacred, and the Sacea, a feast of licence, was
dedicated to the Persian goddess Anaitis; obviously in
memory of the intoxicated revels of the Sac,® or so
tradition averred.

The Persians thus, by dint of a popular etymology
(Saceea from Sace), accounted to themselves for the origin

! Spencer and Gillen regard these authorised and enforoed breaches of
sacred laws as testifying to the existence in the past of a time when no such
laws existed, when promiscuity was universal, or at least as pointing in
the direction of wider marital relations ¢ than exist at present’ (op. cit.
111). In the same way the Romans thought that the Saturnalia pointed
back to a golden age when there was no law.

2 @. B. iii. 156. " ? 8trabo, 511.
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of a period of chartered licence, in which, says Strabo,
‘both men and women, dressed in the Scythian habit,
drink and sport wantonly by night and day.’ Asin many
other cases, collected by Athenseus, the lawless revel had
its kings of unreason : slaves acting as masters and kings.
Just one of these kings, the Zoganes in the royal house-
hold, was afterwards stripped, scourged, and hanged.
What could the reason be? We have seen that in
Tonquin all crimes committed in the period of licence
are overlooked, except treason and murder.! We have
been told that in the Roman Saturnalia a slave might do,
unreproved, what at any other time would be punished
‘with stripes, imprisonment, or death.’* We have read
that, at the Pondo period of licence, nobody was later
made responsible for his actions, though at Tonquin
murder and treason were excepted.® The same irrespon-
sibility pervades the Zulu period of licence.*

To reinforce this fact, that the most sacred laws are
purposefully broken at some periods of licence, I cite the
Nanga orgies in old Fiji. ‘The Nanga is frequently
spoken of as the Mbaki, or harvest ; * people being full of
devilry and food ’ at harvest, which, perhaps, they need
not be in March-April. All distinctions of property were
suspended at the Nanga. Men and women, in fantastic
dresses, publicly ¢ practised unmentionable abominations.’
Even the relationship of brother and sister ¢ seemed to be
no bar to the general licence.’” But after the Nanga, as
before the Nanga, brothers and sisters might not even speak
to each other. This precisely answers to the Australian
incest with the Mura. Brothers and sisters at the Nanga
were ¢ intentionally coupled.” The ceremonies included
initiatory mysteries, like the Boru of the Australian blacks.

1 @. B. iil. 84. * @. B. iil. 189.
* G. B. i p. 827. ¢ @. B.Ii. p. 826.
02
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As at the Arunta corroborees, the great point was to break
the most sacred laws: those of incest.! This peculiar
‘burst’ then is in Australia pre-agricultural, though, as in
Fiji, it survives among an agricultural people.

IV. THE SACZA AS A PERIOD OF LICENCE

Well, the Sacea was such a period of licence. Each
household was then ruled by a slave, the Zoganes, as
Athensus quotes Berosus. The royal household was not
an exception. Now to rule the royal household, in the
royal robes, and above all to take liberties with the royal
harem (compare Fijian and Australian licence), is treason ;
one of the two crimes excepted from the Saturnalian
amnesty in Tonquin. To overlook treason would be, for
a Persian monarch, to set a dangerous precedent. There-
fore the royal Zoganes, or slave-king of the five days’
revel, unlike the Zoganes of private houses, would deserve
death, technically speaking. At this point let me adopt
Mr. Frazer's theory of a substitute. A criminal already
condemned to death is employed instead of a harmless
slave, as Zoganes of the royal household, and is then
hanged.

In dozens of cases of summer gambols, in European
folklore, ‘the Whitsuntide representatives of the tree spirit’
are put to a mock death.? These are in one or two instances
called ¢ kings.” The regular May Kings and May Queens
seem to escape : the Grass King merely ¢ hands his crown
to the mayor.’ ? These mock slayings of folklore actors
may (I think), like handing the crown to the mayor,
merely mean that the actor’s reign is over. This is not
Mr. Frazer’s opinion : the summer monarchs when killed

! Fison, J. 4. I xiv. p. 28. 2 @. B. ii. 60-66.
! G. B.1.218.
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in sport are killed, he thinks, as their precursors were
really slain, for the god of vegetation. O vegetation,
what crimes are wrought in thy name !

In any case the royal Zoganes, or criminal substitute
for the slave-king of the royal household in Babylon,
deserved a hanging, to discourage the precedent of treason
set by him in the period of licence. Only in the king’s
house was the reign of the Zoganes high treason.

Now, before hanging him, it was actually necessary to
demonstrate by symbolic action that he was no real king,
but a common slave or criminal. He was reduced to his
true level by being stripped of his royal robes, and by
being whipped, a specially servile punishment. He was
then hanged.

But to treat a real slave thus merely because, as in
every other household, he played the Zoganes or slave as
master, would be a shame. The man’s only fault was the
accident, thrust on him by custom, of playing lord in the
royal household of a jealous monarch. 8o a criminal
already condemned took the part, and, as the slave would
have been, he was finally reduced to his level by being
stripped of his royal robes and scourged, before suffering
death ; technically for treason, really for the crime on
which he was originally condemned.

This mere guess at the origin of a unique custom has
certain advantages. It explains (and I fail to see that
Mr. Frazer explains) why the Sacsan mock-king (unlike
the Saturn victim) was stripped of his royal robes
and whipped. These sufferings proclaimed the man no
king, but a slave. Again, his hanging was just what, as
condemned on a capital charge, a low-born malefactor
might expect. With the best will in the world, no
Babylonian could follow Mr. Frazer and take a hanged

felon for & god or a divine sacrifice. 'Why only one man
%3



198 MAGIC AND RELIGION

was thus treated, though there was a Zoganes or slave-
lord in every house, is explained by the fact that there
was only one royal house, only one household in which
the slave-lord’s conduct was treason.

With paternal fondness I contemplate my own little
guess. But, alas! we are not told that the other slave-
lords at the Sacesa actually invaded the ladies of the house.
8o why should the slave-lord of the royal household be
allowed to do so? How is my conjecture to weather this
point of danger? Well, we are never told (as far as I am
aware) that a subject in the East enfeoffed himself of
private demesne by invading the harem of the man to
whose estate he was a pretender. But in the case of
royal demesne to invade the harem was the first step
of a young pretender, like Absalom, ¢ for the purpose
of making known and strengthening his claim to the
throne,” says Movers.!

Remembering the tenacity of traditional usage,
sanctioning deadly sexual crimes in some periods of licence,
remembering that, in them, the ¢ primitive * Arunta delibe-
rately break, as did the Jews at Purim, and the Fijians,
the most sacred and stringent of their taboos, shall we
not allow Saceman custom to encroach, for the purpose of
making the royalty of the king’s Zoganes indisputable, on
the king’s harem? For in that way was Oriental royalty
proclaimed and asserted. S8ir Alfred Lyall says: ¢ We
believe that a few unfortunate concubines would have
been of no account at all for the due performance of a
popular Babylonian masquerade, which might just as well
mimic earthly. kingship as symbolise divine mysteries.’

And now we seea simple and conceivable reason why

! @. B. iii. 160, note 1, citing Movers, Die Phanisier, i. 490, seq.;

2 Samuel xvi, 21; of. xii. 8; Herodotus, iii. 68; Josephus, Contra Apion.
i. 15,



A THEORY OF THE SACZEA 199

the mock-king of the Sacma invaded the king’s harem,
ruled all royally, was crowned, robed in the king’s robes,
and then, to restore his servile status and wipe away his
royalty, was stripped of the royal robes, whipped as a slave
was whipped,and hanged as a condemned criminal deserved
to be.

My guess, unlike Mr. Frazer’s hypothesis, colligates
all the facts. It explains the stripping, which Mr. Frazer
does not, I think, explain. It explains the scourging and
hanging, which Mr. Frazer is obliged to account for as a
mitigation of burning. It does not require us to believe
(what is incredible) that of old the Persian kings were
sacrificed annually. It accounts for the occurrence of
the execution at a season of secular licence just as in
Ashanti. It involves us in no double, and, to my think-
ing, contradictory theory, that the sufferer is both king’s
proxy and also a representative of Tammuz, or Marduk, or
Humman, or Gilgamesh, or Eabani.

But my guess is only a guess, and is offered chiefly to
prove that guessing is easy. We cannot be certain about
any explanation of a custom so remote, so unparalleled,
and reported on evidence so late and so dubious as that of
Dio Chrysostom.

Some student may point out that, though I boast of
my theory as colligating all the facts, I have left out the
sacred harlot. Butshe was only the child of an hypothesis
of Mr. Frazer's. A scientific hypothesis is not required to
colligate more than the known facts in each case. And I
am by no means certain that the facts given by our only
authority, Dio, were facts of history.
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X
CALVARY

It is, fortunately, not needful to dwell long on the dis-
proval of Mr. Frazer's theory that his facts ‘seem to shed
fresh light on some of the causes which contributed to the
remarkably rapid diffusion of Christianity in Asia Minor.
. . . The new faith had elements in it which appealed
powerfully to the Asiatic mind. . . . We have seen that
the conception of the dying and risen god was no new one
in these regions. . . . A man whom the fond imagination
of his worshippers invested with the attributes of a god
gave his life for the life of the world. . . . A chain of
causes which, because we cannot follow them, might in
the loose language of daily life be called an accident,
determined that the part of the dying god in this annual
play should be thrust on Jesus of Nazareth. . . .’ His
death as the Haman of the annual mystery play of the
dying god ‘impressed upon what had been hitherto mainly
an ethical mission the character of a divine revelation
culminating in the passion and death of the incarnate Son
of a heavenly Father. In this form the story of the life
and death of Jesus exerted an influence which it could
never have had if the great teacher had died the death
of a vulgar malefactor. It shed round the Cross on
Calvary a halo of divinity,” &c.!

Bat all this halo could only be shed if the victim was

! @. B. iii. 196-197.
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recognised by the world as dying in the character of a
god, and as rising again in the person of Barabbas, the
Mordecai of the year. We know on the best historical
evidence that there was no such recognition. ¢To the
Greeks foolishness, and to the Jews a stumbling block,’
was the Cross, as St. Paul assures us. Moreover, we
know that ribaldry, not reverence, marked the multitude
at the Crucifixion. By Mr. Frazer's theory Barabbas
represented the re-arisen god, ‘ The Son of the Father.’
Was Barabbas revered? No; ‘some pretended to salute
his mock majesty, and others belaboured the donkey on
which he rode.”! Therefore, by Mr. Frazer’s own explicit
statement, the divine facts about Barabbas were not
recognised. Yet he was the counterpart of the sacred
Victim.

Mr. Frazer’s theory demands, I think, the general
recognition of the godhead of the yearly victim, who gave
Christ’s mission ‘the influence which it could never have
had if the great teacher had died the death of a vulgar
malefactor.’ ?

Yet Mr. Frazer himself assures us that the idea of the
divinity of the victim may have been forgotten ; that his
‘sacrifice* might seem ¢ the execution of a criminal.’ I
cite the passage: ‘ The divine character of the animal or
man is forgotten, and he comes to be regarded merely as
an ordinary victim. This is especially the case when it is
a divine man who is killed. For when a nation becomes
civilised, if it does not drop human sacrifices altogether, it
at least selects as victims only such wretches as would be
put to death at any rate. Thus, as in the Sacwman
festival at Babylon, the killing of a god may come to be
confounded with the execution of a criminal.’? Yet
within eighty pages Mr. Frazer attributes the ‘halo of

' G. B.ii.192. * @. B. {ii. 197. * @. B.iii. 120.
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divinity ’ to the happy accident which enabled the victim
to die as & recognised representative of a dying god.!

Mr. Frazer puts forth his hypothesis ¢ with great diffi-
dence.’? He thinks that he may ‘ have perhaps been led
by the interest and importance of the subject somewhat
deeper than the evidence warrants.’ ?

That is certain. We have shown that the evidence,
in our opinion, warrants none of the hypotheses; no,
not one.

It is not proved that magic is older than religion.

It is disproved that general belief (as distingumished
from local legend) in any age regards gods as mortal.

There is no evidence, or none is given, to show that a
man has ever been sacrificed for the benefit of a god whom
he incarnates.

There is no evidence that a real king was ever yearly
sacrificed to benefit a god at Babylon, or in every city-
state of early Italy, or anywhere. The idea is incredible.

The evidence for any sacrifice of mock-kings is, his-
torically, of the weakest conceivable kind.

The deaths of the Saceman mock-kings were infamous
executions of criminals; they were not sacrifices, if they
ever occurred at'all.

The date of the festival at which, if at all, they
perished cannot be made to fit in with Purim or Easter.

There is no evidence that the Jews borrowed the
custom of killing a yearly human victim, or practised the
habit.

If they did, it was & month after Purim.!

If they did, by Mr. Frazer’s own statement the killing

! The passage in which Mr. Frazer thus appears to demolish his own
theory represents his opinion before his theory was evolved. It appeared
in his first edition, but he retains it in his remodelled work.

? @. B.iii. 198. % @. B.iii. 195.

* See the contradictory attempts to get out of thia difficulty in iii. 189.
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might be thought that of a vulgar malefactor,! and could not
cast on all or on any one of the victims a halo of divinity.

Finally, ourown history, in the caseof the Earl of Atholl
(who pretended to the crown at the murder of James I. of
Scotland) and in the case of Sir William Wallace (who
was accused of saying that he would be crowned in
Westminster Hall), proves that pretenders to royalty have
been mocked by being indued with symbols of royalty.
Wallace was crowned at his trial with laurel ; Atholl was
tortured to death with a red-hot iron crown. The Victim
of Calvary was accused of aiming at & kingdom, and, like
Wallace and Atholl, was crowned—with thorns. The
preliminary scourging is illustrated by the tyranny of
Verres in Sicily.

May we not conclude that Mr. Frazer’s  light bridges’
of hypothesis have ¢ broken down ’ ??

‘The importance and interest of the subject’ have
induced me to examine the hypotheses. But it was needless.

.One point has been clear from the beginning. Even
if the Sacsean victims were originally supposed to be gods,
they could not bequeath a halo of divinity to Christ,
unless, as late as thereign of Tiberius, their own godhead
was still commonly recognised. Now it certainly was not
recognised. When Mr. Frazer published the first edition
of his ¢ Golden Bough,’ he doubted that the Sacaan victim
could, as civilisation advanced, be identified with a god.
But, before publishing his second edition, Mr. Frazer
evolved his theory of the origin or partial origin of the
belief in the divinity of Christ, as inherited from the
criminal slaves at the Sacma. In his second edition,
therefore, the godhead of the Sacsman victims is usually
regarded as commonly recognised; though Mr. Frazer
had doubted the possibility of this in his first, and preserves

' @. B. iii. 120, * @, B. i. xv, xvi,
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the doubt in his second edition. It is needless to say
more.

Mr. Frazer, in vol. iii. 120, had already shaken his
own theory as given in vol. iii. 195-198.! I might have
contented myself with comparing these two passages,
but in the interest of the nascent science of religion it
seemed desirable to point out what I am constrained to
think the errors of method that now prevail. In the
following essay criticism is applied to an hypothesis with
which modern orthodoxy has no concern.

! See also Appendix C, pp. 308-304.



XI
THE GHASTLY PRIEST

THE spirit of system, of finding master keys for all the
locks of old religion and mythology, has confessedly been
apt to misguide students. ‘Macrobius was the father,’
says Mr. Frazer, ¢ of that large family of mythologists who
resolve all or most gods into the sun. According to him
Mercury was the sun, Mars was the sun, Janus was the
sun, Saturn was the sun, so was Jupiter, also Nemesis,
likewise Pan, and so on through a great part of the
Pantheon. It was natural, therefore, that he should
identify Osiris with the sun. . . .’!

Mythology has been of late emancipated from the
universal dominion of the sun, but only to fall under that
of gods of vegetation, whether of vegetable life at large,
or of the corn spirit and the oak spirit in particular.
‘What Mr. Frazer says about Macrobius, Macrobius would
retort on Mr. Frazer, thus:

¢ According to him Mars was a god of vegetation,
Saturn was a god of vegetation (of sowing), so was Zeus,
also Hera, and so on through a great part of the Pantheon.
It was natural, therefore, that he should identify Osiris
with a god of vegetation—and Mr. Frazer does so.’

Far be it from me to say that Mr. Frazer is wrong,
when his gods are gods of vegetation, or even that
Macrobius is wrong, when his gods are gods of the sun.

! @. B. ii. 147.
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It appears to me that when a god had obtained a firm
hold of public favour, the public might accept him as a
god of this, that, and the other aspect or phenomenon of
nature.

8till, the new school of mythology does work the
vegetable element in mythology hard ; nearly as hard as
the solar element used to be worked. Aphrodite, as the
female mate of Adonis, gets mixed up with plant life.! 8o
does Attis with Cybele, so does Balder,® so does Death,?
80 does Dionysus* with undoubted propriety; so does
Eabani, so does Gilgamesh, so does Haman, so does Hera,*
so does Iasion with Demeter,® so does Isis,” so does
Jack-in-the-Green, so does Kupalo,® so do Linus and
Lityerses,® so does Mamurius Veturius,'® so does Merodach
or Marduk (if he represents Eabani or Gilgamesh), so
does Mars,!! so does Osiris,!? 8o, I think, does Semiramis,!?
so does Tammuz, so does Virbius,'* so does Zeus,
probably ; ! so does a great multitude of cattle, cats,
horses, bulls, goats, cocks, with plenty of other beasts.

The solar mythologists did not spare heroes like
Achilles; they, too, were the sun. But the vegetable
school, the Covent Garden school of mythologists, mixes
up real human beings with vegetation. Jesus Christ
derives his divinity, or some of it, as we have seen, from a
long array of criminals who were hanged partly as kings,
partly as gods of vegetation. I do not feel absolutely
assured that Judas Iscariot, at his annual burnings in
effigy, escapes the universal doom any more than the
ugly deformed person who was whipped and killed in old
Attica. But an unexpected man to be a representative

! @. B. iii. 166. ? @G. B. iii. 846. ! G. B.i. 95.

¢ @. B. ii. 160. $ G.B.i.227. ¢ @. B. ii. 217

7 @. B. ii. 145. * G. B.ii. 129. * G. B. ii. 268 ; ii. 350,
o @. B.ii. 123. W @G. B.iii. 122. * @. B.iii. 127.

s @G. B G. B. iii. 456, 457

. iii. 163. " @. B. iii. 456. 1
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of a god of vegetation is the priest of the grove of Diana
near Aricia. He is known to all from the familar verse
of Macaulay—
These trees in whose dark shadow
The ghastly priest doth reign,

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

‘Why, Mr. Frazer asks, in effect, had the priest of the
grove of Diana, near Aricia, to slay his predecessor, subject,
in turn, to death at the hands of a new competitor for the
office? First, let us ask what we know about this
ghastly priest. ILet us begin with the evidence of Virgil,
in the 8ixth Book of the ¢ Zneid’ (line 136 and so onwards).
Virgil says nothing about the ghastly priest, or, in this
place, about Diana, or the grove near Aricia. Virgil,
indeed, tells us much about a bough of a tree, a golden
branch, but, as to the singular priest, nothing. But some
four hundred years after Virgil’s date (say 370 aA.pn.) a
commentator on Virgil, Servius, tries to illustrate the
passage cited from the ¢ AZneid.” He obviously knows
nothing about Virgil’s mystic golden bough, but he tells -
us that, in his own time, ¢ public opinion ’ (publica opinio)
placed the habitat of Virgil’s bough in the grove haunted by
the ghastly priest, near Aricia. It is, in fact, not known
whether Virgil invented his bough, with its extraordinary
attributes, or took it from his rich store of antiquarian
learning. It may have been a folklore belief, like Le
Rameau d’Or of Madame d’Aulnoy’s fairy tale. Virgil's
bough, as we shall see, has one folklore attribute in
common with a mystic sword in the Arthurian cycle of
romances, and in the Volsunga Saga. I think that Mr.
Frazer has failed to comment on this point. If I might
hazard a guess as to Virgil’s branch, it is that, of old,
suppliants approached gods or kings with boughs in their
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hands. He who would approach Proserpine carried, in
Virgil, a bough of pure gold, which only the favoured and
predestined suppliant could obtain, as shall be shown.

In the four centuries between Virgil and Servius the
meaning and source of Virgil’s branch of gold were for-
gotten. But people, and Servius himself, knew of another
bough, near Aricia, and located (conjecturally ?) Virgil’s
branch of gold in that district. Servius, then, in his com- .
mentary on the ‘Aneid,” after the manner of annotators in
all ages, talks much about the boughs of a certain tree
in a certain grove, concerning which Virgil makes no
remark. Virgil, as we shall see, was writing about a
golden branch of very peculiar character. Knowing, like
the public opinion of his age, something about quite other
branches, and nothing about Virgil’s branch, Servius tells
us that, in the grove of Diana at Aricia, there grew a tree
from which it was unlawful (non licebat) to break a .
bough. If any fugitive slave, however, could break a
branch from this tree, he might fight the priest, taking his
office if successful. In the opinion of Servius the temple
was founded by Orestes, to the barbaric Diana of the
Chersonese, whence he had fled after a homicide. That
Diana received human sacrifices of all strangers who
landed on her coasts. The rite of human sacrifice was,
in Italy, commuted, Servius thinks, for the duel between
the priest and the fugitive slave, Orestes having himself
been a fugitive. The process is, first & Greek wanderer
on a barbarous coast is in danger of being offered, as all
outlanders were offered, to the local goddess. This rite was
aform of zenelasia, an anti-immigrant statute. Compare
China, the Transvaal, the agitation against pauper immi-
grants. Having escaped being sacrificed, and having killed
the king in an unfriendly land, Orestes flies to Italy and
appeases the cruel Diana by erecting her fane at Aricia.
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But, instead of sacrificing immigrants, he, or his suc-
cessors, establish a duel between the priest and any other
fugitive slave. Why? For the priest of the cruel Dians
was not accustomed to be sacrificed, nor had he been a
fugitive slave. Servius then, not observing this, goes off
into an allegorising interpretation of Virgil’s branch, as
worthless as all such interpretations always are.

The story about Orestes appears to myself to be a late
¢ stiological myth,’ a story invented to explain the slaying
of the slayer—which it does not do; in short, it is an
hypothesis. The priesthood is open not to men flying the
blood feud like Orestes, but only to runaway slaves. The
custom introduced by Orestes was the sacrifice of out-
landers, not of priests. The story has a doublette in
Pausanias.! According to Pausanias, Hippolytus was
raised from the dead, and, in hatred of his father, and
being a fugitive, he went and reigned at the Arician grove
of the goddess.

For these reasons, apparently, Statius calls the Arician
grove °profugis regibus aptum,’ a sanctuary of exiled
princes, Orestes and Hippolytus.? From Suetonius we
learn that the ghastly priest was styled Rex Nemorensis,
King of the Wood, and that the envious Caligula, think-
ing the priest had held office long enough, set another
athlete to kill him.* The title of ‘king,’ borne by a
priest, suggests, of course, the sacrificial king at Rome.
Also Mr. Frazer adduces African kings of fire and water,
credited with miraculous powers over the elements. They
kill nobody and nobody kills them. Then we have Jack-
in-the-Green = May-Tree = the Spirit of Vegetation = the
May King and the Queen of the May. ¢ These titles,” as
Mannhardt observes, ¢imply that the spirit incorporate in
vegetation is a ruler, whose creative power extends far

! Pausanias, ii. xxvii. 4. * Sylve, iii. i. 66. * Caligula, 85.
P
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and wide.” Possibly so. Now, the King of the Wood,
the ghastly priest, lived in the grove of Diana, who
(among other things) has the attributes of a tree-spirit.
¢ May not, then, the King of the Wood, in the Arician
grove, have been, like the King of the May . . . an in-
carnation of the tree-spirit, or spirit of vegetation?’
Given a female tree-spirit, we should rather expect a Queen
of the Wood ; and we assuredly do not expect & priest of
Diana to represent the supreme Aryan god, nay to in-
carnate him. But this Mr. Frazer thinks probable.!
Again, ‘since the King of the Wood could only be assailed
by him who had plucked the golden bough, his life was
safe from assault as long as the bough, or the tree on
which it grew, remained uninjured.’ ?

Here we remark the nimbleness of Mr. Frazer’s
method. In vol. i. 4 he had said: ¢ Tradition averred
that the fatal branch’ (in the grove near Aricia) ‘was
that golden bough which, at the Sibyl's bidding, Aineas
plucked before he assayed the perilous journey to the
world of the dead’” But I have tried to show that,
according to Servius, this identification of two absolutely
distinct boughs, neither similar nor similarly situated, was
the conjecture of ¢ public opinion’ in an age divided from
Virgil’s date by four hundred years.

In the space between vol. i. 4 and i. 231 the averment
of tradition, as Mr. Frazer calls it, the inference of the
curious, a8 I suppose, to the effect that Virgil’s golden
branch and the Arician branch were identical, has become
matter of fact for Mr. Frazer. °Since the King of the
Wood could only be assailed by him who had plucked the
Golden Bough,’ he says; with what follows.?

But who has told us anything about the breaking, by a
fugitive slave, near Aricia, of a golden bough? Nobody,

! G. B. iii. 457. * G. B.i. 281. ' G.B.i. 281.
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as far as I am aware, has mentioned the circumstance.
After an interval of four hundred years, the golden bough
of Virgil is only brought by Servius into connection with
the wood at Aricia, because Servius, and the public opinion
of his age, knew about a branch there, and did not know
anything about Virgil’s branch of gold.

That branch is a safe passport to Hades. It is
sacred, not to a tree-spirit named Diana, but to Infernal
Juno, or Proserpine. It cannot be broken by a fugitive
slave, or anybody else ; no, nor can it be cut with edge of
iron. None but he whom the Fates call can break it.
It yields at a touch of the predestined man, and another
golden branch grows instantly in its place.

Ipse volens facilisque sequetur,
Si te fata vocant.

Primo avulso non deficit alter
Aureus.

Virgil’s bough thus answers to the magical sword set
in & stone in the Arthurian legends, in & tree trunk in the
Volsunga Saga, as Mr. H. 8. C. Everard reminds me. All
the knights may tug vainly at the sword, but you can
draw it lightly, s¢ te fata vocant, if you are the predestined
king, if you are Arthur or S8igmund. When Zneas bears
this bough, Charon recognises the old familiar passport.
Other living men, in the strength of this talisman, have
already entered the land of the dead.

Tlle admirans venerabile donum
Fatalis virga, longo nunc tempore visum.

I have collected all these extraordinary attributes of
Virgil’s bough (in origin, a suppliant’s bough, perhaps),
because, as far as I notice, Mr. Frazer lays no stress on
the many peculiarities which differentiate Virgil’s bough
from any casual branch of the tree at Aricia, and connect
it with the mystic sword. The *general reader’ (who

r2
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seldom knows Latin) needs, I think, to be told precisely
what Virgil’s bough was. Nothing can be more unlike a
branch, any accessible branch, of the Arician tree, than is
Virgil's golden bough. It does not grow at Aricia. It is
golden. It is not connected with a tree-spirit, but is
dear to Proserpine. (I easily see, of course, that Proser-
pine may be identified with a tree spirit.)! Virgil's
branch is not to be plucked by fugitive slaves. It is nota
challenge, but a talismanic passport to Hades, recognised by
Charon, who has not seen a specimen for ever so long. It
is instantly succeeded, if plucked, by another branch of
gold, which the Arician twig is not. So I really do not
understand how Mr. Frazer can identify Virgil’s golden
bough with an ordinary branch of a tree at Aricia, which
anybody could break, though only runaway slaves, strongly
built, had an interest in so doing.

8till less do I think that Virgil meant to identify his
branch of gold with mistletoe. He does the reverse : in a
poetic simile he compares his bough to mistletoe. A poet
does not compare a thing to itself!? Mr. Frazer cites
the Welsh for mistletoe-—pren puraur, tree d'or pur.
In places, also, mistletoe is used for divining rods, which
may be employed by gold-hunters. 'What wood is
not thus used?® Like other magical plants, mistletoe is

! Who, or what, can escape being a tree-spirit, if Zeus is one? Mr.
Frazer thinks that the savage must regard all trees used in fire-making as
sources of hidden fire. ‘May not this,’ he asks, ‘ have been the origin of
the name * the Bright or Shining One” (Zeus, Jove [Dyaus]), by which the
ancient Greeks and Italians designated their supreme God? It is, at least,
highly significant that, amongst both Greeks and Italians, the oak should
have been the tree of the supreme God. . . . *—iii. 467. Zeus, like Num,
and countless others, was also a sky god. The sky is bright and shining,
an oak is the reverse. We do not think that a savage would call an oak or
s match-box ¢ bright,’ even if they do hold seeds of fire.

3 @. B.iii. 449 ; Zn. vi. 208, et seq.

? See Professor Barrett’s two works on ° the so-called Divining Rod,’ in
Proceedings of the Society for Psychical Research.
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gathered at the solstices, when fern-seed is fabled to
flame. Must not the golden bough, like the golden fern-
seed, be an emanation of the sun’s fire? The older solar
mythologists would have had not a doubt of it.!

I must admit, then, that I cannot, at present, accept
the identification of the branch of gold in Virgil with
any branch you please on a certain tree at Aricia.
Nor am I aware of any historical evidence that the grove
there was an oak grove, or the tree an oak tree, or that
the branch to be plucked was a mistletoe bough, or that
any branch, for the purpose of the runaway slave, was not
a8 good as another.

That Virgil’s branch of gold was mistletoe, that the
tree at Aricia was an oak, that the bough to be plucked by
the person ambitious of being a ghastly priest was mistle-
toe, seems (if I follow Mr. Frazer accurately) to be rather
needful to the success of the solution of his problem which
he finally propounds. He takes, on his road, the Eddaic
myth of Balder, which I do not regard as a very early
myth ; but on that point there is great searching of hearts
among Scandinavian specialists. ‘No one now,’” writes
a Scandinavian scholar to me, ‘puts any of the Edda
poems earlier than 900 A.D., and most of them, if not all,
are probably later than that. We do not even know
whether they were composed by Christians or pagans, as
the Icelanders never lost their interest in the old mytho-
logy. It has never been sufficiently noticed that these
poems are not religious in any sense; all that their poets
cared for was the story. That it will ever be possible to
say where the stories came from, I doubt very much :
probably they represent the fusion of several quite diffe-
rent veins of legends, heathen and Christian. The Saga
writers knew practically nothing about the old heathen

' G. B. iii. 454.
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worship, and Balder may never have been worshipped at
all, or, if he was, it is rather hopeless to conjecture in what
capacity.’ -

Such are the opinions of Mr. W. A. Craigie, whose
writingson the Celto-Scandinavian relations of the Northern
mythological literature are familiar to students. We
return to Mr. Frazer’s handling of the Balder story.

Balder, says the Edda, dreamed of death. A goddess
made everything in nature swear not to hurt him, except
a mistletoe plant, which she thought too young to under-
stand the nature of an oath! Loki learned this, plucked
the plant, and, when the gods were hurling things at
Balder, asked the blind Hodur to throw the mistletoe.
It pierced and slew Balder, and his funeral was of a kind
which may, or may not, have been used before the period
of inhumation in ‘ howes’ or barrows. Balder’s dead body
was burned on board his ship, ‘the hugest of all ships.’!
I had an impression that this was a not uncommon
Viking form of incremation, but Mr. Craigie thinks that it
had quite gone out before the historic period. In the legend-
ary period he remembers but one case, in Ynglinga Saga.?
King Haki, being mortally wounded, had his ship piled with
the bodies and weapons of the slain; a funeral pyre was
erected on board and lit, and the body of Haki was borne
forth to sea in the flaming vessel. ‘The thing was famous
long after.” The story may be borrowed from the Balder
story or the Balder story from that of King Haki.

In any case Balder was not sacrificed, but cremated, and
the ¢ huge ship,’ of course, is a late Viking idea, an idea
the reverse of primitive. Mr. Frazer, however, goes on,
apparently assuming that in the original form of the myth
Balder was sacrificed, to a theory about certain religious or
ritual fires, which survive in folklore. These fires are lit

! G. B.iii. 286-387. *e 27 '
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by peasants at various seasons, but are best known at
midsummer, while a pretence of burning a man is made,
and this at a season when mistletoe is gathered as a
magical healing herb, not as a weapon of death. He
seems to think that Balder was the spirit of the oak, that
human victims, representing the oak and Balder, were,
of old, periodically sacrificed, and that people deemed
that the oak could not be injured by axes before the
mistletoe (in which, they thought, lay its life) was
plucked off. Unluckily, I see no evidence that people
ever did entertain this opinion—namely, that the oak was
invulnerable till the mistletoe was plucked.!

Mr. Frazer says: ‘ The mistletoe was viewed as the
seat of thelife of the oak, and, so long as it was uninjured,
nothing could kill or even wound the oak.’ He shows
how this idea might arise. ‘The oak, so people might
think, was invulnerable,’ so long as the mistletoe remained
intact.? But did the people think so? Pliny says a great
deal about the Druidical gathering of mistletoe, which, on
oaks, ‘is very rarely to be met with.’ The Druids, I
presume, never observed that oaks in general, in fact by
an overwhelming majority, lived very well without having
any seat of life (mistletoe) at all. Not noticing this
obvious fact, they reckoned, it would appear, that an oak

! Mr. Frazer notices that Pliny derived ‘Druid’ from Greek dris, oak.
¢ He did not know that the Celtic word for oak was the same, daur, and
that therefore Druid, in the sense of priest of the oak, was genuine Celtic,
not borrowed from the Greek.’ With other authorities Mr. Frazer cites
J. Rhys's Celtic Heathendom, p. 231 6t seq. Principal Rhys informs me
that he is inolined to think that ¢ Druid’ is of the same origin as the Celtic
word for oak. Mr. Stokes seems to think otherwise, and to interpret dru to
be the equivalent to ¢ true,” and to make the word Druid mean ¢ soothsayer,’
to which Principal Rhys sees phonetic objections. He himself sees the
difficulty, in both theories, that they make the word ¢ Druid ’ Aryan, whereas
the whole Druidical business may be non-Aryan and ¢aboriginal,’ Pictish,
or whatever we like to call it.

* @. B. iii. 850.
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with mistletoe on it could not be cut till the mistletoe was
removed. Perhaps they never tried. Pliny does not say
that when the Druid had climbed the tree and removed
the mistletoe, he next cut down the tree.! It does seem
desirable to prove that people thought the life of an oak
was in the mistletoe (which they might gather without
hurting the oak), before we begin to build another theory
on our theory that they did hold this opinion.?

This new theory Mr. Frazer goes forth to erect on the
basis of the first theory. The theory, in brief, comes to
this: that as Balder was the spirit of the oak, and was
sacrificed (of which I see no proof), so human beings, re-
presenting Balder and the oak, were sacrificed, to rein-
vigorate vegetation. The mistletoe which slew Balder
was the soul-box of both Balder and of the oak, and of
the human victims who represented, yearly, the oak and
Balder.

About all this much might be said. The killing of
¢ divine kings,’ Balder and others,® seems to me, as I have
already said, in the majority of cases, to be a mere rude
form of superannuation. We do not kill a commander-
in-chief, or an old professor; we pension them off. But
it is not so easy to pension off a king. I think that most
of the cases cited mean superannuation, or dissatisfaction
with the ruler, not & magical ceremony to improve vege-
tation. Regicide is, or was, common. Says Birrel (1560-
1605) : ¢ There has beine in this Kingdome of Scotland,
ane hundereth and five Kings, of quhilk there was slaine

' @. B. iii. 827.

* The story of mistletoe as the * life-token’ of the Hays of Errol (iii. 449)
seems to rest on a sorap of recent verse, cut from a newspaper of unknown
name and date. I suspect that it is from the pen (circ. 1822) of ‘John
Sobieski Stolberg Stuart,’ alias John Hay Allan, author of other apocryphal
rhymes on the Hays of Errol, and of their genealogy.

* @. B. iii. 1-69.
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fifty-sex,’ often succeeded by their slayers, like the ghastly
priest. I am not convinced that the ghastly priest repre-
sented vegetation, and endured the duel ordeal as a commu-
tation of yearly sacrifice, though there is a kind of parallel
in the case of the king of Calicut. But that modern
mummers are put to death, in a mock ceremony (as Mr.
Frazer holds, to quicken vegetation), is proved by much
folklore evidence.!

If we admit (which I think far from inevitable) that the
ghastly priest was once a kind of May King, periodically
slain, and was analogous to Balder, and represented the
life of an oak, we are next invited to suppose that the
tree at Aricia was also an oak, that the only branch on it
to be plucked by the would-be successor was mistletoe,
and that the mistletoe was the soul-box of the tree and of
the ghastly priest, who could more easily be killed when
his life-box (the mistletoe) was damaged.?

There is hardly a link in this chain of reasoning which
to me seems strong. I do not see that Balder, in the
Edda, was sacrificed. I do not see that the mistletoe was
his soul-box. I conceive that the use of so feeble a
weapon to kill him is analogous to the slaying of an in-
vulnerable hero, in North American myth, by the weapon
of a bulrush : an example of the popular liking for weak-
ness that overcomes strength. I find no evidence that the
mistletoe was ever thought to be the soul-box of the oak ;
none to prove that the tree at Aricia was an oak ; nothing
to show that the branch to be plucked was the branch of
gold in Virgil, and nothing to indicate that Virgil’s branch
was the mistletoe. To reach Mr. Frazer’s solution—that
the ghastly priest was an incarnate spirit of vegetation,
slain, after the plucking of mistletoe, in order that he
might be succeeded by a stronger soul, more apt to increase

! G. B.ii. 59-67. * @. B. iii. 450.
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the life of vegetation—we have to cross at least six ‘light
‘bridges ’ of hypothesis, ‘ built to connect isolated facts.’!
To me these hypotheses seem more like the apparently
solid spots in a peat-bog, on which whoso alights is let into
the morass. I feel like Mr. Frazer’s ‘cautious inquirer,’
-who is ‘brought up sharp on the edge of some yawning
chasm.’ ?

I ought to propose an hypothesis myself. In doing so
I shall confine myself (the limitation is not unscientific) to
the known facts of the problem. In the grove of Diana
(a goddess of many various attributes) was a priest of
whom we know nothing but that he was (1) a fugitive
slave, (2) called King of the Grove, (3) might be slain and
succeeded by any other fugitive slave, (4) who broke a
bough of the tree which the priest’s only known duty was
to protect. These are all the ascertained facts.

‘Why had the priest to be a runaway slave ? Mr. Frazer
says: ‘He had to be a runaway slave in memory of the
flight of Orestes, the traditional founder of the worship.
. . . .'® Butthe Greek story of Orestes, and its doublette as
to Hippolytus, are only stiological myths, fanciful ¢ reasons
why,” attached to a Latin usage. Neither Orestes nor
Hippolytus was a slave, like the ghastly priest. The story
about Orestes, a fugitive, arises out of the custom of Aricia,
and does not explain that custom. Mr. Frazer, I presume,
admits this, but thinks that the ghastly priest might
perhaps, at one time, save himself by being a runaway.
But why a slave? If I might guess, I would venture
to suggest that the grove near Aricia may have been an
asylum for fugitives, as they say that Rome originally was.
There are such sanctuaries in Central Australia.

Here, fortunately, Mr. Frazer himself supplies me
with the very instances which my conjecture craves. He

! @ B.i.xv. * G. B.i. xx. ! G. B. ii. 67.
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cites Mr. Turner’s ‘ Samoa’ for trees which were sanctu-
aries for fugitives. These useful examples are given, not
in ¢ The Golden Bough,’ but in an essay on ‘ The Origin
of Totemism."?

‘In Upolu, one of the Samoan islands, a certain god,
Vave, had his abode in an old tree, whlch served as an
asylum for murderers and other offenders who had incurred
the penalty of death.’

I gather from Mr. Turner’s ¢ Nineteen Years in Poly-
nesia’ (p. 285) that the death penalty was that of the
blood feud. In his ¢ Samoa,” Mr. Turner writes concerning
trees which were sanctuaries :

¢ If that tree was reached by the criminal, he was safe,
and the avenger of blood could pursue no farther, but wait
investigation and trial. It is said that the king of a
division of Upolu, called Atua, once lived at that spot.
After he died the house fell into decay, but the tree was
fixed on as representing the departed king, and out of
respect for his memory it was made the substitute of a
living and royal protector. It was ca.lled o le ast pulu
tangata, * the asi tree, the refuge of men.” This reminds
me of what I once heard from a native of another island.
He said that at one time they had been ten years without
a king, and so anxious were they to have some protecting
substitute that they fixed upon a large O’a tree (Bischoffia
Jawanica), and made it the representative of a king, and
an asylum for the thief or the homicide when pursued by
the injured in hot haste for vengeance.?

There seem to have been three sanctuary trees: one
inhabited by a god, Vave; one respected in memory of a
king; and one doing duty as a kind of figure-head, or
representative of a king.

If my guess that the tree in the Arician grove was oncea

! Fortnightly Review, April 1899, p. 652,
* Turner, Samoa, p. 64, seg.
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sanctuary, or asylum for fugitives, including fugitive slaves,
is plausible, I cannot, of course, conjecture as to the reason
of its protective sanctity. It may have been one of the
three Samoan reasons (which none of us could have guessed
correctly), or any other motive may have taken effect. A
fugitive slave, of course, was not awaiting trial and chance
of acquittal. By custom he would be restored to his
master’s tender mercies, or live on under the tree.

But an unlimited asylum of fugitive slaves was an
inconvenient neighbour to Aricia. Hence (it is physically
conceivable, but I lay no stress on it) the asylum was at last
limited to one fugitive slave at a time. It was not like
the forest in the Indian fable, populated by ¢ millions of
hermits,” who cannot have been very solitary anchorites.
Any fugitive slave who took sanctuary had to kill and dis-
possess the prior occupant. There was only sanctuary for
one at a time. More would have been most inconvenient.
In any case the one solitary duty of the ghastly priest (as
far as we know) was to act as garde champétre to one
certain tree. Why this one tree, we do not and cannot
know. I am averse to Sir Alfred Lyall’s plan of suggest-
ing singular solutions arising out of some possible historical
accident in the veiled past, when the problem to be solved
i8 a practice of wide diffusion. The causes, in such cases
of wide diffusion, cannot be regarded as mere freaks or
recurring accidents. But this affair of the tree and its
inviolate branches is isolated, unless we regard the tree as
a taboo or sanctuary tree, which it might be for many
reasons, a8 in Samoa, perhaps becaunse it was the residence
of a tree-spirit. At all events, the priest’s only known
duty was to guard the tree.

Then, why had his would-be successor to break a bough -
before fighting ? Obviously as a challenge, and also as &
warning. The priest in office was to ‘ have a fair show ;’
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some ‘ law ’ was to be given him. When he found a branch
broken, any branch, he was in the position of the pirate
captain on whom ¢ the black spot * was passed.! He wasin
the situation of the king of the Eyeos, to whom a present of
parrots’ eggs meant that it was ¢ time for him to go.’* If
the bough was mistletoe, and if the fugitive slave, like the
Druids in Pliny,® had to climb for it, then the ghastly
priest ‘had him at an avail’ It was any odds on the
priest, who could ¢ tree ’ his man or cut him down as he
descended. However, our authorities tell us about no
bough in particular, still less about mistletoe. Letme add
that, if the bough was mistletoe, the sacred tree would need
to be changed every time (of which we hear nothing), for
it is not a case of
Uno avulso non deficit alter

- with mistletoe.

The bough was broken, then, as a taunt, a challenge,
and & warning. ‘You can't keep your old tree, make
room for a better man!’ That is the spirit of the busi-
ness. The fugitive, utilised as a priest of the grove, was
slain when the better man appeared, not that a new soul
might keep the vegetation lively, but merely because the
best man attainable was needed to guard the taboo tree.

The sacred and priestly character of a runaway fighting
slave does not, to me, seem pronounced.* We know not
that he ever sacrificed. Ladies who wished to be mothers
visited the shrine, indeed,® as this Diana was a goddess
like Lucina, presiding over birth. I do not deny that
the priest might have worked miracles for them (like the
Indian forest sages who do the miracle for childless rajahs).
But his one known duty, guarding the tree, was incon-
sistent with much attention to this branch of his sacred

! Bee Treasure Island. * @. B.ii. 18.
* @. B.iii. 827. ¢ Compare i. 282. *G.B.i5
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calling. ‘He prowled about with sword drawn, always on
the look out.’! That is all !

We have not, in this theory, to invent a single fact, or
introduce a single belief where we do not know that it
existed. Sanctuaries or asyla did exist, we have given
examples of sanctuary trees, and the tree was a sanc-
tuary for just one runaway slave at a time: he could
not run to burg, as in our old and more merciful law.
If he wanted the billet of ghastly priest he had to fight

for it :

Lads, you'll need to fight
Before you drive ta peasties.

Before fighting he had to get through the priest’s guard
and break a branch of the tree which the priest protected,
the act being & warning as well as a challenge. This
hypothesis introduces no unknown and unproved facts, and
colligates all the facts which are known. 'The title of
‘King of the Grove’ may mean no more than the title of
“ Cock of the North;’ or it may be a priestly title, not,
even 80, mecessarily implying that the runaway slave
embodied the ruling spirit of the vegetable department.

I have been favoured with objections to my guess.
First, if I am right, where is the sanction for the custom
at which I conjecture? Well, where is the sanction of
the Samoan customs ? They reposed (1) on the residence
of a god in a tree, (2) on respect for a king who had lived
near a tree, (3) on a legal fiction. The sanctuaries of the
Arunta Ertnatulunga derive their sanction from hoards of
churinga, sacred objects of which, till recently, we knew
nothing.? Obviously I cannot say which of many con-
ceivable and inconceivable primeval reasons gave a sanction
to the tree-asylum of Aricia. Once instituted, custom did

¢ Strabo, v. 3, 12. ? Spencer and Gillen, pp. 184-185.
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the rest. The tree was a sanctuary for one fugitive slave,
and, next, for another who could kill him.

Secondly, my guess is thought to disregard Mr. Frazer’s
many other analogies from folklore. Which analogies ?
‘Where else do we find a priestly fugitive slave, who held
his sacred office by the coir na glaive, the Right of Sword ?
I am acquainted with no other example. As I have shown
already, the kings who are killed (admitting the Arician
fugitive to be a rez) are killed for a considerable variety
of reasons, and are never shown to be killed that a sturdier
vehicle may be provided for a vegetable deity ; while the
kings said to incarnate a deity are never said to be killed
for religious reasons. If the reverse were the case, then
the Arician fugitive, the ghastly priest, might take the
benefit of the analogies. I hope that my bald prosaic
theory, abjectly Philistine as it is, has the characteristics of
a scientific hypothesis. But, like my guess as to the real
reason for the death of the Sacean victim, this attempt to
explain the office of the ghastly priest is but & conjecture.
The affair is 8o singular that it may have an isolated cause
in some forgotten occurrence. I remember no other classical
instance of & priest whose duty was to be always watching
a single sacred tree, a thing requiring a vigilance of
attention not compatible with much other priestly work :
a post 8o unenviable that only a fugitive slave would be
likely to care for the duties and perquisites. Naturally he
would not know that he was ‘ an incarnation of the supreme
Aryan god, whose life was in the mistletoe or golden bough.’

And, as he did not know, he would not be ¢ proud of the
title.’
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XII
SOUTH AFRICAN RELIGION

THE provisional hypothesis by which I try to explain
the early stages of religion may be stated in the words of
a critic, Mr. Hartland. ¢ Apparently it is claimed that the
belief in a supreme being came,in some way only to be
guessed at, first in order of evolution, and was sub-
sequently obscured and overlaid by belief in ghosts and
in a pantheon of lesser divinities.’! I was led to these
conclusions, first, by observing the reports of belief in a
relatively supreme being and maker among tribes who do
not worship ancestral spirits (Australians and Andaman-
ese), and, secondly, by remarking the otiose unworshipped
supreme being, often credited with the charge of future
rewards and punishments, among polytheistic and an-
cestor-worshipping people too numerous for detailed
mention. The supreme being among these races, in some
instances & mere shadow of & children’s tale, I conjectured
to be a vague survival of such a thing as the Andamanese
Puluga, or the Australian Baiame.

Granting the validity of the evidence, the hypothesis
appears to colligate the facts. There is a creative being
(not & spirit, merely a being) before ghosts are worshipped.
‘Where ghosts are worshipped, and the spiritual deities of
polytheism have been developed, and are adored, there is

' Folk Lore, March 1901, p. 21. Presidential address.
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still the unworshipped maker, in various degrees of repose
and neglect. That the belief in him ¢came in some way,
only to be guessed at,’ is true enough. But if I am to have
an hypothesis like my neighbours, I have suggested that
early man, looking for an origin of things, easily adopted the
idea of & maker, usually an unborn man, who was before
death, and still exists. Round this being crystallised
affection, fear, and sense of duty; he sanctions morality and
early man’s remarkable resistance to the cosmic tendency :
his notion of unselfishness. That man should so early
conceive a maker and father seems to me very probable ;
to my critics it is a difficulty. But one of Dr. Callaway's
native informants remarks: ‘ When we asked “ By what
was the sun made ?” they said “ By Umvelingangi.” For
we used to ask when we were little, thinking that the old
men knew all things.’! What a savage child naturally
asks about, his yet more savage ancestors may have
pondered. No speculation seems more inevitable.

As soon as man was a reasoning being he must have
wondered about origins; he has usually two answers:
creation, complete or partial, and evolution. Like Topsy
‘he ’specs things growed,” when he does not guess that
things were made by somebody. As far as totemism is
religious, it accepts the answer of evolution, men were
evolved out of lower types, beasts and plants, their totems.
But these are not always treated with religious reverence, as
sometimes are such creative beings and fathers as Baiame.
In many cases, as I have kept on saying, the savage creative
being has a deputy, often a demiurge, who exercises autho-
rity. Where this is the case, and where ancestor-worship
is the working religion, the deputy easily comes to be
envisaged as the first man, unborn of human parents,
maker of things, or of many things, and culture hero. Mr.

! Callaway, Religion of the Amasulu, p. 10 1868.
Q
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Tylor says: ‘In the mythology of Kamchatka the relation
between the Creator and thefirst man is one not of identity,
but of parentage.’ It is clear that, in proportion to the
exclusive prevalence of ancestor-worship as & working
religion, the idea of the Creator might be worn away, and
the first man might be identified with him. It would not
follow that the idea of creation was totally lost. The
first man might be credited with the feat of creation.
Mr. Tylor observes that ‘by these consistent manes-
worshippers, the Zulus, the first man, Unkulunkulu, is
identified with the Creator.’?!

Mr. Tylor’s statement, of course, involves the opinion
that the idea of creation is present to the Zulamind. Un-
kulankulu made things, as Baiame, and Puluga, and other
beings did. Like them he is no spirit, but & magnified
non-natural man. Unlike them, he is subject to the
competition of ancestral ghosts, the more recent the
better, in receipt of prayer and sacrifice. Having no
special house which claims him as ancestor, and being
very remote, he is now believed by many Zulus to be
dead. His name is a fable, like that of Atahocan, a
thing to amuse or put off children with ; they are told to
call on Unkulunkulu when their parents want to send
them out of the way.

All this is exactly what my theory would lead me
to anticipate, if the Zulus had once possessed the idea of
an unworshipped creative being, and had lost it under the
competition of worshipped, near akin, and serviceable
ghosts. Their ancestral character would be reflected on
him. It is just as if the Australian Kurnai were to take
to ancestor-worship, glorify Tundun, the son and deputy
of Mungan-ngaur ; neglect Mungan-ngaur, look on
Tundun as the creator, and finally neglect him in favour

' Py¢mitive Culture, ii. pp. 312, 318, 1878.
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of ancestral spirits less remote, and more closely akin to
themselves. This process is very readily conceivable, and,
from our point of view, it would look like degeneration in
religion, under stress of & new religious motive, the do u¢
des of sacrifice to ancestral ghosts. That Unkulunkulu
should come to be thought dead is the less surprising, as
& Zulu in bad luck will be 8o blasphemous as to declare
that the ancestral spirits of his worship are themselves
dead. ‘When we sacrifice to them, and pray that a
certain disease may cease, and it does not cease, then we
begin to quarrel with them, and to deny their existence.
And the man who has sacrificed exclaims : “ There are no
Amadhlozi; although others say there are, but for my
part I say that the Amadhlozi of our house died for
ever.”'1 .

Thus I can easily suppose that the Zulus once had an
idea of a creative being; that they reduced him, on the
lines described, to a first man ; that they neglected him in
favour of serviceable ghosts ; and that they now think him
extinct ; like the ghosts themselves when they cease to be
serviceable.

Mr. Hartland’s theory is the reverse of mine. He
says: ‘ In fact, so far as can be gathered, the very idea of
creation was foreign to their minds.’ . .. ‘The earth
was in existence first, before Unkulunkulu as yet existed.’*
But heaven, and the sun, and all things were not in
existence before Unkulunkulu: he made them, according
to other native witnesses, and Dr. Callaway, in his first
page, says that the Zulus regard Unkulunkulu as the
Creator.

The evidence, as Mr. Hartland urges with truth, is
¢ contradictory.” But its contradictions contradict his
statement that ¢ the very idea of creation was foreign to

! Callaway, p. 29. 2 Callaway, p. 41 ; Folk Lore, ut supra, p. 28.
a2
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their minds.” Many witnesses attest the existence in the
Zulu mind of the idea of creation.

¢ It was said at first, before the arrival of missionaries,
if we asked, “ By what were the stones made ?” * They
were made by Umvelingangi.”’ ¢ The ancients used to say,
before the arrival of the missionaries, that all things were
made by Umvelingangi; but they were not acquainted
with his name.’ ¢ The natives,’ says Dr. Callaway, ¢ cannot
tell you his name, except it be Umvelingangi.’! ¢ The sun
and moon we referred to Unkulunkulu, together with all
the things in this world, and yonder heaven we referred to
Unkulunkulu. . . . We said all was made by Unkulun-
kulu.’* ¢ At first we saw that they were made by Unkulun-
kulu, but . . . we worshipped those whom we had seen
with our eyes’ (the ghosts of their fathers), ‘so then we
began to ask all things of the Amadhlozi.” This convenient
Zulu, Umpengula Mbanda, states my very hypothesis.* But
he seems to have been a Christian convert, and probably
constructed his theory after he heard of the Christian God.
¢ We seek out the Amadhlozi that we may not be always
thinking about Unkulunkulu.’ So spiritualists are more
interested in ghosts than in the Christian God. ¢In
process of time we have come to worship the Amadhlozi
only, because we knew not what to say about Unkulun-
kulu,’ just as the spiritualist ‘knows what to say’ about
his aunt, who speaks to him through the celebrated Mrs.
Piper.*

Dr. Callaway consulted a very old Zulu, Ukoto, whose
aunt was the mother of King Chaka (Utshaka). Mr. Rider
Haggard dates Chaka about 1813-1828. 'With him began
seventy years of Zulu conquest and revolution, in which
old ideas might be obliterated. Ukoto answered Dr.

! Callaway, p. 10, note 25. t Ibid. p. 21.
¢ Ibid. p. 17. ¢ Itid. pp. 26, 27.
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Callaway's inquiries thus: - When we were children it was
said the Lord is in heaven. . . . We heard it said that
the Creator of the world (Umdabuko) 18 the Lord which is
above. When I was growing up, it used to be said the
Creator of the world is above.’ !

So far we must either reject most respectable evidence,
going back to the earliest years of last century, before the
Zulu period of revolution, or dismiss Mr. Hartland’s
opinion, that the very idea of creation is foreign to
the Zulu mind. A very old woman, whose childhood
was prior to Chaka’s initiation of the revolutionary period
of conquest (1818), being interrogated by the Zulu,
Umpengula, said that ‘when we asked of the origin of
corn, the old people said “it came from the Creator who
created all things. But we do not know him.” The old
people said ¢ the Creator of all things is in heaven.’? The
old woman then abounded in contradictions. S8he said
that Unkulunkulu was the Creator in heaven, but only the
day before she had denied this. Dr. Callaway thought
not that her mind was wandering, but that ¢ there appears
in this account to be rather the intermixture of several
faiths, which might have met and contended or amal-
gamated at the time to which she alludes’—the early
days of Chaka—*1. Primitive faith in a heavenly Lord
or Creator. 2. The ancestor-worshipping faith, which con-
founds the Creator with the first man. 8. The Christian
faith, again directing the attention of the natives to a God
who is not anthropomorphic.” She might also, in a part
of her tale, allude to the fabled ascension of the father of
King Chaka prior to 1813.

From my point of view, Dr. Callaway’s theory seems

' Umdabuko is derived trom ukadabuka, to be broken off, a word im-
plying the pre-existence of something from which the division took place.
Callaway, i. note 8, 50, note 95. It is usually a vaguely metaphysioal term.

* Callaway, pp. 52, 58.
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possible. The memories and ideas of people who were
‘ancient,’ when Chaka and this old woman were young,
before the Zulus entered on a ‘wolf age, a war age,’
went far back into the Zulu past, when their belief
may have been nearer to that kind of savage deism
which Waitz regards as unborrowed and indigenous
to Africa.! Another very old man, Ubebe, who had
fought against Chaka, said : ¢ As to the source of being’
(Umdabuko), ‘I know only that which is in heaven. The
ancient men said Umdakuko is above . . . for the Lord
gives them life.” Umdabuko, source of ife, may be ¢ local
or personal, the place in which man was created, or the
person who created him.’ . . . Here the Umdabuko is
called ‘the lord which gives them life.’* Here, too, the
evidence is of Zulu antiquity, the words of the ancients of
Chaka's time. The use of the same name for a person
and a place is familiar to us in ‘Zeus’ and ‘ Hades,’
and we use ‘ Heaven’ ourselves for God, as in ‘ the will
of Heaven.” The old man uses Umdabuko as a personal
name ; elsewhere it is equivalent to Uthlanga, the imper-
sonal metaphysical source of being, not identical with
Umhlanga, ‘a bed of reeds,’ from which mankind arose
in Zulu myth. ¢Umbhklanga is the place where they broke
off, or out came, from Uklanga.’?

0l1d Ubebe said to Umpengula : ¢ Do you not understand
that we said Unkulunkulu made all things that we see or
touch.” And Unkulunkulu, he added, was & man, and now
& dead man; then he considered, and added : ‘Itis evident
that all things were not made by a man who is dead; they
were made by one who nowis.” He began with the creator
vouched for by the other old people; he relapsed into the
confusion of him with the first man, and either reverted to

! Waitz, Anthropologie, i. 167. 3 Ibid. p. 59, and note 12.
* Ibid. 61, and note 17, 9, and note 22.
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the original idea, or to a natural reflection of his own.
Dr. Callaway found Ubebe declaring that tradition averred
the maker to have been a man, but that the missionaries
averred the Creator to be ‘the heavenly Lord.’ ¢The
old men said that Unkulunkulu was an ancestor and
nothing more, an ancient man who begat men, and gave
origin to all things.’! In fact the primal being of lower
savages, Andamanese and Australians, 7s a man, without
human limitations, and creative. My hypothesis, like Dr.
Callaway’s, is that Ubebe and the rest wandered between
three faiths : a faith analogous to that of the Andamanese
and Australians ; that faith modified by ancestor-worship
carried to a great pitch—the creator being identified with
the first man, and the doctrine of the missionaries. Itis no
wonder that these ancients are confused, but perhaps my
hypothesis, which is Dr. Callaway’s, so far, helps to
explain their contradictions. ¢They talk of Providence,
but I reckon there is One above he,’ said the British
agriculturist, quite as confused as Ubebe.

Dr. Callaway interrogated another very old man,
Ulangeni. He denied that Utikxo, his name for God, was
& Hottentot word, introduced by missionaries, misled by
what Dr. Callaway thinks their erroneous idea that the
Hottentot Utikxo represented a lofty and refined theistic
belief. Ulangeni utterly rejected with extreme contempt
the idea that his tribe borrowed Utikxo from a people
broken and contaminated by the Dutch.! ¢We have
learnt nothing of them.” In Ulangeni’s opinion, Utikxo
created Unkulunkulu, but, being invisible, was disregarded
in favour of his visible deputy, as Mungan-ngaur might
come to be disregarded in favour of Tundun. ‘And so
they said Unkulunkulu was God.” I am grateful to Ulan-
geni for again anticipating my humble theory. He gave

! Callaway, 68, and note 28. * Ibid. p. 65.
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a humorous account of the arrival of the first missionary,
Unyegana (Gardiner ?), of his ‘ jabbering,” of his promise
to give news of Utikxo, and of the controversies of Zulu
theologians. A native convert won the day and composed
a hymn: all this is recorded by Umpengula. With all
respect for Ulangeni, he appears to have been in the
wrong about Utikxo. Kolb (1729) gives Gounja Ticquoa
(Utikxo) as the Hottentot word for a supreme deity ; but,
if Dr. Callaway is right, Kolb was in error.

‘ Nothing is more easy than to inquire of heathen
savages the nature of their creed, and during the
conversation to impart to them great truths and ideas
which they never heard before, and presently to have
these come back to one as articles of their own original
faith. . . ."?

But Kolb’s Hottentots, as Dr. Callaway notes, say that
Ticquoa ‘is & good man.” They did not get that from
Kolb, or any missionary : as I have said it is the regular
preanimistic savage theory, as in Australia and the Anda-
man Isles. Later investigations down to Hahn tell us of
Tsui Goab, ¢ wounded knee,” a Hottentot being who is
only an idealised medicine-man. Shaw says that ‘the
older Kaffirs used to speak of Umdali, the Creator;’
but Moffat found no trace of anything higher than
* Morimo, another mythical first ancestor, who came out of
the earth. Livingstone asserts just the reverse. ¢ There
is no necessity for beginning to tell even the most
degraded of these people of the existence of God, or of a
future state, the facts being universally admitted.”? Asto
the Bechuana Morimo, Mr. Hartland gives the etymology
of his name: it is said to be derived from gorimo, above,
with the singular prefix mo. It would thus mean ‘Him
who is above.” But why, then, did Morimo come out of

' Waitz, Anthropologie, pp. 106, 108.  * Missionary Travels, p. 158.
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a hole in the earth? Was he once * He who isabove,’ and
was he confused with the first man? The plural, Barimo,
seems to mean the spirits of the dead. Molsino, teste
Cassilis, is used for an ancestral ghost. Mr. Hartland is
‘inclined to regard Morimo not as a once supreme deity
fading away, but as a god in process of becoming.’! 1
feel that I have no grounds whereon to base even a con-
jecture.

A curious piece of evidence by Dr. Callaway is given
in a note not in his book. One Zulu account is that
Unkulunkuln was created by Utikxo. Now Unkulun-
kulu was visible, Utikxo was invisible, and so was more
prominent and popular.! Thus regarded, Unkulunkulu
is the demiurge and deputy of Utikxo, as sometimes are
Daramulun, Tundun, Hobamok, Okee, Bobowissi, the
deputies of Baiame, Mungan-ngaur, Kiehtan, Ahone,
Nyankupon, and so on. The idea is usual in savage
theologies. Now Dr. Callaway cites the evidence of another
Zulu: < We had this word before the missionaries came ;
we had God (Utikxo) long ago; for a man when dying
would utter his last words, saying, “I am going home; I
am going up on high.” For there is & word in a song
which says:

Guide me, O Hawk |

That I may go heavenward,

To seek the one-hearted man,
Away from double-hearted men,
Who deal in blessing and oursing.

We see, then, that those people used to speak of a matter
of the present time, which we clearly understand by the
word which the missionaries teach us. . . . 80 we say
there is no God’ (no new God) ‘who has just come to
us.’” Dr. Callaway explains: ‘ That God of whom the

! Folk Lore, March 1901, pp. 26, 27.
? Callaway, Rel. of Amasuly, p. 67.
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missionaries speak is not a new God, but the same God
of whom we spoke by the terms Ukqamata and Utikxo.’!

Dr. Callaway could not produce this testimony, or
translate it, owing to the archaisms and allusions demand-
ing familiarity with ancient Zulu songs, till he got the aid
of a Kxosa Kaffir.

I am apt to regard the archaic character of the piece
as fairly good proof of genuine antiquity. If the testi-
mony is accepted, it settles the question in my sense.
The Zulu religion, in its higher elements, was a waning
religion. Utikxo was, ¢ with his one foot in the grave,’
like John Knox; he was not, as by Mr. Hartland’s
theory, a god in the making. Old hymns are our best
authorities, and the hymn proves a belief in a future far
nobler than the transfiguration of Zulu souls into serpents.
A deity is also attested by the witness. But from the use
of the word Utikxo by this witness, he may be speaking of
ideas borrowed by Hottentots from the Dutch, and by
Kaffirs from Hottentots.

Another odd example occurs elsewhere. Mr. Frazer
quotes the King of Sofala, or of Quiteva, or ‘ The Quiteva.’*
This king ranks with the deity; in fact, ‘the Caffres
acknowledge no other gods than their monarch,’ says Dos
Santos. But Mr. Frazer omits the circumstance that the
same suthor adds : ¢ They acknowledge a God who bothin
this world and the world to come they fancy measures
retribution for the good and evil done in this. . .
Though convinced of the existence of & deity they neither
adore nor pray to him.’® Here we have a belief in a
future life and a god (Molunga) analogous to that revealed

' Folk Lore Journal, South Africa, ii. iv. 1880, p. 59, ef ség.
* Golden Bough, i. 155; ii. 10. Dos Santos, in Pinkerton, xvi. 682-687,
el seq.

3 Dos Santos, in Pinkerton, xvi. 687. He oconfuses Quiteva, the
country, and the king, the Quiteva. Cf. supra, p. 97 note 8.
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in the archaic Zulu hymn. But Dos Santos only recog-
nised as god a god who receives prayer and adoration ;
hence he says that the Kaffirs have no gods, and also that
they ‘acknowledge a god '—unworshipped. The name
of that god, Molunga, is the same, I presume, as Mulungu,
who now, ‘in the world beyond the grave, is represented as
assigning to spirits their proper places.’!

To myself, then, Zulu religion, now almost exclusively
ancestor-worship, does seem to contain a broken and
almost obliterated element of belief in & high unwor-
shipped god, presiding over a future life. ~Obviously
archaic hymns are better evidence, with their native
interpretation, than the contradictory statements of
individual Zulus, who speak dubiously of what the
fathers used to say. The analogy between the Utikxo
and Mulungu belief also counts as corroboration, while the
unworshipped supreme being, with a deputy or deputies
(Utikxo—Unkulunkulu), is a pervading feature of savage
religion. If philology could throw any certain light on
the meanings of names like Mulungu, and so forth, more
sure ground might be reached. Again, when the name of
a relatively supreme being may be regarded as a plural,
like Elohim, the inference may be that many ancestral
spirits are being blended, or have been blended, into one
being. The case of the Mura Mura of the Australian
Dieri has met us already, in the essay on ‘Magic and
Religion.” Is it a case of ‘They’ or ‘He?’ ‘Mulungu=
God,” a native told Mr. Clement Scott; ‘ you can’t put
the plural, as God is One.’ ‘Spirits are spirits of people
who have died ’ (Mzima), ‘ not gods.” On the other hand,

! Macdonald, 4fricana, i. 66, 67. For etymological guesses, and the
application of Mulungu (a8 of Barimo) to anoestral spirits, and the state-
ment that ‘all things in the world were made by Mulungu,’ who was prior

to death, see 4fricana, and Mr. Clement Scott’s Dictionary of the Mang’anja
Language in British Central Africa, and Making of Religion, pp. 232-238.
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Mr. Macdonald learned that ¢people who have died
become Mulungu.” Yet he is also regarded as a separate
and supreme being, who assigns their places to the spirits
of the dead. His very name is variously interpreted as
¢sky’ or ‘ ancestor.’

We may argue that Mulungu is primal, and that
the spirits of the dead, Mzima, are only ‘the people
of Mulungu,” who was, in the myth, prior to death.
Or we may argue that many Mzima have been com-
bined in & later conception of Mulungu as a single
being. Such beings do occur, it is certain, where spirits
of the dead are held of no account in religion. I fear
that, in the condition of the evidence, students will take
sides in accordance with their bias: at least both parties
will think that their opponents do so. I have observed
that many writers appear only to be aware of the existence
of the religious bias, which denotes lack of humour.

As to Utikxo, Mr. Beiderbecke, like Dr. Callaway, thinks
that Kaffirs, living near Hottentots, borrowed their name
for god, Tixo (Utikxo), and dropped Unkulunkulu. Among
the Ovaherero, in a region ¢ which had not yet been under
the influence of civilisation and Christianity ’ (1873), Mr.
Beiderbecke found that a god called Karunga was believed
in. ‘Look at our oxen and sheep : is it not Karunga who
has made us so rich,’ as Jehovah made the Israelites ?
Mukuru was used by believers in Kuringa as the name for
the missionaries’ God. Mukuru ‘is in Otyiherer6 the name
for god.” The derivation is unknown, but Omurunga, the
sacred fan-palm tree, must be derived from Omuru, not
Omuru from Omurunga. The Otyihereré word for spirit
differs from both : it is Otyimbosi. As a god, Karunga seems
to have no sacrifices : these are made to ancestral spirits.
Karunga does not appear to be offended by sin, but this
seems merely to be inferred from his receiving no atone-
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ment, as the spirits do. When people are dying they say
* Karunga has bid them come.” "Traces of him as a creator
are very dubious, but rain, thunder, and so on come
from him, as proverbial sayings prove, and he is prayed
to in time of danger—the prayers may be post-Christian.
The Omuambo creation tale, or one of the tales, makes
Kalunga, like Morimo, come out of the earth, and
create men and women. He is no ghost. ‘They also had
ghosts,” the witness said, ‘but Kalunga was quite a
distinct and unique being.’ !

My bias in favour of my own theory is unconcesaled,
but I conceive that South African belief in & god, ‘a
unique being,’ indicates itself in Mr. Beiderbecke’s
evidence.

There are different words for this being and for ghosts
and spirits ; though in other cases philology finds cog-
nate African words for both.

Dr. Callaway concludes : ¢ It appears that in the native
mind there is scarcely any idea of deity, if any at all,
wrapped up in their sayings about a heavenly chief.
When it is applied to God it is simply the result of
teaching. Among themselves he is not regarded as the
Creator, nor as the preserver of men ; but as a power, it
may be nothing more than an earthly chief, still cele-
brated by name—a relic of the king worship of the
Egyptians; another form of ancestor-worship’—only he
is mot worshipped !? Dr. Callaway, a most impartial in-
quirer, has given several cases of very old Zulus, who in
childhood heard from their elders about a creator, a
creative lord. But this excellent collector had just a
trifle of most justifiable bias. He was arguing to prove
that Unkulunkulu, Uthlanga, Utikxo, and the rest were

! Beiderbecke, F. L. Journal, South Africa, iv. v. 88-97.
? Callaway, p. 124.
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not safe equivalents to be used by missionaries for God.
And they were not safe equivalents. Umpengula argued
that point to perfection. Unkulunkulu, he said, was a name
to deceive children with ; you must not come to us with a
new great god, and call him by the name of a being whom
every adult Zulu despises.! But that the name was
despised, say in 1860, by ‘convinced manes-worshippers,’
by no means proves the non-existence of a higher belief
in the past. Mr. Ridley deemed Baiame a fit name for
the Christian God : probably it was imprudent to employ
it in teaching natives.

Urged by his justifiable objection to the use of native
names to indicate the Christian God, Dr. Callaway, in
the conclusion just quoted, forgot, or had abandoned, his
opinion that the evidence of old Zulus represented a blend-
ing of beliefs, beginning with ‘a primitive faith in a
heavenly Liord or Creator.”? I entirely go with his con-
clusion that the natives at large, of his generation, did
not regard ¢ the heavenly chief as the Creator or preserver
of men,’ and that ¢ they had scarcely any notion of deity at
all” But, on the evidence collected from very old people
by Dr. Callaway, I feel disposed to think it probable
enough that, under stress of military life, conquest, and
ancestor-worship, the Zulus may have forgotten and
almost obliterated the higher belief which the old men
had heard of in their infancy. If so, the Zulus fall
into the general line of my argument. Their faint
traditions (as in the case of Atahocan) have dwindled
to children’s tales. They are not the ‘ theoplasm ’ of a god
who was in course of becoming. But, of course, it may
be argued that these faint rudiments came in, with Utikxo,
through the Hottentots, who picked them up in conversa-
tion with the Dutch. This process, however, does not

! Callaway, pp. 74-76. * Callaway, p. 56, note 4.
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apply to the belief in superior beings, carefully concealed
from the native women, the children, and the Europeans,
by the Australians. Nor does it apply to the American
Kiehtan, Ahone, Andouagni, Atahocan, and many others.
Such are the hesitating conclusions which I venture to
draw from what we are told about religion among the
peoples of South Africa. In favour of my theory is the
fact that the oldest evidence, that of persons born before
the genius of Chaka revolutionised Zulu life, agrees with
what I expect to find, a creative tradition.

The success of either of the competing theories—that
which sees elements of a high religion among low savages,
and that which denies the existence of these elements—does
not appear to me to affect our ideas about ‘the truth of
religion.” Each theory regards religion as a thing evolved
by mankind in accordance with their essential nature.
The only question is as to the sequence of stages of
evolution. Suppose that the beginning of religion was
(s in my hypothesis) regard for a maker and father,
who was credited with sanctioning morality, and, in some
cases, with rewarding or punishing the good or bad in a
future life. These ideas occur in modern religion. But
the circumstance that they also occurred in primitive
religion would not prove modern religion to be ‘ true.” It
would only prove that the men who evolved primitive
religion were really human : very like their descendants.
Whynot? They did not produce the higher ideas pure:
or at least, as we find them, they are always contaminated,
often overlaid, by myths of every degree of absurdity and
viciousness. But it is to be observed that the faith of
primitive man, as far as it is represented by the evidence
which I offer as to very backward man, had not some of
the worst elements of the creeds of more advanced races.
Sacrifices there were none. But when agriculture arose,
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it brought with it hecatombs of human sacrifices,
especially if we agree with Mr. Frazer's theory stated in
‘ The Golden Bough.” 8o far it cannot be doubted that, as
man advanced in social progress, he became more deeply
stained with religious cruelty. In similar fashion the
religion of peace and goodwill came to be accompanied,
thanks to the nature of mankind, by religious cruelties as
barbarous as those of the Aztecs. Tant® molis erat: so
hard has it been to elevate the race in any one direction
without introducing new depressions in other directions.
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XIII
‘CUP AND RING:’ AN OLD PROBLEM SOLVED

HisTory and antiquity supply our curious minds with
many pleasant profitless exercises. Even in these days of
education there are still many persons who have heard of
the Man in the Iron Mask, and would like to know who he
was. Nobody, of course, reads the ¢Letters of Junius,’
but many would be glad to be certain as to who wrote
them.

My riddle is infinitely more remote, but it has this
merit : that I think I can unriddle it. If ever you roamed
on that moor of the Cheviot Hills which is near Chatton
Park (I think on Lord Tankerville’s ground), you may
have noticed, engraved on the boulders, central cup-like
depressions, surrounded by incised concentric circles.
‘Who hollowed out these devices, why, and in what age ?

I remember putting these questions when I first saw
the ‘scalps’ of whinstone, just swelling out of the turf
among the heather, on & beautiful day of September. It
was & lonely spot, where victual never grew; about us
were the blue heights of the Cheviots, below us the
fabulosus amnis of Till, that drowns three men to one
drowned by Tweed. My friend told me that some said
the stones were places of Druid human sacrifice, and
others, men of common sense, held that the herd-boys
carved the circles out of sheer idleness.

But these answers will not pass. There were no

R
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herd-boys nor Druids in Central Australia, nor on the
Rio Negro in Brazil, among the Waimara Indians, nor
in Fiji, nor in Georgia of old, nor in Zululand, where
these decorative markings occur with others of primeval
character. In our own country they are found, not only
on scalps of rock, but on the stones of ¢ Druid circles,” from
Inverness-shire to Liancashire, Cumberland, and the Isle of
Man. They also occur on great stones arraliged in avenues ;
on cromlechs (one huge horizontal stone supported on
others which are erect); on the stones of chambered
tumuli (artificial mounds) in Yorkshire; on stone *kists’
or coffing, in Scotland, Ireland, and in Dorset; on pre-
historic obelisks, or solitary ‘standing stones,’ in Argyll ;
on walls in underground Picts’ houses in the Orkneys and
Forfarshire ; in prehistoric Scottish forts; near old camps ;
as well as on isolated rocks, scalps, and stones. Analogous
double spirals occur at New Grange, in Ireland, at the
entrance of the great gallery leading to the domed
chamber; in Scandinavia ; in Asia Minor; in China and
Zululand ; in Australia, India, America, North and South,
and in Fiji.!

Now, who made these marks, when, and why? 8ir
James Simpsonsays: ‘They are archaological enigmas,
which we have no present power of solving.” He cites
some guesses. The markings are ¢ archaic maps or plans
of old circular camps and cities.” They are sundials—but
they occur in dark chambers of sepulchres, or underground
houses! They stand for sun, or moon, or for Lingam
worship. They are Roman, or they are Pheenician—a
theory on which much learning has been wasted.

To all these guesses Sir James Simpson opposed the

! For India see Archaological Notes on Ancient Sculpturings on Rocks in
Kumaon, India, by Mr. J. H. Rivett-Carnac, Caloutta, 1888. The form of
the Jew’s harp is common to India and Scotland.
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solution that the markings are merely decorative. ‘From
the very earliest historic periods in the architecture of
Egypt, Assyria, Greece, &c., down to our own day, circles,
single or double, and spirals have formed, under various
modifications, perhaps the most common types of lapidary
decoration.” It appears in Polynesian tattooing, this love
of spirals and volutes. But, added Sir James, ¢ that they
were emblems or symbols, connected in some way with
the religious thoughts and doctrines of those that carved
them, appears to me to be rendered probable, at least, by
the position and circumstances in which we occasionally
find them placed,’ as on the lids of stone coffins and
mortuary urns. Their date must be ¢ very remote.” They
preceded writing and tradition. They are found in
company with polished neolithic stone weapons, as in
Brittany, without any remains of the metals, save in one
case, of gold. The markings are certainly, in Australia,
earlier than the use of inetals. 8ir James found by
experiment that the markings could be made even on
Aberdeen granite with a flint celt and a wooden mallet.
He reckoned them earlier than the arrival of the Celtic
race, and asked for evidence of their existence in Africa,
America, or Polynesia. He did not know the Fijian
example in Williams’s work on the Fijians, nor the
American and Australian examples.

Sir James did not live to hear much about these
mysterious marks in remote and savage lands. But, in
1875, Professor Daniel Wilson discovered, or rather
reported his discovery of, cups and rings on a granite
boulder in Georgia. The designs are quite of the familiar
orthodox sort, and rocks covered with deep cup-marks
occur in Ohio.! Now there are romantic antiquaries, all
for Druids and Pheenicians; and there are sardonic

! Proceedings S.4.S., June 1875. ¢ Ohio Rock Markings.’
r 2
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antiquaries, who like to rub the gilt off the gingerbread.
Dr. Wilson was of the latter class, and explained the cups
a8 holes made by early men in grinding stone pestles.
The concentric rings may have been drawn round the
cups ‘for amusement. This is damping, but early man
did not use stone kists and the inner walls of sepulchres
as grindstones ; yet on these the marks occur. Nor would
he climb an alinost inaccessible rock to find his grindstone ;
yet the summit of such a rock has the decorations, in the
parish of Tannadyce (Forfarshire). We may, therefore,
discard Dr. Wilson’s theory as & general solution of the
problem. Sir James Simpson left it with the answer that
the marks are decorative, plus religious symbolism.! His
guess, a8 I think I can prove, or, at least, cause to seem pro-
bable, was correct. The cups and circles, with other marks,
were originally decorative, with a symbolical and religious
meaning in certain cases. How I have reached this
conclusion I go on to show.

‘When you want to understand an old meaningless
custom or belief, found in the middle of civilisation, you
try to discover the belief or custom in some region where
it possesses intelligible life. Then you may reckon that,
where you now find it without meaning, it once meant
what it now does where it is full of vitality, or meant
something analogous.

The place where the concentric circles and other
markings have a living and potent signification I dis-
covered by pure accident. I had been reading the proofs
of Messrs. Spencer and Gillen’s valuable book on the
¢ Native Tribes of Central Australia’ (Macmillan). There
I had noted plenty of facts about the native churinga, or
¢sacred things,’ flat oval pieces of wood or stone, covered
with concentric circles, cups, and other decorations, which

' Ancient Soulpturings of Cups, Circles, dc. Edinburgh, 1871.
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are read, or deciphered, as records of the myths and
legendary history of the native race. These churinga
are of various sizes, down to a foot or less in length. I
did not think of them in connection with our cups, circles,
and so forth on our boulders and standing stones. But
a friend chanced to come into my study, who began to
tell me about the singular old site, Dumbuck, discovered
by Mr. W. A. Donnelly (July 1898), under high-tide mark
in the Clyde estuary, near Dumbarton. ¢ The odd thing,’
said my friend, ‘is that they have found small poriable
stones, amulets marked in the same way as the cup and
ring marked rocks,” and he began to sketch a diagram.
¢Why, that’s & churinga,’ said I, ‘a Central Australian
churinga,’ enlightened by Messrs. Spencer and Gillen. My
friend, after being informed as to churinga, told me that
other examples had been dug up, also by Mr. Donnelly, in
an ancient fort near the other site, at a place called Dunbuie.
Here, then, I had things very like churinga, and of the
same markings as our boulders, kists, and so onm, in two
Scottish sites, where I understand neither pottery nor
metal has yet been detected. Next, I found that the
marks which the Australians engrave on their small
churinga, they also paint on boulders, rock-walls, and
other fixtures in the landscape, on sacred ground, tabooed
to women.

The startling analogy -between Australian and old
Scottish markings saute aux yeuz.

On the cover of Sir James Simpson’s book, stamped
in gold, is a central set of six concentric circles, sur-
rounding & cup. From the inmost circle a groove goes to
the circumference of the outer circle (the circles often
occur without this radial groove), and there the line gives
a wriggle, suggesting that the circle was evolved out of a
spiral. Above and below this figure are a similar one with
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three and another with four concentric circles; at each
side are two-circled and one-circled specimens with the
wriggled line, and two cups and circles with no wriggle.
Now compare fig. 131, p. 631, of Messrs Spencer and
Gillen. Here we have the churinga ilkinia, or sacred
rock-drawing, in red and white, of the honey ant totem in
the Warramunga tribe. Here are, first, seven concentric
circles, through the centre of which goes a straight line
of the same breadth (only found among the Warramungs),
while to each extremity are added two concentric circles
of small dimensions, ending in & cross. Around, as on
Sir James’s cover, are smaller sets of less numerous
concentric circles, exactly like Sir James’s, except for the
radial groove which ends in a wriggle. Again (fig. 124,
p- 615), we have two sets of concentric circles with white
dots answering to cups, and, where the third set of circles
should be, is a volute, as at New Grange, in Ireland, and
in many other exemples in our islands.

Now, in Central Australia the decorative motives, or
analogous motives, of the permanent rock-paintings are
repeated on the small portable churinga, which are
deciphered by the blacks in & religious, or rather in &
mythical, sense. It is, therefore, arguable that the small
portable Scottish cup and circle marked stones, only
recently discovered, bore the same relation to the en-
gravings on permanent stones, scalps, and boulders as do
the Australian churinga to the Australian sacred rock-
paintings. They may have been portable sacred things.

I have been unable to visit Dumbuck, now in course
of excavation, and have only seen some casts and pen-
and-ink sketches sent to me by Mr. Donnelly. But I
have examined the similar objects from Dunbuie, in the
museum at Edinburgh. The antiquaries looked dubiously
on them, because they had seen no such matters before
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(they might have done so in Ireland), because a shell, with
& very modern scratched face, was among the finds, and
because a few of the markings on one or two stones look
recent and fresh. But I argue that a Dumbarton
humorist wishing to hoax us Monkbarnses would hardly
‘selt’ an old site with objects unknown to Scottish anti-
quaries, yet afterwards discovered in Central Australia.
How could the idea occur to him? A forger would forge
things known, such as flint weapons; he would not forge
novelties, which, later, are found to tally with savage
sacred things in actual use.

Many of the Dunbuie finds are engraved in Mr.
Millar's paper on Dunbuie.! But he has not engraved
the most unmistakable churinga, a small oval slab of
stone, with an ornament of little cups following its out-
line (much as in an Irish instance), and provided, like
stone churinga in Australia, with a hole for suspension.

He does engrave certain hitherto unheard-of articles—
spear-heads of slate, two supplied with suspension holes.
One (p. 294) has a pattern of the simplest, like a child’s
drawing of a larch, which recurs in Australia? That
these slate spear-heads, pierced for suspension, were used
in war I doubt, though some Australians do use spear-
heads ‘of a flinty slate;’ and where flint is so scarce,
as in Scotland, hard slate may be used—for example,
in North America.® I rather regard the slate weapons as
amulets, or churinga, analogous to the very old and rare
boomerang-shaped churinga of the Arunta (lizard totem)

! Proceedings S.4.8. vol. xxx. 1896, pp. 201-816.

* Bpencer and @Gillen, p. 682, Nos. 14-28. ‘Ilkinia and Plum Tree
TOt:ml;he evidence for Australian slate spear-heads is not strong. Capt.
King aocquired a bundle of bark in a raid on natives. It contained several
spear-heads, most ingeniously and curiously made of stone . . . the stone

was oovered with red pigment, and appeared to be of a flinty slate.’—See
The Picture of Australia, p. 248. London, 1829.



248 MAGIC AND RELIGION

of Central Australia. Mr. Millar observes: ¢ They have
all been saturated with oil or fat, as water does not adhere
to them, but runs off as from a greasy surface.” Now
the Australian churinga are very frequently rubbed with
red ochre, and made greasy with ‘hand grease '—a sin-
gular coincidence. Footmarks are among the sacred
Australian rock-paintings with a legendary sense. They
also occur, engraved on rock in Brittany, Ireland, on
‘The Fairy S8tone’ (ilkinia) in Glenesk, and on ‘The
Witches’ Stone’ at Monzie, associated with cups and
concentric circles.! These close analogies point all in one
direction.

Meaningless in Europe, what meaning have these
designs in Australia? Though certainty is impossible, I
take it that they were first purely decorative, before the
mythical and symbolical meaning was read into them by
the savages. They occur on the mystic ¢ bull-roarers’ of
Central Queensland, but I do not learn that in Queens-
land the circles and so on are interpreted or deciphered as
among the Arunta.? 8till, they occur here in & religious
connection—the bull-roarer being swung at the mysteries—
and they are carved on trees at mysteries held far south in
New South Wales.! But even in Central Australia the
markings sometimes occur as purely decorative, on one
rock or other object, while on others they are sacred, and
are interpreted as records of legends,* according to Spencer
and Gillen. There are ‘ordinary rock-paintings,’ and
‘certain other drawings, in many cases not distinguish-
able from some of the first series, so far as their form

! Simpson, pp. 182-184.

* Roth, Natives of N. W. Queensland, p. 129, pl. xvii.

3 Journal Anthrop. Institute, May 1895, p. 410, pl. 21, fig. 7.

¢ Some wooden churinga are engraved, as ¢ Australian Magic Sticks,’ in
Ratzel’s popular History of Mankind, i. 879. They exactly answer to the
churinga of the Arunta.
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is concerned, but belonging to a class all of which are
spoken of as churinga ilkinia, and are regarded as
sacred because they are associated with totems. Each
local totemic group has certain of these specially belong-
ing to the group, and in very many cases preserved
on rock-surfaces in spots which are strictly fabu to the
women, children, and uninitiated men.’ One of the
commonest ‘ represents & snake coming out of & hole in &
rock,” which the wriggle out of the cup in our circle-
marked stones would stand for fairly well. Some designs
are only ‘play-work;’ others exactly similar, on another
spot, have a definite meaning. The meaning is read,
where the spot is sacred ground. The concentric circles
are  believed, on good ground, to have been derived from
an original spiral.” ‘It is much more easy to imagine a
series of concentric circles originating out of a spiral than
to imagine a spiral originating out of a series of concentric
circles.” In this country the spiral seems to be later than
the circle.

These devices not only occur on fixed rocks and
portable churinga, they are also painted on the bodies of
boys when initiated in the mysteries : ‘concentric circles
with radiating lines preponderate.’

In Mr. Haddon’s ‘Decorative Art of British New
Guinea’ he describes designs of concentric circles and
spirals which are clearly derivatives of drawings of the
human face.! Thus our concentric circles and spirals may,
in the last resort, have been derived from drawings of the
human face, though diablement changés en route.

‘What, then, however we interpret the origin, decora-
tive or symbolic, of the sacred designs, is their significance
as understood by the Arunta of Central Australia at the
present time ? :

! Royal Irish Academy, Cunningham Memoirs, No. x. 1894.
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The Arunta are totemistic—that is, they believe in
close relations which bind up the groups of their society
with certain plants and animals. But they differ vastly
from other totemistic races all over the world, and even in
Australia. 8o much do they differ that it may be doubted
whether their totems can properly be called totems at all.
Elsewhere & man of & given totem—say the emu—cannot
marry & woman of that stock ; it is incest. The children
inherit their totem, either from the mother, or, less fre-
quently, the father. Any local group in a given region
contains persons of various totems. People may not kill,
eat, or make any use of the plants and animals which, in
each case, are their totems.

Among the Arunta all is otherwise. A child’s totem
may be that of his father, of his mother, or different from
that of either parent. A man may marry a woman of his
own totem, which elsewhere is incest, and capitally
punished. Thus, father is a grub; mother is a grub;
one child may be a grub, another an emu. Moreover,
here totems are local; almost every one in & given
place will be, for example, a lizard or a plum tree.
Usually people do eat their own totems, though sparingly,
at magical rites, intended to multiply the animal or
plant with which it is associated, in the interests of
the general food supply. The Grubs work a rite to
cause plenty of grubs, and they give the other groups a
lead by eating sparingly of the first fruits of the grubs.
This bears, in my opinion, no strong analogy to the so-
called ¢ totem-sacrament.” To work the magic, the men
of the grub or other totem must eat & little of it. This
probably confirms their relation to the grub, but involves
no religious element. They do not adore the grub. If
any one likes to call this a ¢totem-sacrament,” he is
rather easily satisfied. Nor does it agree with the
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notion that a man’s totem is the receptacle of his ‘life’ or
‘soul ;’ if so, why should he encourage his neighbour to
kill and eat it? Nay, he even hélps them to destroy it.

‘Whether Arunta totemism is the most archaic kind,
from which all other totemism has varied, or whether it is
a private ¢ sport ’ from the main stock, does not concern
us here, and is matter of conjecture. The Arunta, and
other Central Australian tribes, look back to a mythic
past, when ancestors, closely connected with this or that
plant or animal, perhaps transformations of such animal
or plant, roamed the country in groups, each of the same
totem name, each feeding freely on its own totem.

This was ¢ the Alcheringa time,” and existing rites are
explained by ¢ setiological myths,’stating how such or such
& mummery, still practised, was originally practised in the
Alcheringa. Nothing of the sort, of course, need have
been the case, and such myths cannot tell us what the
manners and customs of that dim age really were.
Demeter was a woman of the Greek Alcheringa, and the
Eleusinian rites were explained by the Greeks as origi-
nating in her Alcheringa adventures. But these obviously
were invented purely to account for the rites themselves,
not vice versa.

Now, among the Arunta the blacks of to-day are
regarded as reincarnations of the Alcheringa fabulous
ancestors. Each of these carried about (both men and
women) churinga, the portable decorated stones. When an
Alcheringite died, a rock or tree rose to mark the place,
but his or her spirit ¢ remained in the churings.” Plenty
of churinga were dropped at different sites, and round
these now hover the spirits associated with them. In one
place is a crowd of wild cat ghosts ; at another, a mob of
frog or lizard or emu ghosts. These want to be re-
incarnated. Consequently, 8 woman who desires to have
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a baby goes to one of them (in Argyll she would slide
down a cup-marked rock!), a woman who does not want
to have a baby keeps away. A child’s totem is derived,
not from father or mother, but from the totem of the
ghosts at the place where the woman thinks she conceived
it. 'When the baby is born her relations hunt the spot,
and find for it the churinga left by the spirit which is
reincarnated in it.

Thus, first there is the fabulous Alcheringite, himself
a transformation of an emu, lizard, water, fire, or what
not. Then there is his spirit haunting, after his death,
a spot where churinga of his totem were deposited. That
spirit enters into and is born again from a passing woman,
and the spirit’s churinga is found and is henceforth the
child’s churinga—an oval plate of stone, with cup and
ring or other decorations.! All these churinga are kept
at sacred central stores, caves, or crevices. Each member
of the tribe is represented by her or his ‘ churinga nanja’
in these repositories. Women may not go near these
sacred stores, nor may they see a churinga.? If they do,
their eyes are burned out with a fire stick. A man’s
churinga i8 no¢, to him, like the egg in which was the
life of the giant in the fairy tale. If it comes to grief, he
does not die, bus expects bad luck, as we do if we break a
mirror. Not till he has been through the mysteries and
the most cruel mutilations, and just before he has been
painted with the pattern on the sacred rock of his totem,
can a man see the store-houses of the churinga. Now, in
the witchetty grub totem this sacred painting tallies with
the lines incised, under concentric circles, on the covering

! For cups, see Spencer and @illen, p. 129 ; for concentric ciroles, see
p. 181.

? The tribal stores of churinga are not the same as the places where
churinga were dropped in the Alcherings.
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of a stone kist at Tillicoutry.! There are circles above
the lines in the Australian example, or rather circular
dabs of paint, called ¢ the decorated eyes,” painted on the
rocks; the corresponding patterns are incised on the
portable churinga. In Scotland the patterns are incised
both on fixed rocks and portable stones; the latter at
Dumbuck and Dunbuie.

I observe many patterns common to both regions.
There are the concentric circles, the spiral, the marks like
horseshoes, the tree pattern, the witchetty grub pattern,
the volute, the long sinuous snake-like pattern, and a
number of these recur in Brazil, on the banks of the
Rio Negro.? Now, though we have those patterns on rocks
in Ohio, Brazil, Australia, in this country, in France, in
Asia Minor, I only know the patterns on portable small
stones in Australia, at Dunbuie, on the Dumbuck site,
and, I think, in & cairn near Lough Crew, in County
Meath. The curious, for this last case, may consult
¢ Proceedings of Scottish Society of Antiquaries,” 1893,
P- 299, where in figs. 6 and 7 he will see what in Australia
would be called two stone churinga, with any number of
Scoto-Australian patterns on large stones. On one the
pattern is like that of a stone from Dunbuie.

In Australia members of each totem decipher the
marks, purely conventional, as representative of the totem,
and of adventures in the Alcheringa time. For example,
a mark like two croquet hoops, or horseshoes, is ‘an old
woman gathering frogs.” The concentric circles are frogs ;
the dots round them are tracks of women ; dull, often dirty,
stories are told about the adventures of the Alcheringites

V Proceedings S.4.8S. vol. xxix. p. 198. Spencer and Gillen, fig. 183,
No. 6.
* S.A.8. 1884-5, vol. vii. pp. 888-894. Compare, for County Meath,
the same work, 1892-98, pp. 207-888.



254 MAGIC AND RELIGION

commemorated by the patterns. At the sacred pattern-
peinted rocks, magic ceremonies, extremely puerile, are
performed to ensure a supply of the edible totem which
the pattern represents. Some event occurred there in the
Alcheringa ; the rite repeats what, in myth, was then done,
and the stomachs of the men are rubbed with the churinga
¢ for luck.” Such are the uses of thechuringa. Did they once
exist wherever the similarly decorated fixed rocks exist ?
Did the makers of the decorations in Scotland decipher the
churinga as the Central Australians do now? Were the
dwellers by Clyde (much more advanced in culture than
the Australians) totemists, looking on their small decorated
stones as associated with the spirits of Alcheringa ances-
tors? Do women in Argyll slide down a cup-marked
rock, in hope of offspring, because totemistic ghosts once
hovered round it, eager to be reincarnated ? The fact of
the sliding is attested by & chief of Clan Diarmid.
Nobody can answer! I have shown these decorated
rocks and small stones to have a living significance, a vital
legendary symbolism, in Central Australia. I cannot
prove that they had the same significance in County
Meath or Dumbartonshire. The Australians may have
begun with mere decoration, and later added a symbolism
suited to their amazing theory of life. In our country
the decorations may have quite a different symbolical sense,
but probably they had some sense. Otherwise, why
engrave them, not only on rocks, but on small stones
pierced for suspension? Perhaps men believed in an
Alcheringa time on the Clyde; perhaps they maultiplied
salmon and deer by magical mummeries at the engraved
rocks; perhaps these were sacred places, tabooed to
women. Or quite a different set of fables and customs may
have crystallised in Scotland round marked rocks and
inscribed small stones. I cannot prove that, asin Australia,
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Clydesdale boys of old, when initiated in the mysteries,
were painted with the pattern on their sacred totem rock
and stone or wood churinga. But, if not these rites,
other rites were, I conceive, connected with the decorative
patterns found in so many still savage countries.

One piece of evidence rather points in this direction.
The Australian stone churinga are shaped like the wooden
churinga, and these are shaped like the ¢tundun, or ‘bull-
roarer.’” Now the bull-roarer (which occurs in Australia
where stone churinga do not) is a sacred oval piece of wood,
not to be seen by women, which is whirled at the mysteries,
and makes a windy, roaring noise. The same object is
used, for the same purpose, at the mysteries in America,
Africa, and, of old, in Greece.! The roaring noise is taken
to be the voice of Tundun, son of Mungan-ngaur, ¢ Our
Father’ in the heavens, among the Kurnai, and of gods
or culture heroes of other names in other tribes. Now, in
Celtic Scotland (as also in England) this instrument, the
tundun, occurs as & mere toy, in Gaelic named strannam.
Does it descend from a sacred object of savage mysteries,
and are the Australian stone churinga—in shape like the
tundun, and like the tundun tabooed to women—mere
lapidary modifications of the wooden tundun? However
this may be, the strannam looks like a link in the long
chain which binds us to the prehistoric past.

‘While correcting the proof-sheets of this article I read,
in the Glasgow Herald (January 7, 1899), an article on
Dumbuck and Dunbuie, by Dr. Munro, theeminent authority
on crannogs, or pile-dwellings, and, generally on prehistoric
Scotland. Dr. Munro, a8 I understand him, does not
regard Dumbuck as an older than medisval site, nor as a .

' See the author’'s Custom and Myth : The Bull Roarer. Prof. Haddon
has discovered many other instances; see also The Golden Bough, iii. 428
et seq.
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true crannog. The incised stones he looks on either as of
most singular character (if genuine) or as forgeries of
to-day, the opinion which he seems to prefer. He was
then unacquainted with similar objects in any part of the
world. I have here provided references to similar objects
from Central Australia, and I suggest examination of the
apparently similar Irish objects, figured in ‘ Proceedings
of Scottish Society of Antiquaries,” 1893, p. 299, figs. 6
and 7. Not having seen these stones I can only offer the
hint suggested by the illustrations in ¢ Proceedings.” Why
a forger should forge such unknown objects, and place
them at Dunbuie, in 1895, before the Central Australian
stones had been described, I cannot guess. Nor can I
enough deplore the stupidity of the same hypothetical
forger in not ‘salting’ Dunbuie and Dumbuck with
neolithic implements, whether antique or made by some
Flint Jack of to-day. Both his sins of omission and of
commission donnent furieusement & pemser. Dr. Munro,
however, as I gather from his article on Dumbuck in
‘The Reliquary’ (April 1901), still declines to recognise
the Dumbuck decorated portable stones as of genuine
antiquity.



XIV
FIRST-FRUITS AND TABOOS

TaBoo is ome of the few savage words which have
struck root in England. Introduced from New Zealand
(tapu) and other Polynesian islands, it is used in English
to denote a prohibition. This, that, or the other thing, or
person, or book is ‘tabooed.” Many of the Ten Com-
mandments are, in this sense, taboos. But, in anthro-
pological language, ‘taboo’ generally denotes something
more than a prohibition. It commonly means a pro-
hibition for which, to the civilised mind, there is no very
obvious meaning. In this way the prohibitive Command-
ments are not precisely taboos; it is pretty obvious why
we ought not to steal or kill, though the raison d’'étre of
the Seventh Commandment is obscure to some advanced
intelligences. But the reasons why a Sinclair must not
cross the Ord on a certain ‘lawful day,’ or why on an-
other ¢lawful day’ the fishermen of 8t. Andrews might
not go a-fishing, resemble many savage taboos in the
lack of a manifest reason why. Secondly, the infraction
of the savage taboo generally, unlike that of the deca-
logue, carries its own punishment. Forbidden food is
poison, tabooed land is dangerous to tread upon, to handle
tabooed property may mean death; nobody knows what
awful cosmic catastrophe might occur if a tabooed woman
saw the sun; many words and names are taboo, and no
luck will come of using them—for instance, you must not
8
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name ‘salmon,’ ¢ pigs,” or the minister when out fishing
in some parts of Scotland.

In many cases the reason of this or that taboo is
easily discovered. A day is unlucky because all the
fishers, as at St. Andrews, were lost on that day in a
past century through & storm; or the Sinclairs on
another day were cut off in an expedition. Most of
us have our lucky or unlucky days, clothes, and other
vanities. Again, things are taboo for some reason in
that kind of faith which holds that things copnected in
the association of ideas are mystically connected in fact.
You must not mention salmon, lest they hear you and
escape; or tin in Malay tin mining, lest the tin should
literally ¢ make itself scarce.” You may not name the fairies,
a jealous folk. Therefore you say ‘ the people of peace,’
and so on. But many other taboos have good practical
reasons. If women, among ourselves, were tabooed from
salmon-fishing, eating oysters, or entering smoking-rooms
(all of which things are greatly to be desired), the reason
would be the convenience of the men, who wish a sanctuary
or asylum in the smoking-room, and want to keep oysters
and fishing to themselves. It is pretty plain why the
sight of the royal treasury is tabooed to a West African
king : to speak colloquially, if admitted to see the hoards
he ¢ would blue the lot.’ A taboo often protects by a
supernatural sanction the property and persons of the
privileged classes. If the umbrella of a bishop or a baronet
were taboo, it would not be taken away from the club by
accident.

" This simple explanation covers the case of many taboos.

Brother and sister may scarcely ever see each other,
still less speak to or name each other, where the law
against brother and sister marriage or amour is the one
most definite law of the community. ¢It is not, therefore,
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surprising,” says Mr. Jovons, ¢ that the earlier students of
the custom’ (of taboo) ‘regarded it as an artificial invention,
a piece of statecraft, cunningly devised in the interests of
the nobility and the priests. This view is, however, now
generally abandoned,” because taboo ‘is most at home
in communities which have no state organisation, and
flourishes where there are no priests or no priesthood.
Above all the belief is not artificial and imposed, but
spontaneous and natural.’?

I hesitate about this theory. Taboo can hardly
flourish more than it does in Polynesia and West Africa,
where there are kings and priests. ~Moreover, though
there are human societies without kings or priests (as in
Australia), there are no societies in which artificial
rules are not propagated, instituted, and enforced by the
adult males meeting in councils. The Arunta of Central
Australia are, of course, far from ¢ primitive.” They have
institutions, ceremonies, weapons, rules, and a complete
system of philosophy, which must have needed unknown
ages to develop. They have local head-men, or Alatunjas,
whose office passes alwaysin the male line : from father to
son, if the son be of age to succeed, or, if he is not, to the
brother, on whose death it reverts to the son. An Alatunja
dying without a son nominates a brother or nephew to
succeed him. Messrs. Spencer and Gillen know nq
equivalent to this law among other Australian tribes, and
it indicates, among the so-called ¢primitive’ Arunta, a
marked advance beyond other tribes in social evolution.
The Alatunja is hereditary Convener of Council, and if an
able man has considerable power. He is guardian of the
Sacra of the group, determines the date of the cessation
of close-time for certain sorts .of game, the date of the
magical ceremonies for fostering the game or edible

' Introduction to the History of Religion, p. 83.
s2



260 MAGIC AND RELIGION

plants, and directs the ceremonies. In the councils
called by the Alatunja it appears that changes in stereo-
typed custom may be introduced. Men learned in the
customs and skilled in magic ‘settle everything.’ Defi-
nite proof of fundamental innovations thus introduced
Messrs. Spencer and Gillen do not possess; but tradition
indicates alterations of custom, and it is quite possible
that a strong Alatunja, well backed, might bring in
even & radical reform.! There are also recognised
grades of skill among the medicine-men and the dealers
with spirits, who must have their own share of social
influence.

In brief, though without priests or kings these backward
tribes have councils, and conveners, and directors whose
office is hereditary in the maleline. These persons, through
unknown ages, have moulded customs and taboos, which
are just as much sanctioned by traditoin and authority
just as little ‘spontaneous and universal,’ as if kings and
priests had invented them for purposes of statecraft.
Mr. Jevons next argues that taboo ¢cannot have
been derived from experience. It is prior to and even
contradictory of experience. In fine, it is an inherent
tendency of the human mind.” In the same way Gibbon’s
ancestor, Blue Gown herald, when among North American
Indians, declared that heraldry is an inherent tendency
of the human mind, an innate idea.

An opinion is not necessarily erroneous because it is
obsolete, nor a view wrong because ‘it is generally
abandoned.” I am here supporting the ¢generally
abandoned’ hypothesis that many taboos, at least, are
artificial and imposed, against Mr. Jevons’s idea that
the taboo, like armorial bearings, results from ¢ an inherent
tendency of the human mind’ ¢prior to and even contra-

! Spencer and Gillen, pp. 10-16.
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dictory of experience.’! That ‘a new-born baby is danger-
ous,’ or that ‘ the water in which a holy person has washed
is dangerous,” my private experience does not tell me; in
fact, I never made either experiment: never tubbed in
the water previously used by a bishop. But I am
prepared to admit that neither babies nor bishops are
proved by our experience to be dangerous. That is not the
question. The savage argued, not from unbiassed and
impartial scientific experiment, but from fancied experi-
ence. Thus Mr. Jevons mentions a Maori who died after
finding out that he had eaten, unawares, the remains of the
luncheon of a holy person, a chief. There wasexperience
produced by suggestion. The suggestion was suggested
in the interests of holy chiefs; they were ¢ tabooed an inch
thick,” as Mr. Manning writes. As to the baby, the Dyaks,
as in our own fairy belief, hold that ‘new-born children
are the especial prey of evil spirits,’ just as corpses were in
Scotland, where, if the door was left ajar, the corpse sat
up, and mopped and mowed. If the watchers left it, and
dined in the ‘but,’” an awful vacarme arose in the ‘ben.’
The minister entered, stilled the tumult, asked for the
tongs, and came back holding in the tongs a bloody glove !
This he dropped into the fire.

This kind of thing is contradictory to the experience
of Mr. Jevons, but not to the fancied experience of Dyaks,
Scots, and otherraces. Opinion therefore makes taboos in
accordance with experience, or what is believed to be
experience, and the belief is fortified by suggestion,
which produces death or disease when the taboo is broken.
On the analogy of infectious diseases, the mischief of the
tabooed thing is held to be contagious.

Thus I cannot hold with Mr. Jevons that the human
mind is provided with an a priori categorical imperative

! Jevons, p. 85.



262 MAGIC AND RELIGION

¢ that there are some things which must not be done,” ‘a
feeling’ ‘independent of sense experience.’! If the
choice of what things are ‘not to be done ’ seems to us
‘irrational,’ that is merely because our reason is more
enlightened than that of the savage. He prohibited just
such things as his philosophy, and what he believed to be
his experience, showed him to be dangerous for obscure
reasons. Any fool could see that it was dangerous to eat
poison berries or frolic with a bear. But it took reflec-
tion to discover that a baby or a corpse was dangerous by
reason of evil spirits, Iruntarinia, whom the Alkna Buma,
or clairvoyant, could see, and describe, though Mr. Jevons
and I could not discern them.? These Iruntarinia notori-
ously carry off women, and probably, like the fairies, have
their best chance in the hour of child-birth : at all events,
the fairies have.® The belief is socially useful : it prevents
young Arunta women from wandering off alone, and
philandering out of bounds.

Thus these taboos are sanctioned by the tribal
counsellors as the results of experience, not their own
perhaps, but that of the Alkna Buma, or clairvoyant, or
‘sensitive,’ or ‘medium,” or habitually hallucinated
person. Other taboos, as to women, are imposed for
very good reasons, though not for the reasons alleged, and
broken taboos are not (in actual ordinary experience)
attended by the penalties which, however, suggestion
may produce.

Taboo, then, is not imposed irrationally, nor in
deference to ‘ an inherent tendency of the human mind’
(that Mrs. Harris of philosophy), but for a very good
reasom, as savage reasoning goes, and in accordance with
what is believed to be experience, and, by dint of sugges-
tion, really does become experience.

Jevons, pp. 86-87. * Spencer and Qillen, pp. 15, 515,  * Ibid. p. 517.
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It was ‘irrational’ in Dr. Johnson to touch certain
posts, and avoid certain stones, and enter & door twice, if
he first entered it with the wrong foot. All my life I
have had similar private taboos, though nobody knows
better that they are nonsense. DBut some solitary
experience in childhood probably suggested a relation of
cause and effect, where there was only a fortuitous
sequence of antecedent and consequent, and so Dr.
Johnson and I (though not so conspicuously as the Doctor)
imposed taboos on ourselves in deference to (fancied)
experience. Early man has acted in the same way
on a large scale, obeying no categorical a priors impera-
tive, but merely acting on his philosophy and experience
which is real to him, though not to civilised men. They
usually do not understand it, but educated persons with a
survival of savagery in their mental constitutions find the
affair intelligible.

But the reason in actual practical experience for some
taboos must be plain to the most civilised minds, except
those of Radical voters for the Border Boroughs. Man, in
the hunter stage, must have game laws and a close-time for
edible animals and plants. The Border Radical will not
permit a close-time for trout, perferring to destroy them,
and with them their offspring, when gravid and unfit for
human food, or before they recover condition.

The ¢ primitive * Arunta are not so irrational, and have
a close-time, protected by taboo, or, at least, by cere-
monies of & nature more or less magical. In these cere-
monies of a people not pastoral or agricultural, we seem to
see the germs of the offerings of first-fruits to gods or
spirits, though the Australian produce is offered neither to
spirits nor to gods. These tribes recognise a great spirit,
indeed, Twanyiriks, but that he plays any other part in
religion or society than presiding over the tribal mysteries
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we have at present no evidence to prove. Similar figures,
associated with the mysteries, are, in other parts of
Australia, provided with an ample mythology, and are
subject to a being more august and remote. But either
the Arunta are advanced thinkers who have passed
beyond such ideas, or they have not yet attained to them,
or our witnesses are uninformed on the subject! In any
case, the first-fruits of the game, grubs, and plants of the
Arunta are not offered to Twanyirika, or to the minor
sprites, Iruntarinia.

The ceremonies, partly intended to make the creatures
used for food prolific, and partly, I think, to indicate that
the close-time is over and that the creatures may be taken
and eaten, are called Intichiuma. On the mummeries ex-
pected to make animals and plants plentiful we need not
dwell. In each case the men who belong to the totem of
the beast, grub, or plant perform the ceremonies. There
is believed to be a close and essential connection between
a man of the kangaroo totem and all kangaroos, between
a man of the grub totem and all grubs, so each totem
group does the magic to propagate its ally among beasts or
plants. How these ideas arose we do not know. But if
a local group was originally called kangaroos or grubs
(and some name it must have), the association of names
would inevitably lead, by association of ideas, to the
notion that a mysterious connection existed between the
men of a totem name and the plant, animal, or what not
which gave the name. These men, therefore, would work
the magic for propagating their kindred in the animal and
vegetable world. But the existence of this connection
would also suggest that, in common decency, a man
should not kill and eat his animal or vegetable relations.
In most parts of the world he abstains from this

' Spencer and Gillen, pp. 222, 246.
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uncousinly behaviour: among the Arunta he may eat
sparingly of his totem, and must do so at the end of the
close-time or beginning of the season.

He thus, as a near relation of the actual kangaroos or
grubs, declares the season open, and gives his neighbours of
other totemsa lead. Now they may begin to eat grubs or
kangaroos ; the taboo is off. Thus, in 1745, Gask tabooed
the corn of his tenants; they must not reap it, because
they refused  to rise and follow Charlie.” Prince Charles,
hearing of this, cut a few ears with his claymore, thus
removing the taboo. In the same way the grub or kan-
garoo men publicly eat a little of their own totem, after
which the tribesmen and other totems may fall to and de-
vour. When the grub or whatever it is becomes plentiful,
after the magic doings for its propagation, it is collected
and placed before some members of the grub totem. The
Alatunja, or convener, grinds up some of the grub, he and
his fellow totemists eat a little, and hand the mass back
to the members of other totems. They eat a little of
their own totem, partly, Messrs. Spencer and Gillen say,
to strengthen their mystic connection with the creature.
This, in a way, i8 a ¢ sacramental ’ idea, though no religious
regard is paid to the plants and animals. But the men
also partake, to remove the taboo, and to let the rest of
the community gorge themselves legally.!

The rite has thus a practical purpose. The grubs or
other creatures are not prematurely destroyed, like trout
on the Border. In fact, trout themselves are sensible
enough not to begin feeding on May fly prematurely.

! The Arunta eating of the totem, at the magic ceremony, is not religious.
Mr. Jevons, however, adduces it as proof of ‘the existence of the totem-
sacrament,’ surviving ‘in an etiolated form.” But what proof have we
that the totems were once ¢ totem gods,’ or in any way divine, among the
Arunta? Jevons,‘ The Science of Religion,’ International Monthly, p. 489,
April 1901.
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¢ Throughout the previous week,’ says Sir Herbert Maxwell,
‘e few May flies had been seen . .. but not a trout
would point his nose at one. . . . This hesitation on the
part of the trout to begin their annual banquet is one of
the best known and, at the same time, least explicable
features of the May fly fortnight.’! The Arunta also
let the grub come on to its full rise before feeding. When
a certain bulb is ripe, the men of its totem rub off
and blow away the husks, then the general public may
begin feeding. There is nothing sacramental in this
ceremony, which merely opens the season for tuber
eating. The taboo is off. And so in other cases: the
kangaroo men are smeared with the fat of the kangaroo,
and eat a little of the animal? The non-kangaroo
tribesmen may then eat kangaroo. The traditions of the
Arunta represent their mythical ancestors as in some
cases feeding solely on their totems. But this cannot
possibly be true. A grub man would die, when grubs
were out, of starvation, and so with the rest. ¢ When
fruits is in, cats is out,’ and a man of the gooseberry
totem, who only ate gooseberries, would perish miserably.

The Arunta eating of the totem has nothing to do with
consecrating the first-fruits of grubs or kangaroos to a god
or with absorbing the qualities of a spirit. When
Swedish peasants bake a cake shaped like a girl, from
the last sheaf of the new corn, they perhaps originally
ate the cake ¢ as the body of the corn spirit.’* But when
the Lithuanian farmer takes the first swig of the new beer—
‘the second brew was for the servants’—perhaps he is
only declaring his ownership, and opening the beer season.*
In an unnamed part of Yorkshire the parson cuts the

' Memories of the Months, 1900, pp. 182, 188.
* Spencer and Gillen, chapter vi.
! @. B.ii. 818. 4 Ibid,
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first corn; he is the Alatunja, and opens the harvest. In
the Celebes the priest opens the rice harvest ; all eat of it ;
¢ after this every one is free to get in his rice’ At St.
Andrews on the Medal Day (which is in harvest time) the
Alatunja (that is the new captain) drives a ball from the
first tee; after this every one is free to drive off in his
turn—but not before. In some places, as in Indo-China,
the first-fruits are offered to & god ; in Zululand the
king pops s little into the mouth of every man present, who
‘may immediately get in his crops.” If he began harvest
before he would die, or, if detected, would be speared, or
forfeited. Sometimes the first-fruits are offered to ¢the
boly spirit of fire” There are all sorts of ways and
ceremonies of opening the season and taking off the taboo.
I really don’t think it follows that the first fruits are
dangerous to eat, before the ceremony, because ¢ they are
regarded as instinct with a divine virtne, and consequently
the eating of them is a sacrament or communion.’! It is
dangerous to eat them, as it would be dangerous to steal
a tabooed umbrella. They are tabooed because it is close-
time.

The other ideas may come to be entertained, an auto-
matic punishment may be thought to follow the breach of
the taboo, though we do not learn that this is the case
among the Arunta. But the origin of the taboo on the
immature food, I think, is the perfectly practical idea of
a close-time; plants are not to be gathered, nor animals
killed, prematurely. The more or less supreme being of
the Fuegians is angry—if you shoot flappers. ¢ Very bad
to shoot little duck, come rain, come wind, blow, very
much blow.’? The ‘great black man, who cannot be
escaped, and who influences the weather according to
men’s conduct,’ is right about the flappers. He sanctions

! @. B. ii. 886. * Fitaroy, Cruise of the Beagle, ii. 180.



268 MAGIC AND RELIGION

a necessary game law. The How (king), in Tonga, used
to wait till the yams were ripe, then he fixed a day for
gathering them, and had a religious function. The sort
of function depends on the stage at which local religion
has arrived; but a close-time—no premature killing or
gathering—is the practical idea at the base of all these
affairs of first-fruits. Any other superstition, sacrificial or
sacramental, may crystallise round the practical primitive
prohibition, especially when it was sanctioned by the good
old device of automatic punishment, following on infringe-
ment of taboo.

If Sir Herbert Maxwell could persuade Mr. Thomas
Shaw, M.P., that the proverbially execrable weather on
the Border is the direct result of fishing, especially with
salmon-roe, out of season ; if there was to be no fishing
till Mr. Shaw, after tasting of the first trout, declared
the season open; if the clergy of all denominations
lent their presence to the imposing ceremony, then
I believe that Tweed, Ettrick, Teviot, Yarrow, Ail, and
Kale would be worth fishing in again.

Taboo, as Mr. Frazer and Mr. Jevons agree, has had its
uses in the evolution of morality ; but remark that strictly
moral offences are nowhere under taboo. You may steal
(as long as the object stolen is not tabooed and does not
belong to a chief or priest), you may kill, you may inter-
fere with the domestic bliss of your neighbour, you may
lie, but the automatic punishment of taboo-breaking no-
where follows. Baiame or Pundjel may punish you; but
there is no instant mechanical penalty, as under taboo.

After writing this paper, I found that Mr. Robert
Louis Stevenson’s experience of tapuw, in the Pacific,
led him to form the same opinions as are here expressed.
¢ The devil-fish, it seems, were growing scarce upon the
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reef ; it was judged fit to interpose what we should call
a close season . . . a tapuhad to bedeclared.” The tapus
described ‘are for thoroughly sensible ends.” There are
tapus which, to us, appear absurd, ‘but the tapu is more
often the instrument of wise and needful restrictions.’ !

These taboos are imposed from above, by Government.
In other cases, where the taboo expresses an inference
from savage superstition (say that a baby or a corpse is
dangerous), the taboo is not imposed except by public
opinion. That opinion is sanctioned (as in the case of
first-fruits) by the action of the Alatunja, or headman :
in more advanced societies, by the king. In many cases,
taboos are imposed on the king himself by the priestly
colleges. But the greatest authority is tradition, resting
on fancied experience.

' In the South Seas, pp. 47-50.
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XV
WALKING THROUGH FIRE

PerHAPS the topic of this paper mnay be ranged under the
head of ¢ Magic,’ though in many cases the rite of passing
through fire is sanctioned by religion, and the immunity of
the performers is explained by the protection of gods. The
immunityis really the curious feature. Mr. Frazer describes
the Chinese vernal festival of fire in spring, connected as
it is with the widespread custom of ‘ renewing the fire’ at
a certain season. The chief performers are labourers, who
must fast for three days and observe chastity for a week ;
while they are taught in the temple how to discharge the
difficult and dangerous duty which is to be laid upon
_them. ‘The fire is made in an enormous brazier of char-
coal, sometimes twenty feet wide.’” The fire is grati-
fied with salt and rice, thrown on it by a Taoist priest.
Further, ¢ two exorcists, barefooted, and followed by two
peasants, traverse the fire again and again till it is some-
what beaten down.” The procession of performers then
walks through amidst much excitement. Their immunity
is ascribed to the horny consistency of the soles of their
feet, and they suffer if the fire touches their ankles.!
Various Indian examples are given by Mr. Frazer.
Captain Mackenzie found the performance remote from
the ¢ sensational,’ and thought that only girls with tender

! @. B. iii. 807, 308, citing Inlernationales Archiv fur Ethnographie
(18986), pp. 198-195.
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soles were likely to suffer. A case is also quoted from
Strabo, women being the performers, and the instance of
the Hirpi of Soracte is well known.! Mr. Frazer is in-
terested mainly in the religious, magical, or ritual signifi-
cance of the rite, which varies in different places. To me,
on the other hand, the immunity of the performers
appears a subject worthy of physiological inquiry.

The subject occurs everywhere in history, legend, folk-
lore, law, and early religion, and yet nobody has thought it
worth while to collect the ancient reports and to compare
them with well-authenticated modern examples. In Mr.
Tylor’s celebrated work, ¢ Primitive Culture,” only one or
two casual allusions are made to the theme. ‘They
built the high places of Baal, in the valley of the son of
Hinnom, to cause their sons and daughters to pass
through to Moloch,’ that is to pass through the fire,
‘ whether in ritual or symbolical sacrifice.’? As a sup-
posed rite of purification the ceremony is again touched
upon lightly.? Again: ¢ The ancient ceremony of passing
through a fire, or leaping over burning brands, has been
kept up vigorously in the British Isles,’* namely, at the
midsummer ceremonies, when it is, or was, the custom to
jump over, or run through, light fires. Nobody would
guess that a rite of passing deliberately, and unscathed,
through ovens or furnaces yet exists in Japan, Bulgaria,
the Society Islands, Fiji, Southern India, Trinidad, the
Straits Settlements, the Isle of Mauritius, and, no doubt,
in other regions.

‘We must distinguish between such sportive playing with
fire as prevailed recently in our isles and the more serious
Fire Ceremony of Central Australia, which tests endurance

! @. B.iii. 811, 812; Strabo, xii. 2-7, for Castabala in Cappadocia;
Virgil, Zn. xi. 784 ; and Servius’s Commentary.

* Primitive Cullure, ii. p. 281.

? Ibid, ii. p. 429. ¢ Ibid. i. py 85.
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on the one hand, and the apparent contravention of a natural
law on the other. Again, we must discount the popular
reply that the hand can be rapidly plunged into molten
* metal and withdrawn without injury, for we do not happen
to be concerned with such a brief exposure to heat. Once
more, the theory of the application of some unknown
chemical substance must be rejected, because, as we shall
prove, there are certainly cases in which nothing of the
kind is done. Moreover, science is acquainted with no
substance—alum or diluted sulphuric acid, or the like—
which will produce the result of preventing cauterisation.!
‘Sir William Crookes, at least, is not familiar with any
such resources of science. His evidence as to fire-handling
by D. D. Home is familiar, and I understand that Mr.
Podmore can only explain it away by an hypothesis of a
trick played in a bad light, by means of an asbestos glove
or some such transparent trick.? Perhaps he adds s little
‘ hallucination ’ on the part of the spectators. But asbestos
and hallucination are out of the question in the cases
which I am about to quote.

Home was, or feigned to be, in a state of trance when
he performed with fire. The seeress of Liourdes, Berna~
dette, was also in religious contemplation when she
permitted the flame of a candle to play through her
" clasped fingers (which were unscathed) for a timed
quarter of an hour?® Some Indian devotees, again,
aver that they ‘meditate’ on some divine being while
passing over the glowing embers, and the Nistinares of
Bulgaria, who dance in the fire, are described as being in
a more or less abnormal mental condition. But even this
condition is absent in the well-attested Raiatean and

! See note at end of chapter.
2 Studies in Psychical Research, pp. 58-59.
* Dr. Dozous timed the * miracle.’ Boissarie, Lourdes, p. 49.
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Fijian examples, in which also no kind of chemical
preparation is employed. Finally, where savages are
concerned, the hardness of the skins of their feet is dwelt
upon, as in the Chinese case already quoted. But, first, the
sole of the boot would be scorched in the circumstances,
while their feet are not affected ; next, the savages’ feet
were not leathery (so Dr. Hocken avers) ; thirdly, one of
the Europeans who walked through the fire at Rarotonga
declares that the soles of his own feet are peculiarly tender.
Thus every known physical or conjectured psychical con-
dition of immunity fails to meet the case, and we are left
wholly without an ascertained, or a good conjectural,
¢ reason why ’ for the phenomena.

I shall begin with the most recent and the best
authenticated cases, and work back in time, and in
civilisation. Mr. Tregear, the well-known lexicographer
of the Maori and the allied Mangarova languages, lately
sent me the twenty-ninth number of ¢ The Journal of the
Polynesian Society,’ March 1899, Wellington, N.Z.
Professors Max Miiller and Sayce were Honorary Members
of the Society, which studies Polynesian languages,
customs, and conditions. Mr. Tregear attests the upright,
truth-telling character of the British official, who is the
narrator of his own experiment. As the journal is not
widely circulated in England, I quote the whole of the
brief report.

THE U‘MU-TI, OR FIRE-WALKING CEREMONY

By CoroNeEL GupaeoN, BriTiIsH RESIDENT, RAROTONGA

[In this Journal, vol. ii p. 105, Miss Teuira Henry
describes this ceremony as practised in Raiatea, of the
Society group. We have lately received from Colonel
Gudgeon the following account of his experiences in
walking barefooted across the glowing hot stones of a

T
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native oven, made in Rarotonga by a man from Raiatea.
Since the date of the paper quoted, it has come to light
that the Maoris of New Zealand were equally acquainted
with this ceremony, which was performed by their
ancestors. On reading Colonel Gudgeon’s account to
some old chiefs of the Urewera tribe, they expressed no
surprise, and said that their ancestors could also perform
the ceremony, though it has long gone out of practice.—
EbiToRS.]

I must tell you that I have seen and gone through the
fire ceremony of the Umu-ti.

The oven was lit at about dawn on the 20th of January,
and I noticed that the stones were very large, as also were
the logs that had been used in the oven for heating
purposes.

About 2 .M. we went to the oven and there found
the tohunga (a Raiatea man) getting matters ready, and I
told him that, as my feet were naturally tender, the stones
should be levelled down a bit. He assented to this, and
evidently he had intended to do so, for shortly after, the
men with very long poles, that had hooks, began to level
the stones flat in the oven, which was some 12 ft. in
diameter. He then went with his disciple and pointed to
two stones that were not hot, and instructed him the
reason was that they had been taken from a marae, or
sacred place.

He then unwound two bundles, which proved to be
branches of a large-leaved T% (or Dracena) plucked, it is
said, from two of these trees standing close together, and
it is said that the initiated can on such occasions see the
shadow of & woman with long hair, called te varua kino
(evil spirit), standing between the trees. The right-hand
branch is the first plucked, and it is said that the branches
bend down to be plucked.

So much for the Shamanism, and now for the facts.

The tohunga (priest) and his fauira (pupil) walked
each to the oven, and then halting, the prophet spoke
a few words, and then each struck the edge of the
oven with the ¢¢ branches. This was three times repeated,
and then they walked slowly and deliberately over the two
fathoms of hot stones. When this was done, the tokunga
came to us, and his disciple handed his # branch to
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Mr. Goodwin, at whose place the ceremony came off, and
they went through the ceremony. Then the fohunga said
to Mr. Goodwin, ‘Ihand my mana (power) over to you ;
lead your friends across.” Now, there were four Europeans
—Dr. W. Craig, Dr. George Craig, Mr. Goodwin, and
myself—and I can only say that we stepped out boldly.
I got across unscathed, and only one of the party was badly
burned ; and he, it is said, was spoken to, but, like Lot’s
wife, looked behind him—a thing against all rules.

I can hardly give you my sensations, but I can say
this: that I knew quite well I was walking on red-
hot stones and could feel the heat, yet I was not burned.
I felt something resembling slight electric shocks, both at
the time and afterwards, but that is all. I do not know
that I should recommend every one to try it. A man
must have mana to do it; if he has not, it will be too
late when he is on the hot stone of Tama-ahi-roa.

I cannot say that I should have performed this wizard
trick had I not been one of the fathers of the Polynesian
Society, and bound to support the superiority of the New
Zealander all over Polynesia—indeed all over the world.
I would not have missed the performance for anything.

To show you the heat of t}ﬁz stones, quite half an hour
afterwards some one remarked to the priest that the
stones would not be hot enough to cook the ti. His only
answer was to throw his green branch on the oven, and
in a quarter of a minute it was blazing. As I have eaten
a fair share of the # cooked in the oven, I am in a position
to say that it was hot enough to cook it well.

I walked with bare feet, and after we had done so,
about 200 Maoris followed. No one, so far as I saw, went
through with boots on. I did not walk quickly across
the oven, but with deliberation, because I feared that I
should tread on a sharp point of the stones and fall. My
feet also were very tender. I did not mention the fact,
but my impression as I crossed the oven was that the
skin would all peel off my feet. Yet all I really felt when
the task was accomplished was & tingling sensation not
unlike slight electric shocks on the soles of my feet, and this
continued for seven hours or more. The really funny thing
18 that, though the stones were hot enough an hour after-
wards to burn up green branches of the #, the very tender
skin of my feet was not even hardened by the fire.

T2
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Many of the Maoris thought they were burned, but
they were not—at any rate not severely.

Do not suppose that the man who directed this
business was an old tohunga. He is a young man, but of
the Raiatea family, who are hereditary fire-walkers.

I can only tell you it is mana—mana tangata and mana
atua.

On this report a few remarks may be offered. (1) No
preparation of any chemical, herbal, or other sort was
applied to the Europeans, at least. (2) ‘The handing
over the mana’ (or power) was practised by Home, some-
times successfully (it is alleged), as when Mr. 8. C. Hall's
scalp and white locks were unharmed by a red-hot coal ;
sometimes unsuccessfully. A clergyman of my acquaint-
ance still bears the blister caused when he accepted a
red-hot coal from the hand of Home, as he informs
me by letter. (3) The ‘walk ’ was shorter than seems
common : only 12 ft. (4 paces). (4) A friend of Colonel
Gudgeon’s was badly burned, and the reason assigned was
a good folklore reason, since the days of Lot’s wife, of
Theocritus, and of Virgil: he looked behind. (5) The
feeling as if of ¢ slight electric shocks’ is worthy of notice.
(6) Colonel Gudgeon clearly believes that a man without
mana had better not try, and by mana, here, he probably
means ‘nerve.’” As we can hardly suppose, in spite of
Home, that mana, in a supernormal sense, can be ¢ handed
over’ by one man to another, Colonel Gudgeon’s experi-
ence seems equally to baffle every theory of ‘how it is
done.” Perhaps we can all do it. People may make
their own experiments. Perhaps Colonel Gudgeon faced
fire in a manner so unusual as a result of Dr. Hocken's
description of the Fijian rite at Mbenga, an isle twenty
miles south of Suva. This account was published in the
¢ Transactions of the New Zealand Institute,’ vol. xxxi.
1898, having been read before the Otago Institute on
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May 10, 1898, and is here reprinted in full as
follows : —

AN ACCOUNT OF THE FIJI FIRE CEREMONY
By Dr. T. M. Hocken, F.L.S.

Amongst the many incidents witnessed during a recent
visit to the tropical island of F'iji, probably none exceeded
in wonder and interest that of which I propose to give
some account this evening, and to which may be applied
the designation of ‘fire ceremony.’ It is called by the
natives ‘vilavilairevo.’ In this remarkable ceremony a
number of almost nude Fijians walk quickly and unharmed
across and among white-hot stones, which form the
pavement of a huge native oven—termed ¢ lovo ’—in which
shortly afterwards are cooked the succulent sugary roots
and pith of the Cordyline terminalis, one of the cabbage
trees, known to the Maoris as the ¢#,’ and to the Fijians
as the ‘masawe.’ This wonderful power of fire-walking
i8 now not only very rarely exercised, but, at least as
regards Fiji, is confined to a small clan or family—the Na
Inlankata—resident on Bega (=Mbenga), an island of
the group, lying somewhat south of Suva, and twenty
miles from that capital.

A small remnant of the priestly order at Raiatea, one
of the Society Islands, is yet able to utter the preparatory
incantation, and afterwards to walk through the fire.

It exists also in other parts of the world, as in parts
of India, the Straits Settlements, West India Islands, and
elsewhere. Very interesting accounts of the ceremony
as seen at Raiatea and at Mbenga are to be found in the
second and third volumes of the ¢Journal of the Poly-
nesian Society,” and in Basil Thomson’s charming ¢ South
Sea Yarns." These descriptions filled our small party of
three—my wife, Dr. Colquhoun, and myself—with the
desire to witness it for ourselves, and, if possible, to give
some explanation of what was apparently an inexplicable
mystery. Our desires were perfectly realised.

The Hon. Mr. A. M. Duncan, & member of the Legis-
lative Council of Fiji, and agent at Suva of the Union
Steamship Company, to whom I carried a letter of intro-
duction from Mr. James Mills, the managing director of
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that Company, was most courteous and obliging, and
promised his best efforts in the matter. His energy and
ready response succeeded, with the result that a large
party from Suva enjoyed such a day as each one must
have marked with a red letter.

It was necessary to give the natives three days in
which to make their preparations—constructing the oven
and paving it with stones, which then required heating
for thirty-six or forty-eight hours at least with fierce fires
fed with logs and branches. They had also to gather
their stores of food to form the foundation of the huge
feast whose preparation was to succeed the mystic cere-
mony. During these three days we lost no opportunity
of collecting from former witnesses of the ceremony what-
ever information or explanation they could afford, but
with no very satisfactory result: the facts were un-
disputed, but the explanations quite insufficient. Some
thought that the chief actors rubbed their bodies with &
secret preparation which rendered them fireproof; others
that lifelong friction on the hard hot rocks, coral-reefs,
and sands had so thickened and indurated the foot-sole
that it could defy fire; but all agreed as to the bona fides
of the exhibition. The incident recounted in the ‘Poly-
nesian Journal ’ was also confirmed—where Lady Thurston
threw her handkerchief upon the shoulder of one of the
actors, and, though it remained there but a few seconds
before being picked off by means of a long stick, it was
greatly scorched.!

The story or legend attached to this weird gift of fire-
walking was told us, with some variation, by two or three
different people, and it is mainly as follows : A far-distant
ancestor of the present inheritors of this power was walk-
ing one day when he espied an eel, which he caught, and
was about to kill. The eel squeaked out, and said, ‘ Oh!
Tui Na Galita ( =Eng-G‘ralita), do not kill me ; spare me.
I am a god, and I will make you so strong in war that
none shall withstand you.” ¢Oh, but,’ replied Na Galita,
‘T am already stronger in war than any one else, and I
fear no one.” ‘Well, then,’ said the eel, ‘I will make
your canoe the fastest to sail on these seas, and noneshall
come up with it.” ¢But,’ replied Na Galita, ¢ as it is, none
can pass my canoe.’ ‘Well, then,’ rejoined the eel, ‘I

' T have not seen this account.
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will make you a great favourite among women, so that all
will fall in love with you." ‘Not so,” said Na Galita, ‘I
have one wife, of whom I am very fond, and I desire no
other.” The poor eel then made other offers, which were
also rejected, and his chances of life were fading fast when
he made a final effort. ‘< Oh, Na Galita, if you will spare
me, I will so cause it that you and your descendants shall
henceforth walk through the masawe oven unharmed.’
¢ Good,” said Na Galita, ‘now I will let you go.’ This
story varies somewhat from that told in the ¢ Polynesian
Journal.’!

The eventful morning was blazingly hot and byilliant,
and the vivid-blue sky was without a cloud as we steamed
down towards Mbenga in the s.s. Hauroto. Mr. Vaughan,
an eminent inhabitant of Suva, who has charge of the
Meteorological Department there, was of our party, and
carried the thermometer. This was the most suitable for
our purpose procurable ; it was in a strong japanned-tin
casing, and registered 400° Fahr. We had also three
amateur photographers.

Owing to the numerous coral-reefs and shallows, we
finally transhipped into the Maori, a steamer of much
less draught. fpproaching the silent verdure-clad islet,
with its narrow beach of white coral sand, we saw a thin
blue haze of smoke curling above the lofty cocoanut trees
at a little distance in the interior, which sufficiently
localised the mysterious spot. We now took the ship’s
boat, and soon, stepping ashore, made our way through a
narrow pathway in the dense bush until we came to an
open space cleared from the forest, in the midst of which
was the great lovo, or oven.

A remarkable and never-to-be-forgotten scene now
presented itself. There were hundreds of Fijians, dressed
according to the rules of nature and their own art—that
is, they were lightly garlanded here and there with their
fantastic likulikus of grass, ornamented with brilliant
scarlet and yellow hibiscus flowers and streamers of the
delicate ribbonwood. These hung in airy profusion from
their necks and around their waists, showing off to ad-
vantage their lovely brown glossy skins. In addition,
many wore clean white cotton sulus, or pendant loin-
cloths. All were excited, moving hither and thither in

! See also Mr. Thomson’s South Sea Yarns.
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wild confusion, and making the forest ring again with
their noisy hilarity. Some climbed the lofty cocoa-palms,
hand over hand, foot over foot, with all the dexterity of
monkeys. The top reached, and shrouded amongst the
feathery leaves, they poured down a shower of nuts for
the refreshment of their guests.

The celerity with which they opened the nuts was
something astonishing, and afforded an example, too, as
to the mode of using stone implements. A stout strong
stick, 3 ft. long, and sharpened at both ends, was driven
into the ground, and a few smart strokes upon it soon
tore from the nut its outer thick covering. The upper
part of the shell was then broken off by means of a long
sharp-edged stone as cleanly and regularly as the lid of an
e§g 18 removed with a knife, and then was disclosed a pint
of delicious milk—a most welcome beverage on that over-
poweringly hot day.

The great oven lay before us, pouring forth its torrents
of heat from huge embers which were still burning fiercely
on the underlying stones. These were indeed melting
moments for the spectators. The pitiless noontide sun,
and the no less pitiless oven-heat, both pent up in the
deep well-like forest clearing, reduced us to a state of
solution from which there was no escape. Despite this
the photographers took up their stations, and others of us
proceeded to make our observations. The lovo, or oven,
was circular, with a diameter of 25 ft. or 30 ft.; its
greatest depth was perhaps 8 ft., its general shape that of
a saucer, with sloping sides and a flattish bottom, the
latter being filled with the white-hot stones. Near the
margin of the oven, and on its windward side, the ther-
mometer marked 114°.

Suddenly, and as if Pandemonium had been let loose,
the air was filled with savage yells; & throng of natives
surrounded the oven, and in & most ingenious and effective
way proceeded to drag out the smouldering unburnt logs
and cast them some distance away. Large loops of
incombustible lianas attached to long poles were dexte-
rously thrown over the burning trunks, much after the
manner of the head-hunters of New Guinea when secur-
ing their human prey. A twist or two round of the loop
securely entangled the logs, which were then dragged out
by the united efforts of scores of natives, who all the
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while were shouting out some wild rhythmical song.
This accomplished, the stones at the bottom of the oven
were disclosed, with here and there flame flickering and
forking up through the interstices. The diameter of the
area occupied by those stones was about 10 ft., but this
was sgeedxly increased to a spread of 15 ft. or more by a
second ingenious method. The natives thrust their long
poles, which were of the unconsumable wi-tree (Spondias
dulcis), between the stones at intervals of perhaps 1 ft..
A long rope-like liana—wa—previously placed underneath
the poles, and 1 ft. or 2 ft. from their extremities, was
now dragged by scores of lusty savages, with the effect of
spreading and levelling the stones. This done, our ther-
mometer was suspended by & simple device over the centre
of the stones, and about 5 ft. or 6 ft. above them ; but it
had to be withdrawn almost immediately; as the solder
began to melt and drop, and the instrument to be de-
stroyed. It, however, registered 282° Fahr., and it is
certain that had not this accident occurred, the range of
‘li)00° would have been exceeded, and the thermometer
urst.

During all these wild scenes we had seen nothing of
the main actors—of the descendants of Na Galita. Doubt~
less to give more impressive effect, they had been hidin,
in the forest depths until the signal should be given an
their own supreme moment arrive. And now they came
on, seven or eight in number, amidst the vociferous yells
of those around. The margin reached, they steadily
descended the oven slope in single file, and walked, as I
think, leisurely, but as others of our party think, quickly,
across and around the stones, leaving the oven at the
point of entrance. The leader, who was longest in the
oven, was a second or two under half a minute therein.
Almost immediately heaps of the soft and succulent leaves
of the hibiscus, which had been gathered for the purpose,
were thrown into the oven, which was thus immediately
filled with clouds of hissing steam. Upon the leaves and
within the steam the natives, who had returned, sat or
stood pressing them down in preparation for cooking the
various viands which were to afford them a sumptuous
feast that evening or on the morrow.

But for us the most interesting part of the drama was
over, and it only remained to review observations and
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draw conclusions. Just before the great event of the day,
I gained permission to examine one or two of the fire-
walkers prior to their descent into the oven. This was
granted without the least hesitation by the principal
native magistrate of the Rewa district, N'Dabea by name,
but generally known as Jonathan. This nativeis of great
intelligence and influence, is & member of the Na Galita
Clan, and has himself at various times walked through
the fire. On this occasion he took no other part in the
ceremony than that of watching or superintending it.
The two men thus sent forward for examination disclosed
no peculiar feature whatever. As to dress, they were
slightly garlanded round the neck and the waist ; the pulse
was unaffected, and the skin, legs,and feet were free from
any apparent application. I assured myself of this by
touch, smell, and taste, not hesitating to apply my tongue
as a corroborative. The foot-soles were comparatively
soft and flexible—by no means leathery and insensible.
Thus the two Suvan theories were disposed of. This
careful examination was repeated immediately after egress
from the oven, and with the same result. To use the
language of Scripture, ‘ No smell of fire had passed upon
them.” No incantations or other religious ceremonial
were observed. Though these were formerly practised,
they have gradually fallen into disuse since the intro-
duction of Christianity. I did not succeed in procuring
the old incantation formula; doubtless it was similar to
that of the old Raiatean ceremony, which is given in the
second volume of the ‘Polynesian Society’s Journal,’
p. 106.

‘Whilst walking through the fire, Dr. Colquhoun
thought the countenances of the fire-walkers betrayed
some anxiety. I saw none of this; nor was it apparent
to me at either examination. The stones, which were
basaltic, must have been white-hot, but due to the
brilliance of the day this was not visible.

Various natives, being interrogated for an explanation,
replied, with a shrug, ‘ They can do this wonderful thing ;
we cannot. You have seen it ; we have seen it.” Whilst
thus unable to suggest any explanation or theory, I am
absolutely certain as to the truth of the facts and the bona
Jides of the actors. A feature is that, wherever this power
i8 found, it is possessed by but a limited few. I wasassured,
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too, that any person holding the hand of one of the fire-
walkers could himself pass through the oven unharmed.
This the natives positively assert.

My friend Mr. Walter Carew, for thirty years a
Resident Commissioner and Stipendiary Magistrate in
Fiji, has frequently conversed with Jonathan (referred to
above), who, whilst withholding no explanation, can give
none. He says, ‘I can do it, but I do not know how it is
done;’ and, further, that at the time he does not ex-
perience any heat or other sensation.

Does any psychical condition explain these facts, as
suggested in Liang’s ¢ Modern Mythoﬁ)gy’?‘ I certainly
did not observe any appearance of trance or other mental
condition. In connection with this Mr. Carew thinks
that intense faith is the explanation, and that if this were
upset, the descendants of Na Galita would be no longer
charmed. But it is difficult to see how any mental state
can prevent the action of physical law. Hypnotism and
ansmsthetics may produce insensibility to pain, but do not
interfere with the cautery.

Many of the so-called fire miracles are remarkable
indeed, but are readily explained, and by no means come
within the present category. Such, for instance, as
plunging the hand, which is protected by the interposed
film of perspiration assuming the globular state of water,
into boiling lead. Similarly, many conjuring feats. At
the beginning of this century an Italian—ILionetti—
performed remarkable experiments: rubbed a bar of red-
hot iron over his arms, legs, and hair, and held it between
his teeth; he also drank boiling oil. Dr. Sementini, of
Naples, carefully examined these experiments, and experi-
mented himself until he surpassed the fireproof qualities
of his suggestor. He found that frequent friction with
sulphurous acid rendered him insensible to red-hot iron ;
a solution of alum did the same. A layer of powdered
sugar covered with soap made his tongue insensible
to heat. In these and similar instances, however, an
explanation, though probably not a very sufficient one, has
been given, but in that forming the subject of this paper
no solution has been offered. Lang’s chapter on the
‘Fire Walk’ should be consulted; his account of the
Bulgarian Nistinares is as wonderful and inexplicable as

! I would now withdraw the suggestion in the light of recent evidence.
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anything here recited. The whole subject requires
thorough scientific examination.

My next case occurs among a civilised race, the
Japanese, and is vouched for by Mr. Lafcadio Hearn, an
American writer, whose book I have not at hand, and by
Colonel Andrew Haggard.! Colonel Haggard saw the
fire-walk done in Tokio, on April 9, 1899. The fire
was 6 yards long by 6 ft wide. The rite was in
honour of a mountain god. Ablutions in cold water were
made by the performers, and Colonel Haggard was told by
one young lady that she had not only done the fire-walk,
but had been ‘able to sit for a long time, in winter, im-
mersed in ice-cold water, without feeling the cold in the
least.” After some waving of wands and sprinkling of
salt, people of all ages walked through, not glowing stones
in this case, but ‘red-hot charcoal.’ ‘I examined their
feet afterwards : they were quite soft, and not a trace of
fire upon them.” Colonel Haggard says that the rite is
‘g very unusual thing’ in Japan : many of the Japanese
living in Tokio had never heard of it before. Colonel
Haggard was unable to get any clear answer as to why
the rite is performed. The priest talked something about
a good God who had power over the bad element of fire.
It is not clear how, the rite being so unusual, two Japanese
ladies told Colonel Haggard that they had ¢ frequently
gone through the fiery ordeal.’

If any one is anxious to know the particulars of the
rite as practised in the isle Mauritius, he may communicate
with our police officials there, who annually superintend
the performance. Coolies from southern India do just
what is done by Japanese and Fijians. Our administra-
tion, however, does not permit women to pass through the
fire.

! The Field, May 20, 1899, p. 724.
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After giving these recent examples in Mauritius, Japan,
Rarotonga, and an isle of the Fijian group, I am obliged
to fall back on the evidence already set forth in Chapter
XII. of my book, ‘Modern Mythology’ (1897). The
Bulgarian practice I take from the ‘Recueil de Folklore,
de Littérature et de Science,’ edited by the Bulgarian
Minister of Public Instruction, with the aid of Drs.
Schischmanof (whom I know personally) and Mastov.
In a private letter, Dr. Schischmanof hints at extase
religieuse, as in the self-mutilations of Dervishes and
Fakirs. Their performances are extraordinary enough,
but there was no religious ecstasy in the little Japanese
boy of six, whom Colonel Haggard saw pass through the
fire, none in Colonel Gudgeon, none in the Fijians
observed by Dr. Hocken. The fire-walkers in Bulgaria
are called Nistinares, and the faculty is regarded as
hereditary. We find the same opinion in Fiji, in ancient
Italy, and in the Spain of the last century. In Spain the
fire-walkers were employed to help to put out fires.
The story is given in the essay on the last Earl Marischal
in my ‘Companions of Pickle’ (p. 24), and is derived
from d’Alembert’s account of the Earl : ‘ There is a family
or caste in Spain, who, from father to son, have the
power of going into the flames without being burned,
and who, by dint of charms permitted by the Inquisition,
can extinguish fires.” The Duchess of Medina Sidonia
thought this a proof of the verity of the Catholic faith,
and, wishing to convert the Earl, asked him to view the
performance. But he insisted on lighting the fire him-
self, and to that the Spaniards would not consent, the
Earl being a heretic.

To return to the Bulgarian Nistinares, they dance in
the fire on May 21, the feast of S8. Helena and Con-
stantine. Great fires of scores of cartloads of dry wood
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are made. On the embers of these the Nistinares (who
turn blue in the face) dance and utter prophecies, after-
wards placing their feet in the muddy ground where
libations of water have been poured forth. The report
says nothing as to the state of their feet. The Nistinare
begins to feel the effect of the fire after his face has
resumed its wonted colour and expression.

As for India, I may cite Mr. Stokes, in ¢ The Indian
Antiquary ’ (ii. 190); Dr. Oppert, in his ¢ Original Inhabit-
ants of India’ (p. 480); and Mr. Crookes, in ¢ Introduction
to Popular Religion and Folklore in Northern India’
(p. 10). Mr. Stokes uses evidence from an inquest on a
boy that fell into the fire and died of his injuries, at
PeriyAngridi. The fire-pit was 27 ft. long by 74 ft.
broad, and a span in depth. Thirteen persons walked
through. Mr. Stokes did not witness the performance
(which is forbidden by our law), but explains that the fire
‘would hardly injure the tough skin of the sole of a
labourer’s feet.” Yet it killed & boy !

The incredulous say that the fire-walkers smear their
feet with oil from the fat of the green frog. Dr. Oppert,
admitting that ¢ the heat is unbearable in the neighbour-
hood of the ditch,’” says that the walkers ‘as a rule donot
do themselves much harm.’ This is vague. Egqually
vague is the reference to rumours about ‘a certain pre-
servative ointinent.’

In Trinidad, British West Indies, Mr. Henry R. 8.
Clair, writing to me, describes (September 14, 1896)
the feat as performed by Indian coolie immigrants. He
personally witnessed the rite, which was like that described
to me by Mr. Stephen Ponder. In both cases the per-
formers were Klings. The case witnessed by Mr. Ponder
took place in the Straits Settlements, Province Wellesley.
The trench was about 20 yards long by 6 ft. wide and 2 ft.
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deep. A pyre of wood, 4 or 5 ft. high, was lighted at
noon ; by 4 p.M. it was a bed of red-hot embers. The
men, who with long rakes smoothed the ashes, could not
stand the heat ‘for more than a minute at a time.’ A
little way from the end of the trench was a hole full of
water. 8ix coolies walked the whole length, and thence
into the water. ‘Not one of them showed the least sign
of injury.” They had been prepared by a ¢devil-doctor,’
not & Brahmin. On a later occasion Mr. Ponder heard
that one of them fell ‘and was terribly burnt.’

In these cases, Trinidad (and Mauritius) and the Straits
Settlements, the performers are South Indian coolies. In
all cases there were multitudes of European spectators,
except in Mauritius, where, I learn, Europeans usually
take no interest in the doings of the heathen.

Tuarning to Tonga, we have the account of Miss Teuira
Henry.! The sister and sister’s child of Miss Henry
have walked over the red-hot stones, as in the Rarotonga
and Fijian cases. The ovens are 30 ft. in diameter. The
performance was photographed by Lieutenant Morné,
of the French Navy, and the original photograph was sent
to the Editor of the ‘Polynesian Journal,’” with a copy
from it by Mr. Barnfield, of Honolulu. The ceremony,
preparatory to cooking the ¢: plant, is religious, and the
archaic hymn sung is full of obsolete words. Mr.
Hastwell, of San Francisco, published & tract, which I
have not seen, on the Raiatean rite, witnessed by himself.
The stones were ‘heated to a red and white heat.” The
natives ‘ walked leisurely across’ five times; ¢ there was
not even the smell of fire on their garments’ (cited in the
‘ Polynesian Journal,’ vol. ii. No. 3). There is corro-
borative evidence from Mr. N. J. Tone, from Province
Wellesley, Straits Settlements, in the ¢ Polynesian Journal,’

' Polynesian Journal, vol. ii. No. 2, pp. 106-108.
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ii. 8, 193. He did not see the rite, arriving too late, but
he saw the fire-pit, and examined the naked feet of the
walkers. They were uninjured. Mr. Tone’s evidence is
an extract from his diary.

As to Fiji there are various accounts. The best is that
of Mr. Basil Thomson, son of the late Archbishop of
York. Mr. Thomson was an official in Fiji, and is a
well-known anthropologist. His sketch in his ‘South
Sea Yarns’ (p. 195, et seq.) is too long for quotation.
The rite is done yearly, before cooking the masdwe (a
dracezna) in the oven through which the clan Na Ivilan-
kata walk. ¢The pit was filled with a white-hot mass,
shooting out little tongues of white flame.’ ¢ The bottom
of the pit was covered with an even layer of hot stones
. . . the tongues of flame played continually among
them.” The walkers planted ¢their feet squarely and
firmly on each stone.’” Mr. Thomson closely examined
the feet of four or five of the natives when they emerged.
¢ They were cool and showed no trace of scorching, nor
were their anklets of dried tree-fern burnt,” though “ dried
tree-fern is as combustible as tinder.’ ‘The instep is
covered with skin no thicker than our own, and we saw
the men plant their insteps fairly on the stone.’ A large
stone was hooked out of the pit before the men entered,
and one of the party dropped a pocket-handkerchief upon
the stone ¢ when the first man leapt into the oven and
snatched what remained of it up as the last left the
stones.” Every fold that touched the stone was charred.
Mr. Thomson kindly showed me the handkerchief. He
also showed me a rather blurred photograph of the
strange scene. It has been rudely reproduced in the
¢ Folk Lore Journal,” September 1895.

Such is part of the modern evidence; for the ancient,
see ‘ Aneid,” xi. 784 et seq.; Servius on the passage;
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Pliny, ‘Hist. Nat.’ vii. 2; Silius Italicus, v. 175. This
evidence refers to the Hirpi of Mount Soracte, a class
exempted from military service by the Roman Government,
because, as Virgil makes Aruns say, ‘Strong in faith we
walk through the midst of the fire, and press our footsteps
in the glowing mass.’ The Hirpi, or wolves, were per-
haps originally a totem group, like the wolf totem of
Tonkaway Red Indians; they had, like the Tonkaway, a
rite in which they were told to ¢ behave like wolves.’!
The goddess propitiated in their fire-walk was Feronia, a
fire-goddess (Max Miiller), or a lightning goddess (Kuhn),
or a corn goddess (Mannhardt). Each of these scholars
bases his opinion on etymology.

I have merely given evidence for the antiquity, wide
diffusion, and actual practice of this extraordinary rite.
Neither physical nor anthropological science has even
glanced at it (except in Dr. Hocken's case), perhaps
because the facts are obviously impossible. I ought to
make an exception for Sir William Crookes, but he,
doubtless, was hallucinated, or gulled by the use of
asbestos, or both. Perhaps Mr. Podmore can apply these
explanations to the spectators whom I have cited. For
my part, I remain without a theory, like all the European
observers whom I have quoted. But, in my humble
opinion, all the usual theories, whether of collective
hallucination (photographic cameras being hallucinated),
of psychical causes, of chemical application, of leathery
skin on the soles of the feet, and so on, are inadequate.
There remains ‘suggestion.’ Any hypnotist, with his
patient’s permission (in writing and witnessed), may try
the experiment.

Since this paper was written I have seen an article,
‘Les Dompteurs du Fen,’ on the same topic, by Dr. Th.
! Berv. Zneid, vii. 800.

L]



290 MAGIC AND RELIGION

Pascal.! The first part of the essay is an extract from the
‘ Revue Théosophique Frangaise.” No date is given, but
the rite described was viewed at Benares on October 26,
1898. I am unable to understand whether Dr. Pascal is
himself the spectator and narrator of the ¢ Revue
Théosophique,’ or whether he quotes (he uses marks of
quotation) some other writer. The phenomena were of
the usual kind, and the writer, examining the feet of two
of the performers, found the skin of the soles fine and
intact. In four cases, in which the performers had
entered the fire after the procession—with the Master
of the Ceremonies and two excited persons, who
split cocoanuts with swords—had gone, there were
slight cauterisations, healed two days later. The author
of this passage speaks of a Brahmin (apparently ¢the
Master of the Ceremonies ') who observed to Mr. Govinda
Das, ‘that the control of the fire was not so complete as
usual, because the images of the sanctuary had been
touched by Mahomedans and others in the crowd.’

The second case, not given with marks of quotation,
occurred in the park of Maharajah Tagore on Decem-
ber 7, 1898. ‘A Frenchman, the son of Dr. Javal of
Paris, was present’” The narrator, ‘nous,’ was also
present, and went up after the rite to venture his hand
in the furnace. He was warned that the Brahmin had
left ten minutes before, and that ¢ the fire had recovered
its activity.” The Maharajah, however, caused the cere-
mony to be repeated, and some minutes after all was
ready. The narrator then traversed the fire, barefoot, at un
petit trot, ‘ a little less than two paces a second.” As 100
yards can be run in ten seconds, this trot was remarkably
slow. He felt in paces one and two & sensation of burn-
ing, in the five following paces a sensation of intense heat.

! Annales des Sciences Psychiques, July-August, 1899.
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There were three small brown marks on his feet, which
formed blisters, but did not interfere with walking, and
healed ¢ in some days.” He now learned that the Brahmin’s
premier atde did the ceremony not quite successfully.
He is convinced that, but for the ceremony, he would
have been seriously injured.

The third case was at Benares in February 1899.
Three Hindoos collided and fell in : neither they nor their
clothes were burned.

The author clearly regards the performers of the cere-
mony as able ‘to tame considerably the destructive energy
of the fire” This, of course, is the theory of the savage
devotees. The ceremony was only a procession of sacred
images carried in a glazed sanctuary, and words, not known
to the spectator, were uttered by the Brahmin. Holy water
was sprinkled, and a cocoanut was thrown into the oven.
As has been said, incantations are pronounced in Fiji and
elsewhere.!

The following case i8 recent: it is culled from ¢ The
Daily Mail,” November 9, 1900.

ORDEAL BY FIRE

According to the ¢ Japan Herald,” on Monday last a
party of distinguished Americans (the American Minister
and his wife, two naval officers, and others) attended the
religious rites of the Ontake Jinsha, a powerful sect of
Shintoists.

A heap of burning charcoal was placed in a large
furnace. The officiating priest read a service over the
fire, after which the foreign visitors, to the number
of seven, including ladies, took off their shoes and
walked over the fire, their naked feet showing no sign of
scorching.

The performance called forth, says the report, the
enthusiastic approval of the spectators.

' In the Wide World Magasine (December 1899), a Japanese lady
describes the performance witnessed by Colonel Haggard, already cited.
u2
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Yet more recent is the next case, from Honolulu, the
reporter being Mr. Gorten, a correspondent of the
‘Boston Evening Transcript,’ March 20, 1891. We
quote the passage :—

‘We have already witnessed still another strange sight
suggestive of necromancy and the incantations of the
East. Papa Ita, a Tahitan, has given us exhibitions of
the famous fire-walking which is still practised in the
South Sea Islands and parts of Japan and India. On the
vacant land swept a year ago by the Chinatown fire a
great elliptical pit was dug and a la.r;ie uantity of wood
sla.ced therein, on which were piled the lava rocks. All

ay the fire burned till the stones were of a white heat;
then the white-haired native from Tahiti approached the
fiery furnace dressed in a robe of white tapa, with a
girdle and head-dress of the sacred ti leaves and a bundle
of leaves in his hand for a wand. S8triking the ground
with the ti-leaf wand, he uttered an incantation in his
own language, which was a prayer to his gods to temper
the heat and allow him to pass; then calmly and
deliberately, with bare feet, he walked the length of the
pit, bearing aloft the ti-leaf wand. Pausing a moment on
the other side, he again struck the ground and returned
over the same fiery path. This was several times
repeated, and he even paused a few seconds when in the
middle of the pit to allow his picture to be taken. The
stones were undoubtedly hot and were turned by means
of long poles just before the walking, to have the hottest
side up, and from between the rocks the low flames were
continually leaping up. The heat that radiated to the
ctators was intense. It was a fact that others
followed with shoes on, but no one could be found to
accept the standing offer of 500 dollars to any one who
would, with bare feet, follow Papa Ita. None but natives
of course believe there is anything supernatural, but
we cannot explain how he does it. It cannot be called a
fake, for he really does what he claims to do, and none,
go far, dare imitate him. The natives fall down before
him, as a great Kapuna, and many interested in the
welfare of the Hawaiians deplore these exhibitions, feeling
it is bad for the natives, in that it strengthens their old
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bonds of superstition, to the undoing of much of the
advancement they have made. Just now Papa Ita is
touring the other islands of the group, and rumour has it
that his manager will take him to the Pan-American
Exhibition at Buffalo. In that case people in the States
can see and judge of this curious exhibition for them-
selves.

I end with the only instance (forwarded from a
correspondent by Mr. T. 8. O’Connor) of the ascertained
use of an ointment to diminish the effect of the fire. Dr.
Hocken and Colonel Gudgeon, as we saw, found no trace
of this device; nor is it mentioned in the Japanese
evidence.

Port of 8pain, Trinidad, B.W.IL., June 8, 1897.

You referred some time ago to the fire-walkers.
I have seen some of these gents performing quite recently,
and got an explanation from a coolie customer of ours
who watched the business with me. It seems they rub
themselves with an oil, made from the root of the tabi-
cutch (don’t know the Latin name), which has the
property of producing profuse sweat, and the two combine,
causing an oily covering which warms very slowly and
is difficult to dry up by heat. But even then it is essential
that the men be good Stoics. I give the explanation for
what it is worth, but saw the preparation myself, and had
some of the stuff scraped off a man, who was ready for the
rite, put it on & piece of tin and held it in the fire, and it
certainly neither dried ap nor got hot in a hurry.

It is clear that this explanation does not explain
several of the cases wherein no anointing is used. We
can only agree with Dr. Hocken that the performances
deserve the study of physiologists and physicians. The
explanation of Iamblichus, ¢they walk on fire unharmed,” ,
is that ‘ the god within them does not let fire harm them.’
This implies that an exalted psychical condition of the
performers secures their immunity. But in the cases
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where Europeans bore a part, and even in Dr. Hocken’s
examination of the natives, there was no sign of other
than the normal mental condition. As fresh evidence
comes in, it is perhaps not impossible that science will
interest herself in the problem.



APPENDIX A

MR. TYLOR'S THEORY OF BORROWING

I rrEL 80 nervous about differing from Mr. Tylor as to the
borrowing of the idea of a superior and creative being from the
Jesuits by the Red Indians that I have reconsidered his essay.!
He is arguing that ‘ the Great Spirit belongs not to the untu-
tored but to the tutored minds of the savages.” I am not con-
tending for the use of the words ‘ Great Spirit’ as of native
origin, and as employed to designate what I call a superior
being. That the natives had an untaught belief in such a being
is my opinion, not that they styled him ‘ Great Spirit.’

Mr. Tylor refers us to ‘ Relations des Jésuites,” 1611, p. 20,
in the Quebec edition of 1858. Here (to translate the passage)
I read: ¢ They believe in a god, so they say, but can only name
him by the name of the sun, Niscaminou, and know no
prayers, nor manner of adoring him.” When hungry they put
on sacred robes, turn to the east, and say, ‘Our Sun, or our
God, give us to eat.” Here, then, are prayer, vestments, and
turning to the east. The Jesuits, then, did not introduce these
for the first time ; nor did they introduce the conception of the
superior being thus implored.

A similar relation of the sun to the being addressed in
prayer exists now among the Blackfoot Indians of America.
With them the word Natos is ‘equivalent to holy or divine,’
and is also the name of the sun. To Natos prayer and saocri-
fice are offered, and the cruel rites of the Natos-dance - are
performed. Tongues of cattle are served out to the virtuous:
‘this rite partakes of the nature of a sacrament.’ Youths
sacrifice a finger, in recognition of prayers answered by Natos.
‘ Prayer is made to Natos only, and everything in Okdn’ (the
ceremony) ‘ is sacred to him alone.’ 2

' J. A. I. Feb. 1892,
2 The Blackfoot Sun-dance, Rev. J. MacLean, Toronto, 1889.
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These are advanced, elaborate, and thoroughly native
observances, of which the germ may be found in the religions
desoribed in the Jesuit ¢ Relations ’ of 1611.

Mr. Tylor says ‘especially through missionary influence,
gince 1500, ideas of . . . retribution after death for deeds done
in life have been implanted on native polytheism in various
parts of the world.’ But his Jesuit authority of 1611, in the
passage cited by him, writes : ¢ They believe in the immortality
of the soul, and in recompenses for good men and bad, con-
fusedly, and in a general way, but they seek and care no
further as to the manner of such things’ (comment cela doibt
estre). Mr. Tylor's authority does not, I confess, appear to me
to support his opinion. The natives believed in future
¢ retribution.’

His other texts' show us savages consulting each his
Manitou, ‘a powerful being' (quelque nature puissamte), or
diable. A Manitou is ‘ any superior being, good or bad:’ the
God of the Jesuits is le bon Manitou, Satan is le mauvais
Manitou.

I am not arguing that these phrases are more than the
pigeon-French of the savage flock, or that the ideas expressed
did not later become implanted in their minds. But Mr. Tylor,
in his essay of 1892, omits what he quotes in his ¢ Primitive
Culture,” the Jesuit evidence of 1633 (p. 16) to ‘one Atahocan
who made everything. Speaking of God in a hut one day,
they asked me, “ What is God ?” I replied, “ The All Powerful
One, who made heaven and earth.” They then began to say
to each other, ** Atahocan, Atahocan, he is Atahocan.”’ ¢ They
have no worship which they are used to pay to him whom they
hold for their god.” (This is the religious condition of the
Kaffirs described by Dos Santos in Pinkerton, xvi. 687.) Now
it is Atahocan who interests me, as pre-missionary: no doubt
he was not called le bon Manitou—Dbut there he was! In 1634
Father Le Jeune consulted a very hostile sorcerer, who mini-
mised Atahocan. ¢ They do not know,’ said the sorcerer, ‘ who
was the author of the world, perhaps Atahocan: it was uncer-
tain. They only spoke of Atahocan as one speaks of something
80 remote as to be dubious. In fact the word Nitatahocan

' Rel. des Jésuites, 1688, p. 16 ; 1687, p. 49.
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means in their language, “I tell a story, an old tale.”’' The
‘sorcerer,’ a servant of familiar spirits, had no interest in
Atahocan, though the tribesmen- recognised in him the God
and Creator of Father Le Jeune. There was but & waning
tradition of a primal maker; interesting and important just
because it was waning, and therefore could not be of fresh
European introduction. The beings in receipt of sacrifice were
Khichikouas, to whom they threw fat on the fire, with prayer.?
It appears to me that these affable familiar ghosts, practically
serviceable, had oast the otiose Atahocan into the background.
But he, like Andouagni, Kiehtan, and others, was certainly
there before the Jesuits, and these beings are elsewhere cited
by Mr. Tylor. The question is one of the existence of belief in
such a being, not (for me at least) of the origin, which may
well be post-European, of the words ‘ Kitchi Manitu, or Great
Spirit.” If the Mandans believed, as Mr. Tylor does not denys
in *Omahank Numakechi, the Creator, whose name appears to
mean Lord of Earth,’ it is quite unimportant that ‘ there is no
Mandan deity whose name answers to that of Great Spirit.’ 3

I mentioned, in the first essay of this book, Mr. Max Miiller’s
version of Bishop Salvado’s acecount of Motagon, a dead creator
in Western Australia. Mr. Tylor recognises him as Sir George
Grey’'s Mettagong, ‘ an insignificant demon identified with the
phosphoric fungus.” But did that demon ‘die in decrepit
old age long ago,’ like Bishop Salvado’s Motagon? There
seems to be no hope of making anything clear out of Motagon.
Mr. Oldfield, cited by Mr. Tylor for Australia, I have never
quoted: his account cannot be uncontaminated. Yet the
natives may have believed in an evil spirit before they adorned
him with horns, as Mr. Oldfield states, which no indigenous
beast possesses. ‘Their doctrine of & horned devil’ must be
modern, though not necessarily their belief in a bad spirit. With
Mr. Tylor's theory of Baiame as ‘a missionary translation of
the word for creator,’ as early as 1850, I have already dealt in
my second essay, showing that Baiame is a native pre-
missionary word, whatever may be its etymology. Mrs.
Langloh Parker renders it, not ‘ maker’ (from baia, to cut, or
fashion), but ¢ big man.’

' Rel. des Jésuites, 1684, p. 18. * Ibid. pp. 82, 33.
3 J. A. I. Feb. 1892, p. 287.
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APPENDIX B

THE MARTYRDOM OF DASIUS

It is difficult to ascertain the facts about this affair. There are
first two brief narratives. One is printed in the ¢ Ménologie de
Basile.’! The other is in Cod. Ambrosianus, D 74, fol. 657.
M. Cumont thinks that both have a single source—namely, an
abridgment of the ¢ Acts of 8t. Dasius,’ published by himself
from the Parisinus 1539, a MS. of the eleventh century. The
two brief late narratives say that the Greeks in Dorostolum
held a yearly feast of Cronos. Thirty days before the feast
they chose a handsome young soldier, clad him in royal
raiment, and allowed him thirty days of revelry, after which he
was to sacrifice himself at the altar of Cronos. The lot fell on
Dasius, who preferred to die as a martyr of Christ. Diocletian
and Maximian, hearing of this, commanded him to be put to the
sword. The second MS. names Bassus as the officer at whose
tribunal Dasius was arraigned.

The long MS. first published by M. Cumont says that the
man on whom the lot fell personated Cronos himself. On the
thirtieth day of revelry he died by the sword as & victim to the
‘unclean idols.” The author then adds that, in his own time,
so-called Christians do devil-worship by dancing about in skins
of beasts at the new year—which is not the date of the
Saturnalia (December 17-23). Unlike these sinners, who thus
give themselves to the devil, Dasiugdetermined to refuse to be
a sacrifice to heathen gods. He would never sacrifice himself
to Cronos. He proclaimed himself a Christian, was thrown
into a dark cell, and was brought before Bassus, *the Legate,’
next day.

Bassus asked what he was charged with, his name, and
profession. Dasius gave his name, profession, and religion.
Bassus (who appears to have been a mild kind of man) bade
him revere the images of the Emperors, whose salt he ate
(Swpovpévwyv Huiv 74 oumpéow). Dasius, in a covenanting spmt
replied that he served no earthly monarch. Bassus again
invited him to adore the images of the Emperor, ‘which

! Urbino, 1727, vol. i. p. 198.
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homage even barbarous nations pay.’ Dasius defied the devil,
and anticipated, in his confession, the still unformulated
Nicene Creed. Bassus, keeping his temper to a marvel, said
that every man must obey constituted authority. Dasius
answered, ‘ Do to me whatever your filthy and impious Emperors
command.! Bassus then offered him two hours for reflection,
¢ that you may consider in yourself how you may live among us
with honowr.’ Dasius refused the respite in vulgar and insolent
terms. Bassus then ordered him to be decapitated. He had a
last chance, being offered incense to burn before the Imperial
effigies, but he threw it on the ground, and was done to death.

Not a word about the mock-kingship passed between Dasius
and Bassus, who merely asked him to perform the customary
sacrifice, that he might ‘live honourably in the regiment’
(Sxws Svimbeins Ly ped Hpiv &v 83fy). How could Dasius live on if
he was to be sacrificed  at any rate’? Why did not Dasius tell
Bassus the supposed facts of the case—that he objected to a
month of unhallowed revelry, followed by self-sacrifice to
Cronos ? Bassus obviously knew nothing about all that. A
soldier only has his orders ; Dasius insulted the religion and the
head of the State : he declined to retract, and Bassus had to
administer the law. If Dasius did not like the law he need not
have enlisted.

The two brief MSS. give us none of this conversation
between Bassus and Dasius. That foul-tongued confessor,
according to Mr. Frazer, ‘refused to play the part of the
heathen god and soil his last days by debauchery. The threats
and arguments of his commanding officer, Bassus, failed to
shake his constancy, and accordingly he was beheaded.’! But
Bassus, a perfect gentleman, never asked Dasius to soil his last
days by debauchery, or to play the part of a heathen god. He
merely offered to Dasius the usual test, just as Claverhouse
might have offered the Abjuration Oath. The position of
Dasius was exactly that of a dragoon of 1684 who ‘refused the
abjuration.’

In my opinion, Dasius probably was executed for his
seruples, insolently expressed, if we believe his biographer ; and,
if we do not believe his biographer, the evidence ceases to exist.
The biographer, knowing about the usual King of the Saturnalia

' Golden Bough, iii. 141.
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in every Roman household, and wishing to cheeck the survivals
of pagan revelry at the new year, declared that the King of
the Saturnalia was actually sacrificed to Saturn. But in his
own account of the conversations between Dasius and his com-
manding officer not a word is said about the Saturnalia and
the sacrifice of the mock-king. On the other hand, the com-
manding officer, or military judge, labours to save the life of
Dasius, not being aware that it is in any way endangered—
except by his recusancy. This hardly appears in Mr. Frazer's
brief summary. But a glance at the original ¢ Acts of 8t. Dasius’
shows the nature of the evidence.!

If any part of it has an official basis, as M. Cumont
supposes, that part must be the examination of Dasius by
Bassus. Here ocours no hint of sacrificing Dasius as Saturn;
Bassus expects him to throw incense on the flame, and to con-
tinue an honourable soldier of the Empire. He knows nothing
about sacrificing Dasius. Thus, as historians regard evidence,
the statement about the yearly victim of Saturn, a statement
made long after the event, and after the establishment of
Christianity, is weak indeed. For it has no corroboration in
the works of Latin or Greek historians or antiquaries. But
anthropology is not history, and Mr. Frazer argues, °‘the
martyrologist’s account of the Saturnalia agrees so clogely with
the accounts of similar rites elsewhere, which could not
possibly have been known to him, that the substantial
acouracy of his description may be regarded as established.’

Now we have the Aztec case and the Sacsan case. But
the Aztec victim is a captive, not a free soldier, whose life
Bassus is most anxious to preserve. The Sacs:an victim is
not sacrificed, and is a condemned criminal. Now Mr. Frazer
has said ¢ when a nation becomes civilised, if it does not drop
human sacrifices altogether, it at least selects as victims only
such wretches as would be put to death at any rate.”® But a
valuable soldier, like Dasius, is not a wretch who would be put
to death at any rate. Again, among the numerous cases of
periods of licence, like the Sacea, we know only one instance

! Analecta Bollandiana, xvi. pp. 6-16. The precise position of a
* Legatus ’ like Bassus is rather indistinct. If an officer, he need not have
asked Dasius what his ¢ profession ’ was.
* @. B.iii. 142. % G. B. iil. 120.
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of sacrifice, and that of a eriminal, in Ashanti. Our business is
to prove that free Roman soldiers voluntarily sacrificed them-
selves at the Saturnalia. The Asztec sacrifice of a captive,
the Persian execution of a oriminal, with folklore rites of
analogous description, scarcely make the Roman custom pro-
bable, while the direct evidence is only that of the martyrolo-
gist. His evidence merely asserts, as to the death of Dasius,
that he perished for refusing the usual test. Again, as
M. Parmentier argues, the sacrifice, if it existed, may have been
of Oriental importation. In this condition of the evidence,
especially as it allots thirty days to the Saturnalia, an otherwise
unheard-of period, suspension of judgment seems prudent.

APPENDIX C

THE RIDE OF THE BEARDLESS ONE

MEe. Frazer's argument about the Ride of the Beardless One,
and the possible traces of a similar burlesque performance
preluding to or succeeding the Crucifixion, is not easy to
follow. Perhaps, in the text, I may have misconceived my
author’s meaning. We know the ride of the beardless one
in Persia through the work of Hyde, published at Oxford in
1700, and again in 1760. I condense Hyde's account as given
by Mr. Frazer.! The date of the festivity of the beardless
one was ‘the first day of the first month, which in the most
ancient Persian calendar corresponds to March, so that the
date of the ceremony agrees with that of the Babylonian New
Year Festival of Zakmuk.” In Mr. Frazer’s third volume, the
Saceea synchronise with Zakmuk, though in his second volume
the Sacea are of JuneJuly. We shall suppose him, in the
present passage, to adhere to the date of March for the Sacea.
The ride of the beardless one, if so, ocours at the Sacsan date.
But Hyde found that some Persians regarded the ride of the
beardless one as of recent institution; if they were right, it
has no traceable connection with the ancient Saczea. Nor was
there any mock-king concerned in the ride of the beardless
one ; and there was no probable sacred harlot; still less were

' @. B.iii. 181, 183.
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there two beardless ones, with two sacred harlots, as in Mr.
Frazer's theory of the Sacma. At all events Hyde says no
more about the sacred harlots than Dio Chrysostom or any
other ancient author records in the case of the Sacea. Far
from being attired as a king, the beardless buffoon was led
about naked, on a horse, mule, or ass, fanning himself and
complaining of heat, while people soused him in ice, snow, or
cold water. Attended by the household of the king or governor,
he extorted contributions. The goods seized between dawn and
morning prayers fell to the governor or king; what the
buffoon took between the first and second prayers he kept;
and then he vanished. The populace might beat him later, if
they caught him.

Now if this holiday farce existed, at the Sacwma and at
Zakmuk, during the time of the exile, the Jews could not
borrow the Sacman custom of hanging a mock-king, for, on Mr.
Frazer's theory (if I do not misunderstand it), the ride of
the beardless one came in ‘after the serious meaning of
the custom’ (the hanging of the mock-king) ‘had been
forgotten.” The ride of the beardless one is ‘a degenerate
copy of the original'—of the Sacman whipping, hanging,
and scourging a ocondemned criminal—which had fallen
out of use, I presume. Lagarde is not of that opinion: he
thinks that the author of the Book of Esther knew and
combined the colours of the Persian Magophonia, the Sacsa,
and the ride of the beardless. In fact, Dio Chrysostom does
not tell us that the Sacman mock-king rode, whether naked or
in splendour, through the city; nor that he made a forced
collection, which he was not allowed to live to enjoy. These
things may have occurred, but no record proves them. Yet
Mr. Frazer has, provisionally, to conjecture that the Sacean
vietim had a ride of honour, and made a collection, and that
our Lord enjoyed the same privileges. ‘The description of
His last triumphal ride into Jerusalem reads almost like an
echo of that brilliant progress through the streets of Susa
which Haman aspired to and Mordecai accomplished.” Our
Lord does not appear to have been either naked, like the
beardless one, or clad in splendour, like Mordecai, or crowned
and robed, or attended by the men-at-arms of Pilate or Herod.
He borrowed an ass, with her oolt, and the multitude strewed
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branches and cried, ¢ Hosanna to the Son of David." He then
¢ overthrew the tables of the money-changers, and cast out all
them that sold and bought in the Temple: ‘a raid,’ as Mr.
Frazer says. But it is not on record that He seized any
property, and His motive has been regarded as an objection to
commercial transactions in a sacred edifice.

It may seem a little arbitrary to connect these acts of
Christ, not with what the Sacsan victim, to our knowledge, ever
did, but with what was done by the beardless buffoon, his
degenerate copy. We have first to guess that the Sacman
mock-king acted like him whom we have to guess to be his late
¢ degenerate copy ;' and then to read into the Gospels an idea
derived from accounts of the ancient or modern buffoon.
Moreover, while Christ represents the mock-king of the Sacea
in ‘the high tragedy of the ancient ceremony '—for He is put
to death—his ocounterpart, Barabbas, has a conjectural ride
which is mere * farce,’ like that of the beardless buffoon. Now
Mr. Frazer says that, ‘after the serious meaning of the
Sacman custom had been forgotten, and the substitute was
allowed to escape with his life, the high tragedy of the ancient
ceremony would rapidly degenerate into farce.’ !

The degeneration was rapid indeed : in the twinkling of an
eye. Christ was not allowed to escape with his life: *the
high tragedy of the ancient ceremony ' existed in his case. But
instantly ‘the high tragedy ' was forgotten ! Barabbas, Christ’s
counterpart, in Mr. Frazer's theory, ‘ may very well . . . have
been going about the streets, rigged out in tawdry splendour,
with & tinsel crown on his head, and a sham sceptre in his
hand, preceded and followed by all the tag-rag and bobtail
of the town, hooting, jeering, and breaking coarse jests at his
expense, while some pretended to salute his mock majesty, and
others belaboured the donkey on which he rode. It was in
this fashion, probably, that in Persia the beardless and one-
eyed man made his undignified progress through the town, to
the delight of ragamuffins and the terror of shopkeepers whose
goods he confiscated if they did not hasten to lay their peace-
offerings at his feet.’ 3

All this as to Barabbas implies that the high tragedy’ of
the Sacea was already lost in the ‘farce’ of the ‘ degenerate

} @. B. iii. 188. * (. B. iii. 193.
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copy,’ the ride of the beardless. If so, why did Christ lose
his life? If He died solemnly as a recognised god (which Mr.
Frazer seems to me to deny in iii. 120 and asserts in iii. 194-197),
why is his no less sacred counterpart, Barabbas, also and
simultaneously a counterpart of the beardless buffoon ?

Either the whole affair was solemn and tragic, the Haman
(Christ) and the Mordecai (Barabbas) being recognised as divine,
or the whole affair was farce, and in neither Christ nor Barabbas
was there any recognised divinity. Mr. Frazer makes the belief
in the divinity of Christ depend on the contemporary recogni-
tion of the godhead of the Sacesan victim, whose male issue
was also perhaps recognised as divine.! But he also assures
us that the divinity of the Sacsan victim must have been
‘ forgotten.’? In the same way Christ, as victim, was recognised
as divine, and 80, necessarily, was his counterpart, Barabbas ;
‘ whether in sober fact, or pious fiction, the Barabbas or Son of
that Divine Father who generously gave his own Son to die for
the world.’® Yet this Son of the Divine Father was so remote
from sacred that, just three pages before his Bonhood is
asserted, we have a picture of him riding about on a donkey
among the jeers of the ‘ tag-rag and bobtail."¢ It is difficult to
accept both of the theories (not very self-consistent in my
humble opinion), which Mr. Frazer seems able to hold simul-
taneously or alternately. If Barabbas rode a donkey amid the
jeers of the ragamuffins, then Christ had no triumphal entry
into Jerusalem. He, too, had merely a burlesque ride, if
Barabbas had a burlesque ride, as Mr. Frazer thinks probable.
By the essence of his theory, Christ and Barabbas were counter-
parts, both were divine, or neither was divine, in general
opinion. If Barabbas was a personage in & low farce (as Mr.
Frazer supposes), so was Christ, and no halo of divinity can
acorue from taking part in & burlesque, which cannot also be a
high tragedy, with divine actors. As if difficulties were never
to cease, the beardless buffoon is a degenerate copy of the
Sacean victim. But while ke was a proxy for the king, and
also a representative of Humman, or Marduk, or Tammuz, or
Gilgamesh, or Eabani, or a god not yet identified: in his
popular form, as the beardless buffoon, ‘his pretence of

! @. B.iii. 186. ? @. B.iii. 120.
* @. B.iii. 195. 4 @. B. iii. 192.
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suffering from heat, and his final disappearance, suggest that, if
he personified either of the seasons, it was the departing
winter rather than the coming summer.’ !

If s0, was the buffoon of the popular ceremony the folklore
original of the Sacman mock-king, or was he a degenerate
copy of that versatile victim with a new meaning popularly
assigned to him ? We are to ‘recognise in him the familiar
features of the mock or temporary king,’ ? though he has neither
orown, sceptre, robes, nor aught to cover his nakedness. If he
is not the popular original of the mock-king of the Sacea, how
does he, and how does his magic, put us ‘in a position finally
to unmask the leading personages in the Book of Esther'?3
If he is & new popular interpretation of the Sacsan mock-king,
& misconstrued survival, he cannot help to explain the Sacea,
or ‘ Esther,” especially if, a8 a player in a farce which was a
mitigation of the Saceea, he had not come into existence when
¢ Esther’ was written. But, if the beardless buffoon represents
the popular germ of the Sacsman victim, then that victim was
originally neither the king's proxy, nor Tammuz, nor Marduk,
nor (ilgamesh, nor Eabani, but perhaps ¢ the departing winter.’
He can only serve the theory, in that capacity, if provided with
" & counterpart to represent the coming summer, while he and
his counterpart both have female mates, of whom there is not
a ghost of a trace in our authorities, whether in the instance
of the Sacea, the Ride of the Beardless, or the Crucifixion.
Nobody says that there were two beardless buffoons, yet there
is just as much evidence for them as for the conjectural two
sacred characters, with two sacred harlots, at the Sacea. We
must avoid the multiplicatio entium prater necessitatem.

' @. B.iii. 184. * @. B.iii. 183. * @. B.iii. 184.
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Isx BatuTa: travellers’ tales, 99;
Javan family deputed to die for
the Sultan, 99

Images, clay or waxen, as vicarious
objects of revenge, 8

India : fire-walking, 286

Indo-China : offering of first-fruits
to a god, 267

Ireland : late superstition in, 109;
incised patterns on stones, 258

Iruntarinia (evil spirits), inimical
through new-born children, 262,
264

Isaacs, Mr., quoted, on Zulu super-
stitions, 97

Ishtar (goddess), 125, 157, 164, 175,
177, 178, 179

Islamite suggestions of a God to
savage races, 11

Jastrow, Professor, on mental pre-
possession, 80; Babylonian gods,
91 ; the Tammuz feast, 186, 137 ;
the Zakmuk, 142; the Book of
Esther, 162 ; the Purim, 162 ; cited,
157, 166, 178, 179,

their substitutes, 99

Jensen, Dr., on the feast of Purim,
150, 151, 152, 159, 162, 164, 165,
166, 172, 178, 176, 1717, 179

Jesuits, credited with suggesting
the idea of & great spirit to savage
races, 28 ; cited, 42, 45

Je;gns, Mr., on taboo, 259, 260, 261,

8

Jewish Passover, the, theory of, 58

Jews : hanging a mock-king at the
Purim festival, 78; condemned
criminals representing life and
death of vegetation, 78

Jinn, the, 91

Johnson, Dr., cited, 268

Kavanr (Australian bull-roarer,) 71

Kalk (Kallak): Australian bull-
roarer, 71

Kalunga (African god), 287

Kamchatka : religious beliefs, 226

Kamilaroi (Australian tribe) : religi-
ous beliefs, 28, 29, 81, 48, 66

Karunga turioan god), 286, 287

Khonds : human sacrifices, 129

Kibanga (Upper Congo) : king killed
by sorcerers when dying, 96

Kiehtan (New England god), 20, 21,
88, 39, 90

Kingsley, Miss Mary, cited, 13, 43, 45

Kitchi Manitou (North American
Indian great spirit), 18

Kittanitowit (Algonquin great living
spirit), 20

Koin (Australian supernatural black
man), 27

Kolb (missionary), cited, 282

Kudulu (African tribe) : humansaeri-
fices, 129

Kuenen, Professor, cited, 147

Kurnai (Australian tribe), 32;
initiate Mr. Howitt in the mys-
teries, 52, 53 ; 67

Larrravu, Pére, on the Manitou and
Okki, 18, 19

L’Allemant, Pére, on the Virginian
creator, 23

! Lagarde, Professor, on Persian feasts,

168, 169, 171, 302

Lagos : animal and human sacrifices,
128

Le Jeune, Father, on the meaning of
Manitou, 18 ; the Algonquin god,
21, 28 ; cited, 42, 297
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Lioence, periods of, at ancient and
savage festivals, 185-199
Lionetti (Itnlum conjurer), fire-
handling experiments, 283
Lithuanian beer custom, 266
Li;i;agstone, Dr., on Kaffir beliefs,

Livy, on the Saturnalia, 108

Loan-gods (or borrowed religion),
theory of, 17 et seq.

Lucian, on t.he Saturnalia, 108

Lyall, Sir Alfred, 55 ; on the founda-
tion of nutuml reliqion. 59, 60;
speculative generalisation, 74 ;
quoted, 198, 220

Lydian kings as sacrifices, 129

MacpoxaLp, Mr., quoted, 285 note,
286

Mackenzie, Captain, on fire-walking,
270

Macrobius, on the Saturnalia, 108,
111, 120 note, 206

Magio, or witcheratt, 8, 10, 16 ; 46 ef
s6q. See under tribal names

Magophonia (Persian feast), 119,
149, 168

Makogo (Wathi Wathi tribesman),
on the future life, 72

Mandan Deluge legend, the, 28, 24,
26

Man-gods, 84, 93, 94, 95, 96, 99, 104,
188, 192

Manitou, meaning of the word, 18;
superior being, 296

Manning, Mr., on early religiouns
beliefs in New South Wales, 85 ;
his terminologyin question, 85, 86,
87 ; on exclusion of women from
religious knowledge, 89 ; rebuffed
by natives in his inquiries, 42 ; on
taboo, 261

Marduk (Babylonian god), 98, 187,
138, 139, 142, 149, 156, 157, 158,
159, 161, 164, 165, 166, 171, 176,
176, 177, 178, 179, 180, 181, 189

Marimos : human sacrifices, 129

Mariner, on Tongan beliets, 86

Matthews, Mr., cited, 67 note

Masai (A!ncan tnbe), 12

Maauritius : fire-walking, 284

Maximilian, Prince, on Mandan be-
liefs, 24

Maxwell, Sir Herbert, on trout and
May flies, 266

Mbenga (Fiji): fire-walking, 276,
77, 279

Meath, portable engraved stones af,
253

Medicine-men, 83, 100

Meissner, Herr, on the Zakmuk and
Sacea festivals, 118, 143

Merodach. See Marduk

Mexicans : hnmn sacrifices at
of the maize’s growth, 128 ; 184

Meyer (¢ Hist. of Antig.’), quoted, 118

Millar, Mr., quoted, on the Dunbuie
finds, 247. 248

Mistletoe : a magical plant, 212, 218,
214, 215, 216, 217, 221

Mithra-worship, 114

Moab: sacrifice of sons of kings,
105

Mock-kings, sacrifices of, 79, 94, 105,
110, 114, 119, 120, 181, 134, 136,
187, 1568, 169, 178, 181, 182-185,
196, 197, 199

Meesia: mock-king personating a
god, 79; sacrifice of kings, 108;
the killing of Dasius at the
Saturnalia, 109, 113; cited, 114,
115, 121, 183, 186

Moffat, Mr., on Kaffir beliefs, 282

Molunga, Mulungu (Caffre god), 284,
2385, 236

Mommeen, Prof. Aug., on the Cronos
feast, 116

Montagnets (North American In.
dians), their application of the
word Manitou, 18

Moodgeegally (patron of the mys-
teries), 67

M(;r;vmn missionaries on Baiame,

Mordecai (companion of Nehemiah),
Mufil “h (Babyl
ordecai abylonian  supreme
god?), 78; theories oconcerning,
184, 185, 161-181
Morgan Mr., compiler of Buckley’s
¢ Life and Adventures, 26
Morimo (Bechuana deity), 232, 287
Mortality of gods, 85 et ::3
Mc;t&gon (Australian dead creator),

Movers, Dr., on the Sacwa festival,
180, 174 ; cited, 198

Muokura (Afncan deity), the mis-
sionaries’ God, 286

Mulkari l{Que«mslmél deity), 40

Miiller, K. O., cited,

Mliggm (tnbo) licence at festivals,

Mungan-ngaur (Kurnai god), 27, 32,
532, 58, 66, 68, 89
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Munro, Dr., on the incised stone
finds at Dumbuck and Dunbuie,
256, 256

Mura Mura (Dierian ancestors
deified), 50, 67 note, 62, 68, 235

Murrings (Australian blacks), 52

Mygstery Play of the Flood (Mandan), |
3

Myths. See under names of tribes
and gods
Mzima (spirits of the dead), 236

Navea (Fijian harvest festival),
orgies at, 195

Né-pi (Blackfoot deity), 90

Natos (Blackfoot deity), 295

Nature’s processes asgisted by magi-
cal rites, 82

Nebuchadnezzar, 140

Nepaul : period of licence, 187

New England: the god Kiehtan,
20, 21; religious beliefs, 38

New Guinea, British : character of
decorative art, 249

New South Wales: native sacrifice
of the first-born, 54

New Zealand: the king’s mana or
magical power, 99

Ngoio (Oongo) : daily kings, 104

Niscaminou (Red Indian deity), 295

Noldeke, Professor, on the feast of
Purim, 158, 159, 160, 161,163,172,
176, 177, 179

No:lre};: (Australian creator), 39, 40,

, 66

North American Indians, religious

beliefs of, 88, 89. See alsounder

tribal names
Benediotine

(Australia)
Mission at, 12
Nyankupon (West Africa), 39

OmH1o, stone markings in, 243

Ointment used by fire-walkers, 203

Okeim 9((t);bongrml Canadian god), 20,
2

Okaia('ﬂnron word for spirit), 19, 21,

Okki

<Oold fan
goat),

Omumbo creation tales, 237

Ontake Jmsha. (Shintoists) :
walking, 29

Oorooma (na.hve Australian hell), 87

Oppert, Dr. : fire-walking, 286

t&u 8 ¢ Grand Esprit’), 19
(Boma.n god and scape-

fire-
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Orestes, story of his temple to Diana,
208, 209, 218

Otyihereré : different names for god
and spirit, 236

Ovaherero, the (African tribe), god
of, 236

Oxtord University, and the study of
anthropology, 7

PaLMER, Mr., on the tribes of the Gulf
of Carpentaria, 43, 44 ; cited, 74

Pan, legend of, 91

Parker, Mrs. Langloh, onunborrowed
character of Australian beliefs, 34,
85, 36, pnyers for the dead, 36 ;
cxted

Pannent:er, M., on the Saturnalia,
118 note, 114; on the Sacsa, 118
cited, 183, 801

Pascal, Dr. Th. : fire-walking, 290

Patterns, incised, on portable small
stones, 258

Pausanias, quoted, 209

Pei-a-mei. See Baiame

Period of Licence, the, 105 et seq

Persia : annual sacrifice of a criminal

f!oxy king, 77; ride of the beard-

ess buffoon, 167, 168, 169, 171,
801-305

Phoxhppme Islanders: religious beliefs,

Phurdigan (Persian feut) 149
Pin-sticking of enemy’s image, 3
Pirnmeheal (Austra.lmn god), 84, 66
Pliny, 108; on the Druids, 215, 216
Podmore, Mr., on fire-handling, 272
Polynesia : ta.ttoomg, 248 ; taboo, 259
Ponder, Mr. Stephen : fire- walkmg in
Straits Settlements, 286

Pondo : period of licence, 188, 195
Priest, the ghastly, of the Arician

grove of Diana, 207 et seq.
Proserpme (godd , 208, 211, 212
an king, ¢ s mouth ; self-

immolatlon, 98, 180

Pulugs (Andamanm god), 224, 226
Purdaghin (Persian festival), 189
Purim (Jewish festival) : date, origin,
rites, details, theories, conjectures,
analogies, 77, 118, 119, 124, 141,
142, 145-160, 161, 162, 168, 168,
l?)g. 176-181, 188, 189, 194, 198,
2

QUEENSLAND deity, Mulkari, 40
Quilacare (Southern India):
slaughter of the king, 98
Y

gelf-
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Quiteva, the (Sofala deity), 97 note,
234

!
Rararea (Society Islands) : fire-walk- ‘
ing, 278, 274, 277, 287
Rain-making magio, 62, 63, 64, 65
Rarotonga (New Zealand): fire-
walking, 273-276
Regicide, religious, 94, 100 '
Red Indian beliefs, 295 !
Religious beliefs of barbaric races. |
See under tribal names and gods
Ride of the beardless buffoon, 301-
805
Ridley, Mr. (missionary), on the
Australian god Baiame, 25, 29, 80 ;
on native ideas of great spirits,
66, 67 ; cited, 44, 238 !
Romans : customs at the Saturnalia,
108 ef seq.
Ross, Mr. Denison, cited, 143, 145
Both, Dr., quoted, on the Queensland
god Mulkari, 40

Sacx (Oriental tribe), 118, 119, 148,
194

Bacwa (Persian festival), date, origin,
rites, theories, details, analogies,
7, 79, 80, 81, 106, 114, 117,118,
119, 122, 128, 124, 126, 127, 130,
181, 182, 184, 1385, 136, 138, 139,
141, 144, 145-160, 168, 164, 169,
170, 172, 176-199, 201, 202, 203,
228, 801-3056

8t. Clair '6 Mr. Henry R.: fire-walk-
ing, 28

ing,

8t. Dasius, martyrdom. See Dasius

8t. Paul, cited, 201

Sakeas. See Bacma

Salvado, Bishop, cited, 297

Samoan trees of refuge for criminals,
219, 220, 222

Sandes, S8andan (Persian deity), 130

Saturn, 108, 189, 183, 184

Saturnalia festival), rites,
details, theories and ies
concerning, 79, 108, 109, 110, 183,
184, 196

Sayoe, Mr., cited, 188, 147

Scapegoats, 189 et u%

Schisc! f, Dr.: Bulgarian fire-
handling, 285

Science and superstition : definition,

let a;g
Scotland : incised patterns on rocks
and stones, 268, 254

' Siebert, Mr. (German

Sementini, Dr. : fire-handling, 283
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Servius (early commentator on
Virgil), on the golden bough in
the grove of Diana, 207, 208, 209

Shaw, quoted, 233

Shooting stars, Wathi Wathi inter-
pretation of, 73, 74

Siam : temporary kings, 106

missionary),
on ancestral gods, 50, 56, 63

Bimpson, Sir James, on the cup and
ring, 242, 243, 244, 245, 246

Sioux : human sacrifices for magical

purposes, 128

8kidi (Wolf Pawnees): animal and
human sacrifices, 128

Slate spear-heads, 247

Smith, Captain (‘History of Vir-
ginia’), on Okki, 19

Smith, Mr. Robertson, cited, 183,
134, 136, 137, 138, 142

Bofalese (Caffre tribe), their king-
god, 97

South African religions, 234 ef seg.
See under tribal names

South Sea Islanders and Captain
Cook, 94

Spain : fire-walking, 285

Spartans : lame kings, 98

Spencer, Mr. Herbert, cited, 6, 356

Spencer and Gillen, Messrs., cited,
15, 67, 86, 193, 194 note, 244, 245,
246, 248, 259, 260, 265

Statius, on the Arician grove, 209

Stevenson, R. L., on tapu in the
Pacific Islands, 268

Stirling, Dr., cited, 62

Stokes, Mr. : fire-walking, 286

Stones carved with oup and rings,
universality of, 242 ef seg.

Strabo, on the Sacea festival, 119-
120; ocited, 149, 185, 186, 194,
195, 271

Btrachey, William (successor of Cap-
tain Smith in Virginia), on the
position of Okeus, 20

Straits Settlements : fire-walking,
286, 287

Strannam (Gaelic), tundun, bull-
roarer, 255

Suetonius, on the ‘ghastly priest,’
209

Superstition, definition of, 2 ¢f seq.

Superstitions. See under names of
tribes, gods, and authorities

Sweden : ancient treatment of king
in times of public distress, 85 ;
cake-eating, 366

Sword, the magical, 311
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TaBoo, 257 et seq.

Tagore : fire-walking, 290

Té-li-y-Tooboo (Tongan
being), 86

abylonian god of vegeta-

tion), theories concerning, 123-

supreme °

127, 183-189, 141, 143, 144, 149, -

151, 162, 168, 155, 167, 159, 160,
161, 164, 172, 176-180, 183, 189,
192

Ta-ta-thi (New SBouth Wales tribe),
70, 71

Te Umu-ti (Maori), or fire-walking
ceremony, 278-276

Thargeli;%thenian festival): scape-

goats, 1

Tha-tha-pali (Watha Watha deity),
70, 78, 74

Thevet, M., on the Canadian Indians’
belief in a ¢ creator,’ 21

Thomson, Mr. Basil: fire-walking,
288

‘Threlkeld, Mr., on the Australian
god Koin, 27 ; translation of the
GosEel of 8t. Luke, 27; first
worker at the dialects of the
Baiame - worshipping tribes, 27,
29 ; cited, 48, 44, 45

Thuremlin (superior being), 71

Thurston, Lady, her experiment in
fire- , 278

Ti-ra-wé (Pawnee deity), 89, 128

Tokio (Japan): fire-walking, 284

Tone, Mr. N. J.: fire-walking, 287

Tonga : the How religious function,
268 ; fire-walking, 287

Tongan religious beliefs, 86

Tonquin: period of licence, 187,
188, 195, 196

Torngarsuk (Greenlanders’ greatf

spirit), 31, 87

Totems, 246, 249-264, 264, 265, -

266, 289
Traditions. See under names of
tribes, gods, and authorities
Tree spirits, 210 ef seq.
regear, Mr., on fire-walking, 273
Tnzadnd (W Indies) : fire-walking,

Tshi-speaking races, 4

Teui Goab (ldeahsed Hottentot
medicine man), 232

Tulong (deity), 70, 71

Tundun (patron of Kurnai mys-
teries and bull-roarer), 66, 67,
68

Tarner, Mr., quoted on Polynesian
tree sa.nctumel,

315

Turramulan, Taramulan (Austra-
lian god), 81

Twanyirika (Arunta great spirit),
65, 66, 67, 68, 71 263, 204

Tylor, Mr.: on the Canadian deity
Andotmgni, 16; modification of
his views on primitive culture, 17 ;
the high gods of low races, 18 ; the
Great Spirit or Manitou of the
North American Indians, 18; the
word Oki, 19; summary of Wins-
low, 20 ; the Greenlanders’ Torn-
garsuk, 21 ; attribution of the idea
of the g'reat spirit to missionary
influence, 22; Mandan Deluge
legend, 28, 24; Australian god
Baiame, 25-32 ldeasot European
importa.tion,5l; native Australian
beliefs, 75 ; Greenlanders’ beliefs,
87, 88 note; Zulu beliefs, 226 ;
fire- wslkmg, 271 theory of bor.
rowed gods, 29

UseBE (Zulu native), on his race’s
beliefs, 280, 231

Ukoto (Zulu native), on his race’s
beliefs, 228, 229

Ulangeni (Zulu native) : repudiates
idea of borrowed Hottentot deity,
281, 282

Umdabuko (Zulu creator), 229, 230

Umdali (Kaffir creator), 233

Umbhlanga (Zulu), bed of reeds
whence man sprung, 280

Umpengula Mbandi (Zulu native),
on native beliefs, 228, 229, 3
282, 238

Umvelingangi % ulu deity), 225, 228

Unkulunkula (Zulu deity), 89, 226
227, 228, 229, 230, 281, 283 135,
236, 238

Unyoro, the king of : not allowed by
his wives a natural death, 96

Upolu (8amoan Islands): sacred
tree agylums for criminals, 219

, Urabunna (tribe of Central Aus.

tralia), 16
Urkus (savage tribe), 58
Ut;:s.ls.nga. (Zulu source of being),
Utikxo (Zulu deity), 281, 282, 233,
234, 285, 236, 288

VasHT1, theories concerning, 78, 161,
171, 175, 1717, 1178, 180

Vave (Samoan god), 219

Vegetation, gods of, 5, 308 ef seq

. Virbius (deity of vegetation), 139
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Virgil, his golden bough, 207 et
Vi%h: aborigines’ chief god Okki,
19

Volsungs 8aga: the magical sword, ‘

207, 211

Warrz, Dr. : on Australian religious
oustoms, 30 ; rejects the hypothesis

of Australian borrowed beliefs, 43, '

44 ; quoted, 232
Walking through fire, 270 ef seq.
Whallace, S8irWilliam : mock crowning,
203
Wawrramunga (Australian tribe) :
sacred rock-drawing, 246
Wathi Wathi (New South Wales
tribe), religious beliefs, 70, 72, 74
Way of Souls, the, 72, 78
Wellhausen, Dr. : on the Jewish exile,
181

West Africa, taboo in, 269 ; human '

sacrifices, 128

Wilson, Professor Daniel, on cups '

and rings, 243, 244

Winslow, quoted, on Kiehtan (New |

“ngland native deity), 20, 38
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Wi?j:gi (Australian tribe), beliefs

o1,

Witcheratt. See Magioc

Woiworung dirge, a, 41

‘Women debarred from the mysteries,
217, 88, 62, 71

© XERXES gthe king in Book of Esther),
148, 1

1, 167

YERRUNTHALLY (Queensland tribe):
idea of shooting stars, 74
Ynglinga Saga, the, 314

Zaguur,  Zakmuk abylonian
festival), details and theories con-
cerning, 118, 187, 141-144, 145-
160, 163, 163, 164, 165, 179, 181,
801

Zeus, grave of, 90, 93 ; 157

Zoganes (Babylonian slave-lord),
theories concerning, 124, 125, 130,
139, 185, 186, 195, 196, 197, 198

Zulus: ghost worshippers, 31 ; reli-
gious beliefs, 97 ; period of licence,
188, 195; harvest custom, 267.
See under tribal names
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Abbott.—4 Hisrory orF GREECE.
By EveLyn ABBorT, M.A., LL.D.

Part I.—From the Earliest Times to the
Ionian Revolt. Crown 8vo., 10s. 6d.

Part I1.—500-445 B.c. Crown 8vo., 10s. 6d.

Part III.—From the Peace of 445 B.C. to
the Fall of the Thirty at Athens in 403
B.c. Crown 8vo., 10s. 6d.

Acland and Ransome.—A4 Hanp-
BOOK IN OUTLINE OF THE PoLiticaL His-
TORY OF ENGLAND T01896. Chronologically

Arranged. By the Right Hon. A. H. DYKE |

AcLaND, and CYRIL RANSOME, M.A. Crown
8vo., 6s.

Amos.—PrIMER oF THE EnwncrLisw
CONSTITUTION AND GOVERNMENT. For
the Use of Colleges, Schools, and Private
Students. By SHELDON AMos, M.A. Cr.
8vo., Gs.

Annual Register (The). A Review

of Public Events at Home and Abroad, for

the year 1900. 8vo., 18s.

Volumes of the ANNUVAL REGISTER tor the
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Arnold.—/¥TrRopUcTORY LECTURES

ON MoperN History. By THoMAas ARr-

. NoLD, D.D., formerly Head Master of Rugby
School. 8vo., 7s. 6d.

Ashbourne.—2Pirr: Some CHAPTERS
o~ His Lire anp Timrs. By the Right
Hon. EDWARD GIBSON, LORD ASHBOURNE,
Lord Chancellor of lreland. With 11 Por-
traits. 8vo., 21s.

Ashley.—Svrveys, HISTORIC AND
Econvomic : a Volume of Essays. By W.
J. AsHLBYy, M.A. 8vo., gs. net.

Baden-Powell. — 7wz IvpDraw
ViLrage CommuniTy. Examined with
Reference to the Physical, Ethnographic,
and Historical Conditions of the Provinces;
chiefly on the Basis of the Revenue-
Settlement Records and District Manuals.
By B. H. Bapen-Powerr, M.A,, C.LE.
With Map. 8vo., 16s.

Bagwell.—/rEL4N¥D UNDER THE
7upors. By RicHarp Bagwerr, LL.D.
(3 vols.) Vols. I. and II. From the first
invasion of the Northmen to the year 1578.
8vo., 32s. Vol. IIl. 1578-1603. 8vo., 18s.

Besant.— 7%z HisTory or Lonpow.
By Sir WALTER BEsANT. With 74 Illus.
trations. Crown 8vo., 1s. gd. Or bound
as a School Prize Book, 2s. 6d.

Bright.—4 History or ENGLAND.
By the Rev. ]J. FRANCK BrigHT, D.D.

Period 1. AMEDIBVAL MONARCHY: A.D.
449-1485. Crown 8vo., 4s. 6d.
1485-

Period 1I. PERSONAL MONARCHY.
1688. Crown 8vo., §5s.

Period I11. CoNSTITUTIONAL MONARCHY.
1689-1837. Crown 8vo., 7s. 6d.

. Period IV. THE GROWTH 0F DEMOCRACY.

| 1837-1880. Crown 8vo., 6s.

|

Bruce.—7HEz Forwarp PoLicy AnD
ITs RESULTS; or, Thirty-five Years’ Work
amongst the Tribes on our North-Western
Frontier of India. By RICHARD Isaac
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| aMap. 8vo., 155, net.

Buckle.—History oF CiviLisAaTion
IN ENGLAND, FRANCE, SPAIN, AND ScoT-
LaND. By HENRY THOMAS BUCKLE. 3 vols.
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FroM THE EARLIEST TIMES TO THE
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By ULrick RaLpe Burke, M.A. Edited
by MarTIN A. S. HuMe. With 6 Maps.
2 vols. Crown 8vo., 16s. net.

Chesney.—/~¥pian PoLiTy: a View of
the System of Administration in India. By
General Sir GeEorRGE CHEsNEY, K.C.B.
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Churchill (WiNsToN SpENCER, M.P.).

THE River War : an Historical
Account of the Reconquest of the Soudan.
Edited by Colonel F. Ruoves, D.S.0.
With 34 Maps and Plans, and 51 Illustra-
tions from Drawings by ANGus McNEILL.
Also with 7 Photogravure Portraits of
Generals, etc. 2vols. Medium 8vo., 36s.

THE STORY OF THE MALAKAND
FieLp Forcg, 1897. With 6 Maps and
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LonpoNTOLADYSMITEHVIAPRETORIA.
Crown 8vo., 6s.

Tav Hamirron's Marcu. With

Portrait of Lieut.-General Ian Hamilton,
and 10 Maps and Plans. Crown 8vo., 6s.
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Corbett (JuLian S.).

Draxe AND THE TUDpOR Navy,
with a History of the Rise of England
as a Maritime Power. With Portraits,
Illustrations and Maps. 2 vols. Crown
8vo., 16s.

TuE Svuccessors oF Draxs. With
4 Portraits (2 Photogravures) and 12
Maps and Plans. 8vo., 21s.

Creighton (M., D.D., Late Lord
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A History oF THE PaPACY FROM
THE GREAT SCHISM TO THE SACK OF
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Quesn Errzasers. With Portrait.
Crown 8vo., 5s. net.

Curzon.—PERSIA AND THE PERSIAN

QussTioN. By the Right Hon. Lorp
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AMBRICA. By ALEXIS DE TOCQUEVILLE.
Translated by HENrRY REEVE, C.B,, D.C.L.
2 vols. Crown 8vo., 16s.

Dickinson.— 7%= DEVELOPMENT OF

PARLIAMENT DURING THE NINETEENTH
CeaTUuRY. ByG. Lowes DickiNsoN, M.A.
8vo., 7s. 6d.

Fitzmaurice. — CHarLes WiLLiam

FERDINAND, DUKE OF BRUNSWICK: an
Historical Study. By Lord Epmunp
Frrzmaurice. With Map and 2 Portraits.
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Froude (JaMEs A.).

TwHE History oF ENGLAND, from the
Fall of Wolsey to the Defeat of the
Spanish Armada. 12 vols. Crown 8vo.,
3s. 6d. each.

THE DiwvorRcE oF CATHERINE OF
ARracon. Crown 8vo., 3s. 6d.

THE SPANISH STORY OF THE AR-
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THE ENGLISH IN IRELAND IN THE
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ENGLISH SEAMEN IN THE SIXTEENTH
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Cabinet Edition. Crown 8vo., 6s.
¢ Silver Library’ Edition. Crown 8vo.,
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TuE Couwncic oF Trent. Crown
8vo., 3s. 6d.
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CEs4r: a Sketch. Cr. 8vo, 3s. 6d.
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Froude (JAMEs A.)—continued.

Two LECTURES oN SoUTH AFRICA.
Delivered before the Philosophical In-
stitute, Edinburgh, 6th and gth January,
1880. New Edition. With an Intro-
duction by MARGARET Froupe. Crown
8vo., 2s. 6d. net.

Fuller.—EcyrPr anxp tHE HINTER-
Lanp. By Freperic W. FuLLEr. With
Frontispiece and Map of Egypt and the
Sudan. 8vo., 10s. 64. net.

Gardiner (SamMueEL Rawson, D.C.L.,
LL.D.).

History oF ENGLAND, from the Ac-
cession of James I. to the Outbreak of the
Civil War, 1603-1642. 10 vols. Crown
8vo., 5s. net each.

A Hisrorvy oF THE GREAT CrviL
WaRr, 1642-1649. 4 vols. Cr. 8vo., 5s. net
each.

A HisTORY OF THE COMMONWEALTH
AND THE PROTECTORATE. 1649-1660.
Vol.I. 1649-1651. With 14 Maps. 8vo.,21s.
Vol. II. 1651-1654. With 7 Mape.
8vo., 21s. Vol. III. 1654-1656. With 6
Maps. 8vo., 21s.

WHar GunpowDER Pror Was.
With 8 Illustrations. Crown 8vo., §s.

CrOMWELL'S PLACE IN HISTORY-
Founded on Six Lectures delivered in the
Universitv of Oxford. Cr. 8vo., 3s. 6d.

T StupsNT's HISTORY oF ENG-
LanND. With 378 Illustrations. Crown
8vo., 12s.

Also in Three Volumes, price 4s. each.

Greville.—A4 JournaL oF THE REIGNS
oF KING GEORGE IV ., KING WiLLiam IV.,
AND QUBEN VicToRriA. By CHARLES C. F.
GREVILLE, formerly Clerk of the Council.
8 vols. Crown 8vo., 3s. 6d. each.

Gross.—7HE SOURCES anD LITERa-
TURE oF ENGLISH HISTORY, FROM THE
EArLIEST TIMES TO ABOUT 1485. By
CHARLES Gross, Ph.D. 8vo., 18s. net.

Hamilton.—HisToricar REcorRD oF
THE 14th (KING'S) HUSs4RS, from A.D. 1715
to a.p. 1goo. By Colonel HENRY Brack-
BURNE HamiLton, M.A., Christ Church,
Oxford; late Commanding the Regiment.
With 32 Photogravure Portraits and
numerous other Illustrations in Colours.
4to.
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HARYARD HISTORICAL STUDIES.

THE SUPPRESSION OF THE AFRICAN
SLaVR TRADE TO THR UNITBD STATES OF
AMERICA, 1638-1870. By W. E. B. Du
Bois, Ph.D. 8vo., 7s. 6d.

THE CONTEST OVER THE RATIFICATON
OF THE FEDERAL CONSTITUTION IN MASSA-
CHUSETTS. By S. B. HarDING. A.M.
8vo., 6bs.

A CrRiTICAL STUDY OF NULLIFICATION
IN SoutH CAROLIN4. By D. F. HousToN,
A.M. 8vo., 6s.

NomivaTions ForR ELecTivE OFFICE
IN THE UNITBD STATES. By FREDERICK
W. DALLINGER, A.M. 8vo., 7s. 6d.

A BiBLIOGRAPHY OF BririsH Muni-
crpaL HISTORY, INCLUDING GILDS AND
PARLIAMENTARY REPRESENTATION. By
CHARLES GRross, Ph.D. 8vo., 12s.

THE LIBERTY AND FREE S0IL PARTIES
IN THE NorTH WEST. By THEODORE C.
SmiTH, Ph.D. 8vo, 7s. 6d.

THE ProOVINCIAL GOVERNOR IN THE
ENGLisH CoLONIES OF NORTH AMERICA.
By EvarTSs BoUTELL GREENE. 8vo., 7s. 6d.

THE CounTy PALATINE OF DURHAM:
a Study in Constitutional History. By
GAILLARD THoMAS LaprsLEy, Ph.D. 8vo.,
108. 6d.

Historic Towns.—Edited by E. A.
Freeman, D.C.L.,and Rev.WiLL1aM HuNT,
M.A. With Maps and Plans. Crown 8vo.,
3s. 6d. each.

Bristol. By Rev. W, Hunt. ' Oxford. By Rev. C. N.

Carlisle. By Mandell | Boase.

Creighton, E.D. Winchester. By G. W.

Cinque Ports. By Mon- | Kitchin, D.D.

York. ﬂy Rev. James

tay Burrows.
Cokﬁ.w. ByRev.E.L.| Rai

ne.

Cutts. New York By Theodore

Exeter. ByE. A. Freeman.| Roosevelt.

London. By Rev. W. J. | Boston (U.S.) By Henry
Loftie. Cabot Lodge.

Hunter.—A4 HisTory 0oF BRITISH
InDia. By Sir WiLL1aAM WiLsoN HUNTER,
K.C.S.I,, M.A,, LL.D. Vol. I. —Introduc-
tory to the Overthrow of the English in the
Spice Archipelago, 1623. With 4 Maps.
8vo., 18s. Vol. 11.—To the Union of the
Old and New Companies under the Earl of
Godolphin's Award, 1708. 8vo., 16s.

Ingram. — A4 Criricar Examiva-
770N OF IRISH HIsTORY : being a Replace-
ment of the False by the True. From the
Elizabethan Conquest to the Legislative
Union of 1800. By T. DunBar INGRAM,
LL.D. 2 vols. 8vo., 24s.

Joyce.—A SworT Historv or IRz-
LAND, from the Earliest Times to 1603. By
P. W. Jovcg, LL.D. Crown 8vo., 10s. 6d.

Kaye and Malleson.—Hisrory or
THE INDIaN MUuTiINY, 1857-1858. By Sir
Joun W. Kave and Colonel G. B. MALLE-
soN. With Analytical Index and Maps and
Plans. 6 vols. Crown 8vo., 3s. 6d. each.

Kent.— 7wz EncLiSH Rapic4aLs : an
Historical Sketch. By C. B. ROYLANCE
Kent. Crown 8vo., 7s. 6d.

Lang (ANDREW).
Txue Companions oF PrckLE: Being
a Sequel to * Pickle the Spy’. With 4
Plates. 8vo., 16s.
THE MvyvsTERY OF MARY STUART.
With Portraits, etc. 8vo.,

Laurie.—HisroricaL SURVEY oF
PRE-CHRISTTAN EDUcCAaTION. By S. S.
Laurig, A.M,, LL.D. Crown 8vo., 7s. 6d.

Lecky (The Rt. Hon. WiLLiam E. H.)

Hisrory orF ENGLAND IN THE ErcH-

TRENTH CEATURY.

Library Edition. 8 vols. 8vo. Vols. I.
and II., 1700-1760, 36s. ; Vols. 111, and
IV., 1760-1784, 36s.; Vols. V. and VI.,
1784-1793, 36s.; Vols. VIL. and VIII.,
1793-1800, 36s.

CabinetEdition. ENGLAND. 7vols. Cr.8vo.,
6s.each. IRELAND. 5vols.Cr.8vo.,6s.each.

History oF EUrRoOPEAN MoORALs
FROM AUGUSTUS TO CHARLEMAGNE. 2
vols. Crown 8vo., 12s.

HisTory oF THE RISE anND INFLU-
ENCE OF THE SPIRIT OF RATIONALISM IN
Eurors. 2 vols. Crown 8vo., 12s.

DEMOCRACY AND LIBERTY.

Library Edition. 2 vols. 8vo., 36s.

Cabinet Edition. 2 vols. Cr. 8vo., 12s.

Lowell.—GoverNMENTS AND PAr-
TIBS IN CONTINENTAL EUrOPR. By A.
LAWRENCE LowgeLL. 2 vols. 8vo., 21s.

Lytton. — 7wz Hisrory orF Lorp
LyTTON'S INDIAN ADMINISTRATION, FROM
18‘%64880. Compiled from Letters and
Official Papers. Edited by Lady Berty

BaLrour. With Portrait and Map. 8vo., 18s.

Macaulay (Lorb).

THe Lire avp Worxs orF Lorp

MacavLay.

‘Edinburgh’ Edition. 10 vols. 8vo.,6s.each.

Vols. 1.-1V. HiIsTory oF ENGLAND.

Vols. V.-VII. Essays, BIOGRAPHIES,
INDIAN PENAL CODE, CONTRIBUTIONS
70 KNIGHT'S ‘QUARTERLY M AGAZINE.

Vol. VII1. SPEECHES,LAYS OF ANCIENT
Rome, MIsceLLANEOUS PoOEMS.

Vols. IX. and X. TwE LIFE anD
LeTTERS OF LOoRD Macauray. By
Sir G. O. TREVELYAN, Bart.
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Macaulay (Lorp)—continued.

THE WORKS.

¢ Albany' Edition. With 12 Portraits.
12 vols. Large Crown 8vo., 3s. 6d. each.

Vols. 1.-VI. HisTory or ENGLAND,
FROM THE ACCESSION OF ¥ AMES THRE
SEeconp.

Vols. VII.-X. ESsAys AND BIOGRAPHIES.
Vols. XI1.-XIl. SpsecHEs, Lavs oF
AnNciENT ROMR, ETC., AND INDEX.
Cabinet Edition. 16 vols. Post 8vo.,

£4 16s.

HisTory of ENGLAND FROM THE
ACCBSSION OF ¥ AMES THE SECOND.
Popular Edition. 2 vols. Cr. 8vo., 5s.
Student’s Edition. 2 vols. Cr. 8vo., 12s.
People's Edition. 4 vols. Cr. 8vo., 16:
“Albany’ Edition. With 6 Portraits. 6

vols. Large Crown 8vo., 3s. 6d. each.
Cabinet Edition. 8 vols. Post 8vo., 48s.
¢ Edinburgh’ Edition. 4 vols. 8vo., 6s.
each.

CRriTICAL AND HiIsTORICAL ESSavys,
WITH LaYSs OF ANCIENT RoMB, etc., in 1
volume.

Popular Edition. Crown 8vo., 2s. 6d.

Authorised Edition. Crown 8vo 2s. 64.,
or gilt edges, 3s. 6d.

¢ Silver Library’ Edition. With Portrait
and 4 Illustrations to the ‘ Lays’. Cr.
8vo., 3s. 6d.

CRITICAL AND HISTORICAL ESsays.
Student’s Edition. 1 vol. Cr. 8vo., 6s.
People:Ed:twn 2 vols. Cr. 8vo., 8s.
¢ Trevelyan’ Edition. 2vols. Cr. 8vo 9s.
Cabinet Edition. 4 vols. Post 8vo., 24s.
¢ Edinburgh’ Edition. 3 vols. 8vo., 6s.

each.

Essays,whichmay behad separately,
sewed, 6d. each ; cloth, 1s. each.

Addison and Walpole. Predeﬂclr the Great.
Ctolxer s Bonvell s Johnson. | Ranke and Gladstone.
1| Lord Bacon.
Histo Lord Clive.
Wnrren Hntmgs. Lord Byron, and The
The Earl of Chatham (Two| Comic Dramatists of

Essays). the Restoration.

MiscerraNneous WRITINGS.
People’s Edition. 1vol. Cr. 8vo., 4s. 6d.

MISCELLANEOUS WRITINGS,
SPEECHES AND POEMS.
Popular Edition. Crown 8vo., 2s. 6d.

Cabinet Edition. 4 vols. Post 8vo., 24s.

SELECTIONS FROM THE WRITINGS OF
LorRD MacauvLay. Edited, with Occa-
sional Notes, by the Right Hon. Sir G. O.
Trevelyan, Bart. Crown 8vo., 6s.

Mackinnon.—7xz HisTory orF
Epwarp THE THIRD. By JAMES Mac-
xINNON, Ph.D. 8vo., 18s.

May.—7Zue ConsrirvrioNaL His-
TORY OF ENGLAND since the Accession
of George II1. 1760-1870. By Sir THOMAS
ErskiNE May, K.C.B. (Lord Farnborough).
3 vols. Cr. 8vo., 18s,

Merivale (CuarLes, D.D.).

HISTORY OF THE ROMANS UNDER THE
EmPIRE. 8 vols. Crown 8vo., 3s. 6d. each.

THE FarL or THE RoMan RepusLrIc:
a Short History of the Last Century of the
Commonwealth. 12mo., 7s. 6d.

GENERAL HisTORY OoF Romk, from
the Foundation of the City to the Fall of
Augustulus, B.C. 753-A.D. 476. With 5
Maps. Crown 8vo, 7s. 6d.

Montague. — 7#2 KELEMENTS OF
ENGLISH CONSTITUTIONAL HISTORY. By
F. C. MonTAGUE, M.A. Crown 8vo., 3s. 6d.

Nash.—7#e Grear Famine anp
17s CausBs. By VAuGHAN Nasu. With
8 Illustrations from Photographs by the
Author, and a Map of India showing the
Famine Area. Crown 8vo., 6s.

Powell and Trevelyan. — Zus
PEASANTS’ RISING AND THE LOLLARDS:
a Collection of Unpublished Documents,
formin%van Appendix to ¢ England in the
Age of Wycliffe’. Edited by Encar PowELL

and G. M. TREVELYAN. 8vo., 6s. net.

Randolph.—Zxz Law anp Poricy
OF ANNEBXATION, with Special Reference to
the Philippines ; together with Observations
on the Status of Cuba. By CarMaAN F.
RaNDOLPH, of the New York Bar, author of
‘The Law of Eminent Domain’. 8vo.,
gs. net.

Ransome.— 7wz Rise orF CoNsTI-
TUTIONAL GOVERNMENT IN ENGLaAND.
By CyriL RansoME, M.A. Crown 8vo., 6s.

Seebohm.—7we ENGLISH VILLAGE
Communrty Examined in its Relations to
the Manorial and Tribal Systems, etc. By
FrepERIC SEEBOHM, LL.D,, F.S.A. Wlth
13 Maps and Plates. 8vo., 163

Shaw.—A4 History oF THE ENGLISH
CHURCH DURING THE CiviL WARS AND
UNDER THE COMMONWEALTH, 1640-1660.
By WiLLiaM A. Suaw, Litt.D. 2 vols.
8vo., 36s.

Smith.— CARTHAGE aND THE CARTH-
4GINIANS. By R.BosworTH SMmITH, M.A.,
With Maps, Plans, etc. Cr. 8vo., 3s. 64.

Stephens.— 4 Hisrory oF THE
Frenct Revorution. By H. Morse
STEPHENS. 8vo. Vols.I.and II. 18s. each.
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Sternberg. — Mv EXPERIENCES OF
THE BoER WaAR. By ApDALBERT COUNT
STERNBERG. Translated from the German.
With Preface by Lieut.-Col. G. F. R. HEN-
DERSON, late Director of Military Intelli-
gence, Head-Quarters Staff, South African
Field Force. Crown 8vo., 5s. net.

Stubbs.— Hisrory oF THE UNIVER-
siTy oF DusLIN, from its Foundation to
the End of the Eighteenth Century. By ]J.
W. StuBss. 8vo., 12s. 6d.

Subaltern’'s (A) Letters to His
Wife. (The Boer War.) Crown 8vo.,
3s. 6d. net.

Sutherland.— 7wz Hisrory oF Aus-
TRALIA AND NEW ZERALAAD, from 1606-
18go. By ALEXANDER SUTHERLAND, M.A.,
and GEORGE SUTHERLAND, M.A. Crown
8vo., 2s. 6d.

Taylor.—A Srubsnr’s ManvaL oF
THE HISTORY OF INDI4. By Colonel MEA-
pows TAYLOR, C.S.1., etc. Cr. 8vo., 7s. 6d.

Todd. — PARLIAMENTARY GOVERN-
MENT IN THE BRITISH COLONIES. By
ArpHeuS Topp, LL.D. 8vo., 30s. net.

Trevelyan.— 7wz AmMERICAN REVO-
LuTIoN. Partl. 1766-1776. By the Rt. Hon.
Sir G. O. TREVELYAN, Bart. 8vo., 16s.

Trevelyan.—ENGLAND N THE AGE
or WycLiFFE. By GEORGE MAcAULAY
TREVELYAN. 8vo., 15s.

Wakeman and Hassall.—ZEssavs
INTRODUCTORY TO THE STUDY OF ENGLISH
ConstrrurioNnaL History. Edited by
HenrYy OFFLEY WAaAKEMAN, M.A,, and
ARTHUR HassaLr, M.A. Crown 8vo., 6s.

Walpole.—History oF ENGLAND
FROM THE CONCLUSION OF THE GREAT
WaRr v 1815 70 1858. By Sir SPENCER
‘WaLpoLE, K.C.B. 6 vols. Cr. 8vo., 6s. each.

Wood-Martin.—P46any IRELAND:
AN ARCHAZOLOGICAL SKETCH. A Handbook
of Irish Pre-Christian Antiquities. By W.
G. Woobp-MarTIN, M.R.ILA. With s12
Illustrations. Crown 8vo., 15s.

Woylie (James HamiLton, M.A.).
History oF ENGLAND UNDER
HENRY IV. 4 vols. Crown 8vo. Vol
I., 1399-1404, 10s. 6d. Vol. II., 1405-
1406, 15s. (out of{rz‘nt). Vol. 111, 1407-
1411, 15s. Vol. IV,, 1411-1413, 215,
TrE Council. oF CONSTANCE TO THE
DEraTH oF ¥oan Hus: Being the Ford
Lectures delivered in the University of Ox-
ford in Lent Term, 1goo. Cr. 8vo., 6s. net.

Biography, Personal Memoirs, &e.

Bacon.—7¥E& LETTERS AND LIFE oF
FRANCIS BACON, INCLUDING ALL HIS OC-
cASIONAL WoRrks. Edited by JaMES SPED-
DING. 7 vols. 8vo., £4 4s.

Bagehot.—Br0GRAPHICAL STUDIES.
By WALTER BaceHOT. Crown 8vo., 3s. 64.

Carlyle.— 7Homas CarryLE: A His-

tory of his Life. By JaMES ANTHONY

FRrROUDE. -
1795-1835. 2 vols. Crown 8vo., 7s.
1834-1881. 2 vols. Crown 8vo., 7s.

Cellini.—CrrissL, Pen, anp Porc-
NARD ; or, Benvenuto Cellini, his Times
and his Contemporaries. By the Author of
¢ The Life of a Prig’. With 19 Illustrations.
Crown 8vo., 5s. .

Crozier.—My Inver LiFE: being a
Chapter in Personal Evolution and Auto-
biography. By JouN BEATTIE CROZIER,
LL.D. 8vo., 14s.

Dante.—7x& Lire anD WORKS OF
DANTB ALLIGHIER! : being an Introduction
to the Study of the ‘Divina Commedia’.
By the Rev. J. F. Hocan, D.D. With
Portrait. 8vo., 12s. 6d.

Danton.—L/7z or Danxron. By A.
H. BeesLy. With Portraits. Cr. 8vo., 6s.

De Bode.— 7#z BaronEss pE Bope,
1775-1803. By WiLLiaM S, CHILDE-PEM-
BERTON. With 4 Photogravure Portraits
and other Illustrations. 8vo., 12s. 6d. net.

Duncan.—A4bpmirar Duwncan. By
THE EARL oF CAMPERDOWN. With 3 Por-
traits. 8vo., 16s.

Erasmus.—L/FE AnD LETTERS oF
Erasmus. By JaMES ANTHONY FROUDE.
Crown 8vo., 3s. 6d.

Faraday.—Furapay as a Dis-
covBRER. By JouN TynpaLL. Crown
8vo, 3s. 6d.

Foreign Courts and Foreign
Homes. By A. M. F. Crown 8vo., 6s.

Fox.— Turs EarrLy HIisTorRy oF
CHARLES ¥ AMBs Fox. By the Right Hon.
Sir G. O. TREVELYAN, Bart.

Library Edition. 8vo., 18s.
Cheap Edition. Crown 8vo., 3s. 6d.

Granville.—Some Recorps oF THE
LaTrer LiIFE OF HARRIET, COUNTESS
GRANVILLE. By her Granddaughter, the
Hon. Mrs. OLpFiELD. With 17 Portraits.
8vo., 16s. net,
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Hamilton.—LZ:/re or Sik WiLLiam
HamiLTon. By R. P. GRAVES. 8vo. 3 vols.
15s. each. ADDENDUM. 8vo., 6d. sewed.

Havelock.—MEzmoirs or Sir HENRY
Haverock, K.C.B. By Joun CLARK
MAarsHMAN. Crown 8vo., 3s. 6d.

Haweis.—Mv Musicar Lire. By the
Rev.H.R.HawEis. With Portrait of Richard
Wagner and 3 Illustrations. Cr. 8vo., 6s. net.

Hiley. — Memorias or HaLr 4
CsNTURY. By the Rev. R. W. HiLEY,
D.D. With Portrait. 8vo., 15s.

Holroyd (MARrIA JOSEPHA).

THE GIRLHOOD OF MARIA JOSEPHA
HorroyD (Lady Stanley of Alderley).
Recorded in Letters of a Hundred Years
Ago, from 1776-1796. Edited by J. H.
ApeaNE. With 6 Portraits. 8vo., 18s.

THe EARLY MAarriED LIFE OF
MARIA FOSEPHA, LADY STANLEY OF
ALDERLBY, FROM 1796. Edited by J. H.
ADEANE. 10 Portraits, etc. 8vo., 18s.

Jackson.—S7oNvEWALL Jackson AND
THR AMERICAN C1viL W 4R. By Lieut.-Col.
G. F. R. HENDERSON. With 2 Portraits and
33 Maps and Plans. 2vols. Cr. 8vo., 16s. net.

Leslie.—7we LiFE aAND CAMPAIGNS
OF ALBXANDER LESLIE, FIRST EARL OF
Lgven. By CHARLES SANFORD TERRY,
M.A. With Maps and Plans. 8vo., 16s.

Luther. — Z:/7e or Lur#er. By
JuLius KosTLIN. With 62 Illustrations
and 4 Facsimilies of MSS. Cr. 8vo., 3s. 6d.

Macaulay.— 7%z LiFE AND LETTERS
oF l.oRD MacauLay. By the Right Hon.
Sir G. O. TREVELYAN, Bart.

Popular Edition. 1 vol. Cr. 8vo., 2s. 6d.
Student's Edition 1vol. Cr. 8vo., 6s.
Cabinet Edition. 2vols. Post 8vo., 12s.

¢ Edinburgh’ Edition. 2vols. 8vo.,6s.each.
Library Edition. 2 vols. 8vo., 36s.

Marbot. — 74z MEMOIRS OF THE
BaroN DE MarBoT. 2 vols. Cr. 8vo., 7s.

Max Muller (F.)
My AurtosiocrapHY : a Fragment.
With 6 Portraits. 8vo., 12s. 6d.
Aurp Lanc Srnve. Second Series.
8vo, 10s. 6d.
CHips FROM A GERMAN WORKSHOP.
Vol. 11. Biographical Essays. Cr. 8vo., 5s.

Meade.—GznvsEraL Sik RricHARD
MEADE AND THE FRUDATORY STATBS OF
CENTRAL AND SOUTHERN INDia. By
THoMAs HENRY THORNTON. With Portrait,
Map and Illustrations. 8vo., 10s. 6d. net.

Morris. — Twe Lirs or WiLLIaM
Morrrs. By J. W. MackaiL. With 6 Por-
traits and 16 Illustrations by E. H. New.
etc. 2vols. 8vo., 32s.

On the Banks of the Seine. By
A. M. F,, Authoress of * Foreign Courts and
Toreign Homes’. Crown 8vo., 6s.

Pearson.— CwarrLes HenrRy Pgar-
son,Author of ‘National Life and Character’.
Memorials by Himself, his Wife, and his
Friends. Edited by WiLL1AM STEBBING.
With a Portrait. 8vo., 14s.

Place.—7wxE Lirg oF Francrs Praca,
1771-1854. By GRrRAHAM WaLLAs, M.A.
With 2 Portraits. 8vo., 12s.

Rémakrishna: His Lire awp
SayinGs. By the Right Hon. F. Max
M®ULLER. Crown 8vo., §5s.

Romanes.—7x& LiFE aND LETTERS
0F GEBORGE FoHN Romanss, MA., LL.D.,
F.R.S. Written and Edited by his Wrrz.
With Portrait and 2 Illustrations. Cr. 8vo.,
5s. net.

Russell. —SwaLrowrieLp anp r1s
OwNERS. By ConNsTANCE LADY RUSSELL,
of Swallowfield Park. With Photogravure
Portraits and other Illustrations. 4to.

Seebohm.— 7#£0xFoRD REFORMERS
—¥0HN COLET, ERASMUS, AND 7HOMAS
Morg : a History of their Fellow-Work.
By FREDERIC SERBOHM. 8vo., I4s.

Shakespeare. — OurLINES oF THE
LIFE OF SHAKESPEARE. By J. O. HaLLI-
WELL-PHiLLIPPS. With Illustrations and

Fac-similes. 2 vols. Royal 8vo., 21s.
Victoria, Queen, 1819-1900. By
RicHarp R. HoLMES, M.V.0., F.S.A., Lib-

rarian to the Queen. New and Cheaper
Edition. With a Supplementary Clapter,
bringing the narrative to the Queen’s visit
to Ireland, 1goo. With Photogravure Por-
trait. Crown 8vo., 5s. net.

Wellington.—L:r2 oF THE DUxs
OF WELLINGTON. By the Rev. G. R.
GLE16, M.A. Crown 8vo., 3s. 6d.
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Arnold.—Sz4s anp Lanps. By Sir
EpwiN ARrRNoLD. With 71 Illustrations.
Crown 8vo., 3s. 6d.

Baker (Sir S. W.).
EiGuT YEARS IN CEYLON. With 6
Illustrations. Crown 8vo., 3s. 6d.
Tuwe RiFLE AND THE HOUND IN
CgyLoN. With 6 Illusts. Cr. &vo., 3s. 6d.

Ball (Joun).

Twe ALpive Gurpe. Reconstructed
and Revised on behalf of the Alpine Club,
by W. A. B. CooLIDGE.

Vol. 1., THe WESTEBRN ALPs : the Alpine
Region, South of the Rhone Valley,
from the Col de Tenda to the Simplon
Pass. With g New and Revised Maps.
Crown 3vo., 12s. net.

Vol. 11., THE CENTRAL ALPS, NORTH OF
THE RHONE VALLEY, FROM THE SIM- |
PLON Pass 170 THE ADIGE VALLEY.

[In preparation.

Hints anp NoTES, PRACTICAL AND
ScienTIFIC, FOR TRAVELLERS IN THE
ALPs: being a Revision of the General
Introduction to the * Alpine Guide ".
Crown 8vo., 3s. net. X

Bent.— 7wz Ruinep Ciries oF Ma-
SHONALAND : being a Record of Excavation
and Exploration in 1891. By ). THEODORE

Bent. With 117 Illustrations. Crown
8vo., 3s. 6d.

Brassey (THE LATE LaDY).
A VovaGe IN THE ¢ SUNBEAM'; OUR'
HoME ON THE OCEAN FOR FLBVEN |

MonrtHs.
Cabinet Edition. With Map and 66
Illustrations. Crown 8vo., 7s. 6d. '

*Silver Library ' Edition. With 66 Iilus. |
trations. Crown 8vo., 3s. 6d. i
Popular Edition. With 60 Illustrations. |
4to., 6d. sewed, 1s. cloth. '
School Edition. With 37 Illustrations. |
Fcp., 2s. cloth, or 3s. white parchment.

SuNsHINE AND STORM IN THE EAsST.
Cabinet Edition. With 2 Maps and 114
Illustrations. Crown 8vo., 7s. 6d.
Popular Edition. With 103 Illustrations.
4to., 6d. sewed, 1s. cloth.

IN THE TRADES, THE TROPICS, AND |
THE * ROARING FORTIRS’.

Cabinet Edition. With Map and 220

Illustrations. Crown 8vo., 7s. 6d. '

Crawford. — Soursw American
SxE7CHES. By RoBERT CRAWFORD, M.A.
Crown 8vo., 6s.

Froude (James A)).
Oczanva: or England and her Col-
onies. With g Illustrations. Cr. 8vo., 3s. 6d.
TrHE ENGLISH IN THE WEST INDIES :
or, the Bow of Ulysses. With g Illustra-
tions. Crown 8vo., 2s. boards, 2s. 64. cloth.

Heathcote.—S7. K/iLp4. By Nor-
MAN HEeaTHcoTE. With 8o Illustrations
from Sketches and Photographs of the
People, Scenery and Birds by the Author.
8vo., 10s. 6d. net.

Howitt.— Visits 10 REMARKABLE
Praces. Old Halls, Battle-Fields, Scenes,
illustrative of Striking Passages in English
History and Poetry. By WiLL1aM HowiTT.
With 8o Illustrations. Crown 8vo., 3s. 6d.

Knight (E. F.).

Tue CRUISE OF THE * ALERTE’ : the
Narrative of a Search for Treasure on the
Lesert Island of Trinidad. With 2 Maps
and 23 Illustrations. Crown 8vo., 3s. 64d.

Wruere THREE EMPIRES MEET: a
Narrative of Recent Travel in Kashmir,
Western Tibet, Baltistan, Ladak, Gilgit,
and the adjoining Countries. With a
Map and 54 Illustrations. Cr. 8vo., 3s. 6d.

THE ¢ Farcon’ ov THE Barric: a
Voyage from London to Copenhagen in
a Three-Tonner. With 10 Full-page
Illustrations, Crown 8vo., 3s. 6d.

Lees.—Preaxs anvp Pives: another
Norway Book. By J. A. Lees. With
63 Illustrations and Photographs by the
Author. Crown 8vo., 6s.

Lees and Clutterbuck.—B.C.1887:
A RAMBLEIN BRriTisH CoLUMBI4. By J. A.
Lees and W. J. CLuTTERBUCK. With Map
and 75 Illustrations. Crown 8vo., 3s. 6d.

Lynch. — Armenra : Travels and
Studies. By H. F. B. Lynch. With 100
Whole-page Illustrations and upwards of
100 in the text, reproduced from Photo-
graphs by the Author; Plans of Moun-
tains, Ancient Sites, etc.,, and a Map. 2
vols. 8vo.

Macdonald.— Z7#£GoLpCoasT: PasT
AND PRESENT. By GEORGE MACDONALD,
Director of Education and H.M. Inspector
of Schools for the Gold Coast Colony and
the Protectorate. With 32 Illustrations.
Crown 8vo., 7s. 6d.

Nansen.—7x& First CROSSING OF
GREENLAND. By FripTjoF NanseN. With
143 Illustrations and a Map. Crown 8vo.,
3s. 6d. .

Notes on Reconnoitring in South
Africa — Boer War, 1899-1g00, 16mo.,

Is. net.
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THE BADMINTON

SKATING, CURLING, TOBOG-
GANING. By J. M. HearHcoTe, C. G.
Tessutrt, T. MAXwWELL WITHAM, Rev.
Joun KEeRrRrR, OrMoND Haxe, HENRY A.
Buck, etc. With 12 Plates and 272 Illus.
trations in the Text. Crown 8vo., 10s. 6d.

SWIMMING. By ARrRCHIBALD SIN-
cLAIR and WiLLaM HENRY, Hon, Secs.of the
Life-Saving Society. With 13 Platesand 112
Illustrations in the Text. Cr. 8vo., 10s. 6d.

TENNLIS, LAWN  TENNIS,
RACKETS AND FIVES. By }J. M. and
C. G. HEATHCOTE, E. O. PLEYDELL-Bovu-
vERIE,and A. C. AINGER. With Contributions
by the Hon. A. LyrTeLTOoN, W. C. MAR-
SHALL, Miss L. Dop, etc. With 12 Plates and
67 Illustrations in the Text. Cr. 8vo., 10s.6d.

LIBRARY—continued.

YACHTING.

Vol. I. CRUISING, CONSTRUCTION
OF YACHTS, YACHT RACING
RULES, FITTING-OUT, etc. By Sir
EDpwARD SuLLIvVAN, Bart., THE EARL oF
PemBrOKE, LorD Brassey, K.C.B., C.
E. SETH-SMITH, C.B,, G. L. WaATSON, R.
T. PRITCHETT, E. F. KNIGHT, etc. With
21 Plates and g3 Illustrations in the Text.
Crown 8vo., 10s. 6d.

Vol. II. YACHT CLUBS, YACHT-
ING IN AMERICA AND THE
COLONIES, YACHT RACING, etc.
By R. T. PriTcHETT, THE MARQUIS OF
DuUFFERIN AND Ava, K.P., THE EARL oF
OnsLow, JaMEs MCFERRAN, etc. With
35 Plates and 160 Illustrations in the
Text. Crown 8vo., 10s. 6d.

FUR, FEATHER, AND FIN SERIES.
Edited by A. E. T. WaTsonN.

Crown 8vo., price 5s. each Volume, cloth.

*.* The Volumes are also issued half-bound in Leather, with gilt top. The price can be had
from all Booksellers.

THE PARTRIDGE. Natural His-
tory, by the Rev. H. A. MACPHERSON;
Shooting, by A. J. STUART-WORTLEY ;
Cookery, by GEORGE SAINTSBURY. With
11 Illustrations and various Diagrams in
the Text. Crown 8vo., 5s.

THE GROUSE. Natural History, by
the Rev. H. A. MacPHERSON; Shooting,
by A. J. STuarT-WoORTLEY; Cookery, by
GEORGE SAINTSBURY. With 13 Illustrations
and various Diagrams in the Text. Crown
8vo., 5s.

THE PHEASANT. Natural History,
by the Rev. H. A. MACPHERSON ; Shooting,
by A. J. STuART-WORTLEY ; Cookery, by
ALEXANDER INNES SHAND. With 10 Illus-
trations and various Diagrams. Crown
8vo., 5s.

THE HARE. Natural History, by
the Rev. H. A. MacPHERSON; Shooting,
by the Hon. GERALD LascELLES ; Coursing,
by CHARLEs RICHARDSON ; Hunting, by J.
S. GiBBoNs and G. H. LongMaN; Cookery,
by Col. Kenney HEerBerT. With g
Illustrations. Crown 8vo, 5s.

RED DEER.—Natural History, by
the Rev. H. A. MacPHERsON ; Deer Stalk-
ing, by CaMERON oF LocHIEL; Stag
Hunting, by Viscount EBRINGTON;
Cookery, by ALEXANDER INNES SHAND.
With 10 Illustrations. Crown 8vo., 5s.

THE SALMON. Bythe Hon. A.E.
GATHORNE-HARDY. With Chapters on the
Law of Salmon Fishing by CLAUD DouaLas
PeNNANT; Cookery, by ALEXANDER INNES
SHAND, With 8 Illustrations. Cr. 8vo., 5s.

THE TROUZ. By the MARrQUESss
ofF GranBYy. With Chapters on the Breed-
ing of Trout by Col. H. CustaANCE : and
Cookery, by ALEXANDER INNEsS SHAND.
With 12 Illustrations. Crown 8vo., 5s.

THE RABBIT. By JameEs EpmunD

HarTING. Cookery, by ALEXANDER INNES
SHAND. With 10 Illustrations. Cr. 8vo., ss.

PIKE AND PERCH. By WiLLiAM
SENIOR  (‘ Redspinner,’” Editor of the
*Field’). With Chapters by Joun Bicker-
pYkE and W. H. Pore; Cookery, by
ALEXANDER INNES SHanp. With 12 II-
lustrations. Crown 8vo., ss.
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Bickerdyke.—Davs or My LiFe ov
WaTER, FRESH AND SaLT; and other
Papers. By Jonn BICKERDYKE. With
Photo-etching Frontispiece and 8 Full-page
Illustrations. Crown 8vo., 6s.

Blackburne. — M. BLACKBURNE'S
GaMES AT CHESS. Selected, Annotated
and Arranged by Himself. Edited, with a
Biographical Sketch and a brief History of
Blindfold Chess, by P. ANDERSON GRAHAM.
With Portrait of Mr. Blackburne. 8vo.,
7s. 6d. net.

Cawthorne and Herod.—RovaL
Ascor: its History and its Associations.
By GEORGE JAMES CAWTHORNE and RicH-
ArRD S. HEroD. With 32 Plates and 106
Illustrations in the Text. Demy 4to.,
A1 118, 6d. net.

Dead Shot (The): or, Sportsman’s
Complete Guide. Beinga Treatiseonthe Use
of the Gun, with Rudimentary and Finishing
Lessons in the Art of Shooting Game of all
kinds. Also Game-driving, Wildfowl and
Pigeon-shooting, Dog-breakin%, etc. By
MarksMAN. With numerous Illustrations.
Crown 8vo., 10s. 6d.

Ellis.—Cwess Sparks ; or, Short and
Bright Games of Chess. Collected and
Arranged by J. H. ELL1s, M.A. 8vo., 4s. 6d.

Folkard.— 7wz Wirp-Fowrer: A
Treatise on Fowling, Ancient and Modern,
descriptive also of Decoys and Flight-ponds,
Wild-fowl Shooting, Gunning-punts, Shoot-
ing-yachts, etc. Also Fowling in the Fens
and in Foreign Countries, Rock-fowling,
etc., etc., by H. C. FoLkarp. With 13 En-
gravings on Steel, and several Woodcuts.
8vo., 12s. 6d.

Ford.—MippLeseEx County CRICKET
CLUB, 1864-18g9. Written and Compiled
by W. J. Forp (at the request of the Com-
mittee of the County C.C.). With Frontis-
piece Portrait of Mr. V. E. Walker. 8vo.,
10s. net.

Ford.—Z7#z THEORY AND PRACT.CE
or ARcHERY. By HorAaCE Forp. New
Edition, thoroughly Revised and Re-written
by W. ButrT, M.A. With a Preface by C.
J. LoNngMaN, M.A. 8vo., 14s.

Francis.—A Boox on ANGLING: oF,
Treatise on the Art ot Fishing in eve?'
Branch ; including full Illustrated List of Sal-
mon Flies. By Francis Francis. With Por-
trait and Coloured Plates. Crown 8vo., 15s.

Gathorne - Hardy. — durumns v
ARGYLESHIRE WITH Rop aND GUN. B
the Hon. A. E. GATHORNE-HARDY. Wi
8 Photogravure Illustrations by ARCHIBALD
THORBURN. 8vo., 10s. 6d. net.

Graham.—Coun7ry PASTIMES FOR
Bovs. By P. ANDERSON GRAHAM. With
252 Illustrations from Drawings and
Photographs. Crown svo., 3s. net.

Hutchinson.—7#& Boox oF GoLr
AND GoLFERs. By Horace G. HUuTCHIN-
soN. With Contributions by Miss Amy
Pascog, H. H. HiLToN, ]. H. TayLor, H.
J. WHiGHAM, and Messrs. SUTTON & SoNS.
With 71 Portraits from Photographs. Large
crown 8vo., 7s. 6d. net.

Lang.—Aw~crine SxercHes. By
ANDREW LANG. With 20 Illustrations.
Crown 8vo., 3s. 6d. :

Lillie (ARTHUR).

Croouer: its History, Rules and
Secrets. With 4 Full-page Illustrations,
15 Illustrations in the Text, and 27 Dia-
grams. Crown 8vo., 6s.

CroQuET UvP 1O DaTE. Contain-
ing the Ideas and Teachings of the
Leading Players and Champions. With
Contributions by Lieut.-Col. the Hon. H.
NEeepHAM, C. D. Locock, etc. With 19
Illustrations (15 Portraits), and numerous
Diagrams. 8vo., 10s. 6d. net.

Longman.—Cuzss Openives. By
FreDERICK W. LOoNGMAN. Fcp. 8vo., 2s. 6d.

Madden.—7xe Diary or MASTER
WiLLiam SILENCE : a Study of Shakespeare
and of Elizabethan Sport. By the Right
Hon. D. H. MADDEN, Vice-Chancellor of the
University of Dublin. 8vo., 16s.

Maskelyne.—S#4xprs avp Frars: a
Complete Revelation of the Secrets of
Cheating at Games of Chance and Skill. By
Joun NEviL MASKELYNE, of the Egyptian
Hall. With 62 Illustrations. Crown 8vo., 6s.

Millais.— Z7wr WiLprowLER 1N
ScotLanp. By JounN GuiLLE MiLLatls,
F.Z.S.,etc. With a Frontispiece in Photo-
gravure by Sir J. E. MiLLA1s, Bart., P.R.A.,
8 Photogravure Plates, 2 Coloured Plates and
so Illustrations from the Author’s Drawings
and from Photographs. Royal 4to., 30s. net.

Moffat.—CrickeTvCrickET: Rhymes
and Parodies. By DouGLAs MOFFAT, with
Frontispiece by the late Sir FRank Lock-
woop, and 53 Illustrations by the Author.
Crown 8vo, 2s. 6d
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Sport and Pastime—continued.

Park.—7we Game or Gorr. By
WiLLiaM Park, Jun.,, Champion Golfer,
1887-89. With 17 Plates and 26 Illustra-
tions in the Text. Crown 8vo., 7s. 6d. :

Payne-Gallwey (Sir RaLpH, Bart.).
LerTERS TO YoUnG Stioorsrs (First
Series). On the Choice and use of a Gun.
With 41 Illustrations. Crown 8vo., 7s. 6d.

LErTERS TO YOUNG SHOOTERS(Second
Series). On the Production, Preservation,
and Killing of Game. With Directions
in Shooting Wood-Pigeons and Breaking-
in Retrievers. With Portrait and 103
Illustrations. Crown 8vo., 12s. 6d.

Lerrers 10 YoUNG SHOOTERS.
(Third Series.) Comprising a Short
Natural History of the Wildfowl that
are Rare or Common to the British
Islands, with complete directions in
Shooting Wildfowl on the Coast and
Inland.  With 200 Illustrations. Crown
8vo., 18s.

Pole—7TwE THEeORY oF THE MODERN
SCIBNTIFIC GAME OF WHIST. By WiLLIAM
PoLE, F.R.S. Fcp. 8vo., 2s. net.

Proctor.—How 710 Pray WHIST:
WITH THR Laws AND ETIQURTTE OF
WaisT. By RICHARD A. PrROoCTOR. Crown
8vo., 3s. net.

Ronalds.— 75 FLy-FisserR's Enro-
MoLoGgy. By ALFRED RonNaLps. With 20
coloured Plates. 8vo., 14s.

Selous.—SrORT anp TrRaveL, East
AND WgEsT. By FrREDERICK COURTENRY
SeLous. With 18 Plates and 35 Illustra-
tions in the Text. Medium 8vo., 12s. 6d. net.

Wilcocks.— 7#E >5a4 FISHERMAN :
Comprising the Chief Methods of Hook and
Line Fishing in the British and other Seas,
and Remarks on Nets, Boats, and Boating.
By J. C. WiLcocks. Illustrated. Cr. 8vo.,6s.

Mental, Moral, and Political Philosophy.

LOGIC, RHETORIC, PSYCHOLOGY, &C.

Abbott.—Twe Eremrnts or Locic. |
By T. K. ABBoTT, B.D. 12mo., 3s.

Aristotle. !

|
THE EtHics: Greek Text, Illustrated |
with Essay and Notes. By Sir ALEXAN- |
DER GRANT, Bart. 2 vols. 8vo., 32s. i
Ax INTRODUCTION TO ARISTOTLE'S |
ETHICS. Books I.-IV. (Book X. c. vi.-ix.
in an Appendix). With a continuous !
Analysis and Notes. By the Rev. E. |
Moorg, D.D. Crown 8vo. 10s. 6d. i

Bacon (Francis).

CompLETE Works. Editedby R. L. i
ELLis, JaMes Spepping and D. D. .
HEATH. 7 vols. 8vo., £3 13s. 6d.

LETTERS AND LIFE, including all his
occasional Works. Edited by James
SPEDDING. 7 vols. 8vo., £4 4s.

TwE Essavs: with Annotations. By
RicHARD WHATELY, D.D. 8vo., r0s. 6d.

Tue Essays: with Notes. By F.
Storr and C. H. G1BsoN. Cr. 8vo, 3s. 6d.

THE Essays: with Introduction,

Notes, and Index. By E.A. ABBoTT, D.D.
2Vols. Fcp. 8vo.,6s. The Text and Index

only, without Introduction and Notes, in
One Volume. Fcp. 8vo., 2s. 6d.

Bain (ALEXANDER).

DissERTATIONS on LEADING PHILO-
sopHIcAL Torics : being Articles reprinted
from “ Mind ”.

MENTAL AND MORAL SCIENCE: a
Compendium of Psychology and Ethics.
Crown 8vo., 10s. 6d.’

Or separately,

Part I. PsycHoLoGy AnD HIsTORY oF
Prirosopry. Crown 8vo., 6s. 6d.
Part 1. THEORY OF ETHICS AND ETHICAL

Sys7EMs. Crown 8vo., 4s. 6d.

Logic. Part 1. Depucrion. Cr. 8vo.,
4s. Part 11, InpucTion. Cr. 8vo., 6s. 6d.

SENSES AND THEINTELLECT. 8VO.,15s.

Emorions anp THE WirL. 8vo., 15s.

Pracricar Essays. Cr. 8vo., 2s.

Bray.—7xe PuiLosopry or NECEs-
sity: or, Law in Mind as in Matter. By

CHARLES Bray. Crown 8vo., ss.

Crozier (JouN BEeaTTIE).
CviLISATION AND PROGRESS : being
the Outlines of a New System of Political,
Religious and Social Philosophy. 8vo.,14s.

History oF INTELLECTUAL DEVEL-
orPMENT:on theLinesof ModernEvolution.

Vol. I. Greek and Hindoo Thought ; Graco-

Roman Paganism ; Judaism; and Christi-
anity down to the Closing of the Schools
of Athens by Justinian, 529 A.p. 8vo., 14s.
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Mental, Moral and Political Philosophy—continued.

LOGIC, RHETORIC,

Davidson.— 7%z Locic oF DEFINI-
Ti0N, Explained and Applied. By WiLLiAM
L. DavipsoN, M.A. Crown 8vo., 6s.

Green (THomas HiLL).—THE WoRks

or. Edited by R. L. NETTLESHIP.

Vols. 1. and II. Philosophical Works. 8vo.,
16s. each.

Vol. III. Miscellanies. With Index to the
three Volumes, and Memoir. 8vo., 21s.

LECTURES ON THE PRINCIPLES OF
PoLiricar OBLiGaTioN. With Preface
by BERNARD BOSANQUET. 8vo., §5s.

Gurnhill.— 7wz MoraLs or SurciDE.
By the Rev. J. GurNHILL, B.A. Crown
8vo., 6s.

Hodgson (SuapworTH H.).
Time anp Space: A Metaphysical |
Essay. 8vo., 16s. '
THwe THEORY OF /PRACTICE: an’
Ethical Inquiry. 2 vols. 8vo., 24s.

THE PriLosorHy oF REFLECTION.
2 vols. 8vo., 21s.

THE METAPHYSIC OF EXPERIENCE. l
Book 1. General Analysis of Experience ; |
Book II. Positive Science; Book III.
Analysis of Conscious Action; Book IV.
The Real Universe. 4 vols. 8vo., 36s. net.

Hume.— 7wz PrirosopricaL Works
or Davip Hume. Edited by T. H. GREEN
and T. H. Grose. 4 vols. 8vo., 28s. Or
separately, Essays. 2 vols. 14s. TREATISE
oF HuMaN NATURE. 2 vols. 14s. ‘

James.—Tw& Wire ro BELIEVE, and
Other Essays in Popular Philosophy. By
WiLL1aM James, M.D., LL.D., etc. Crown
8vo., 7s. 6d.

Justinian.— 7wz InsriTuTES  OF
USTINIAN : Latin Text, chiefly that of
uschke, with English Introduction, Trans- |

lation, Notes, and Summary. By THoMAS
C. SANDARsS, M.A. 8vo., 18s.

Kant (IMmMaANUEL).

CRITIQUE OF PRACTICAL REASON, |
AND OTHER IWORKS ON THR !HEORY OF |
ETHIcs. Translated by T. K. ABBoTT,
B.D. With Memoir. 8vo., 12s. 64d.

FUNDAMENTAL PRINCIPLES OF THE{
METAPHYSIC OF ETHICS. Translated by |
T. K. AsBotT, B.D. Crown bdvo, 3s. l

InTtrODUCTION TO LOGIC, AND HIS
£55AY ON THE MISTAKEN SUBTILTY OF |
THE FOUR FIGURBs.. Translated by T.
K. ABBOTT. 8voO., 6s5.

PSYCHOLOGY, &C.

Kelly—Govervmenr or Human
Evorurion. By Epmonp KerrLy, M.A,,
F.G.S. Vol. L. Justice. Crown 8vo. Vol.
IL. Collectivism and Individualism. Crown
8vo., 7s. 6d. net.

Killick.—Hanbpsoox 10 MiLL's
SysTeM oF LoGic. By Rev. A. H.
KiLrick, M.A. Crown 8vo., 3s. 6d.

Ladd (GeorGE TRUMBULL).

A TrEory oF RreariTy: an Essay
in Metaphysical System upon the Basis of
Human Cognitive Experience. 8vo., 18s.

ELEMENTS OoF PHYSIOLOGICAL Psy-
CHoOLOGY. 8vo., 21s.

OurLINES OF DESCRIPTIVE PsycHo-
LoGy: a Text-Book of Mental Science for
Colleges and Normal Schools. 8vo., 12s.

QUTLINES OF PHYSIOLOGICAL Psy-
CHOLOGY. 8vo., 12s.

PriMeErR oF PsycuoroGy. Cr. 8vo.,
§s. 6d.

Lecky.— 7wz Map or Lire: Con-
duct and Character. By WiLLiaM EDWARD
HARTPOLE LECKY. 8vo., 10s. 6d.

Lutoslawski.—7x& OriGIN  anD
GrowTH OF PrLaro’s Locrc. With an
Account of Plato’s Style and of the Chrono-
logy of his Writings. By WINCENTY
LuTosLAwskI. 8vo., 21s.

Max Miiller (F.).

TrEe Science oF THouGHT. 8vo.,
21S.

THE Srx SysTEMS OF INDIAN PHIL-
osopHy. 8vo., 18s.

Mill (Joun STuarT).

A System or Locre. Cr. 8vo., 3s. 6d.

O~ Liserry. Crown 8vo., 1s, 4d.

CONSIDERATIONS ON REPRESENTA-
TIVE GOVERNMENT. Crown 8vo., 2s.

UriLirarianism. 8vo., 2s. 6d.

Examivarion orF Sik WirLrLiam
HaMiLToN's PHILOSOPHY. 8vo., 16s.

Narvke, Te UriLity oF RELIGION,
AND THEIsM. Three Essays. 8vo., s5s.

Monck. — A~ InrTRODUCTION TO
Logrc. 1ly WiLLiam HENRY S. Monck,
M.A. Crown 8vo., 5s.

Romanes.—Mivp anp MoTion anD
Monism. By GEORGE JoHN RoOMANES
LL.D., F.R.S. Cr. 8vo., 4s. 6d.

StOCk.—LECTURES IN THE LYCEUM ;
or, Aristotle’s Ethics for English Readers.
Edited by St. GEOrRGE STOCK. Crown
8vo., 7s. 6d.
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Mental, Moral, and Political Philosophy—continued.

Sully (James).

TuE Human Minvp : a Text-book of
Psychology. 2 vols. 8vo., 21s.

OurLINgs oF Psycrorocy. Crown
8vo., gs.

THE TEACHER'S HANDBOOK OF Psy-
cHoLoGy. Crown 8vo., 6s. 6d.

Srupigs oF CHiLDHOOD. 8vo.,
10s. 6d.

CHILDREN'S Wavs: being Selections
from the Author’s * Studies of Childhood ’.
With 25 Illustrations. Crown 8vo., 4s. 6d.

Sutherland. — 7w OrrmIN  anD

GROWTH OF THE MORAL INSTINCT. By
ALEXANDER SUTHERLAND, M.A. 2 vols.
8vo, 28s.

Swinburne. — Prcrure Locic: an

Attempt to Popularise the Science of
Reasoning. By ALFRED JAMES SWINBURNE,
M.A. With 23 Woodcuts. Cr. 8vo., 2s. 6d.

Webb.— 7wz VEiL oF Isis: a Series
of Essays on Idealism. By THoMas E.
Wess, LL.D., Q.C. 8vo., 10s. 6d.

Weber.—HisTory oF PHILOSOPHY.
By ALFRED WEBER, Professor in the Uni-
versity of Strasburg. Translated by FRANK
TuiLLy, Ph.D. 8vo., 16s.

Whately (ARCHBISHOP).
Bacon’s Essavs. With Annotations.
8vo., 10s. 6d.
ELemENTS OF Logic. Cr. 8vo., 4s. 6d.

ELemENTS OF REHETORIC. Cr. 8VO.,
4s. 6d.
Zeller (Dr. EDWARD).
THe Srorcs, EPICUREANS, AND

Sceprics. Translated by the Rev. O. J.
ReicHEL, M.A. Crown 8vo., 15s.
OuTLINES oF THE HISTORY OF
GREEKx PHiLosorry. Translated by
SarAH F. ALLEYNE and EVELYN ABBOTT,
M.A,, LL.D. Crown 8vo., 10s. 6d.
Praro anp tHE OLDER ACADEMY.
Translated by SAaran F. ALLEYNE and
ALFRED GooDWIN, B.A. Crown 8vo., 18s.
SOCRATES AND THE SOCRATIC
ScrHooLs. Translated by the Rev. O.
J. REIcHEL, M.A. Crown 8vo., 10s. 6d.
ARISTOTLE AND THE EARLIER PERI-
PATETICS. Translated by B. F. C. Cos-
TELLOE, M.A., and J. H. MuIRHEAD,
M.A. 2vols. Crown 8vo., 24s.

STONYHURST PHILOSOPHICAL SERIES.

A Manvar or Poriticar Economy.
By C. S. DEvas, M.A. Crown 8vo., 7s. 6d.

FirsT PrivciPLES oF KNowLEDGE.
By Joun Rickasy, S.J. Crown 8vo., s5s.

GENERAL METAPHYSICS. By JoHN
RIcKABY, S.]J. Crown 8vo., 5s.

Logrc. By RicHARD F. CLARKE, S.J.
Crown 8vo., 5s.

MoraL Prirosorrv (ETHICS AND
NATURAL Law). By JosEPH RicKABY, S.].
Crown 8vo., §s.

Narvrar Tusorocy. By BERNARD
BOEDDER, S.J. Crown 8vo., 6s. 64.

Psycrorocy. By MICHAEL MAHER,
S.J., D.Litt., M.A. (Lond.). Cr. 8vo., 6s. 6d.

History and Science of Language, &e.

Davidson.—Lzapiv¢ avp ImpPorT-
ANT ENGLISH WoORDs : Explained and Ex-
emplified. By WiLiam L. Davipson,
M.A. Fcp. 8vo., 3s. 6d.

Farrar.—LaNGUAGE AND LANGUAGES.
By F. W. FARRAR, D.D., Dean of Canter-
bury. Crown 8vo., 6s.

Graham. — Ew~vcLisz Svnonyus,
Classified and Explained: with Practical
Exercises. By G. F. GRAHAM. Fcp. 8vo., 6s.

Max Muller (F.).

THE SCiENCE OF LANGUAGE.
Crown 8vo., 10s.

BioGrarPrHIES 0OF WORDS, AND THE
Home or THE ARvas. Crown 8vo., ss.

CHIrs FROM A GERMAN WORKsHOP.
Vol. 11I. Essavs oN LANGUAGE aND
LiTreraTURE. Crown 8vo., ss.

2 vols.

Roget.—7Tuesavrus or ENcLIsH
Worps anD PHrases. Classified and
Arranged so as to Facilitate the Expression
of Ideas and assist in Literary Composition.
By Peter Mark RoGet, M.D., F.R.S.
With full Index. Crown 8vo., 10s. 6d.
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Political Economy and Economies.

Ashley (W. J.).
EncLisg# Economic HiSTORY AND
TuEORY. Crown 8vo., Part I., 5s. Part
I., 10s. 6d.
Svurveys, Historic Anp Economic.
Crown 8vo, gs. net.
Bagehot.—Ecovomic Stupizs. By
WAaLTER BagEHOT. Crown 8vo., 3s. 6d.
Barnett.—/PRAcTICABLE SOCIALISM :
Essays on Social Reform. By SamueL A.
and HENRIETTA BArRNETT. Crown 8vo., 6s.
Devas.—A4 Manvar or PoLiTiCAL
Economy. By C.S. Devas, M.A. Cr. 8vo.,
7s. 6d. (Stonyhurst Philosophical Series.)
Jordan.—7wE STanpaRD OF VALUE.
By WiLLIAM LEIGHTON JorDAN. Cr.8vo.,6s.
Lawrence.—ZucaL Varriarions in
Wacrs. By F. W. LAWRENCE, M.A. With
Index and 18 Maps and Diagrams. 4to.,8s.6d.
Leslie.—Essavs on Poriricar Eco-
~Nomy. By T. E. CrirFe LEesLie, Hon.
LL.D., Dubl. 8vo., 10s. 6d.
Macleod (HENrRY DUNNING).
Econvomics ForR BEGINNERS.
8vo., 2s.
THeE ErLemenrs oF Ecovomrcs. 2
vols. Crown 8vo., 3s. 6d. each.
Bimerarisy. 8vo., ss. net.
Tue ELEMENTS OoF Banvkive. Cr.
8vo., 3s. 6d.
Tug THEORY AND PRACTICE OF

Crown

Macleod (HENrRY DUNNING)—contd.

Txe THEORY oF CREDIT. 8vo.

In 1 Vol., 30s. net; or separately, Vol.

I., 10s. net. Vol. II., Part 1., ros. net.
Vol I1., Part II. 10s. net.

Inprany CurRrRENCY. 8vo.,2s.6d. net.

Mill.—Poriricar  Economy. By
JounN STuarRT MiLL. Popular Edition. Cr.
8vo.,35.6d. Library Edition. 2 vols. 8vo.,30s.

Mulball.—/~¥pusrriEs AND WEALTH
oF Nations. By MicHAEL G. MuLHALL,
F.S.S. With 32 Diagrams. Cr. 8vo., 8s. 6d.

S%a.hr.—A MERICA’S WORKINGPEOPLE.
y CHARLES B. SpAHR. Crown 8vo., 5s. net.

Symes. — Poriricar Ecownomy : a
Short Text-book of Political Economy.
With Problems for Solution, Hints for
Supplementary Reading, and a Supple-
mentary Chapter on Socialism. By J. E.
SyMEs, M.A. Crown 8vo., 2s. 6d.

Toynbee.—Lscrures ov THE IN-
DUSTRIAL RBVOLUTION OF THB 18TH CEN-
TURY IN ENGLAND. By ArRNoLD TOYNBEE.
8vo., 10s. 6d.

Webb (SipNEY and BEATRICE).

TrwE HisTory oF TRADE UNIONISM.
With Map and Bibliography. 8vo., 18s.
InpusTrIAL DEMOCRACY : a Study
in Trade Unionism. 2 vols. 8vo., 25s. net.
ProBLEMS OF MODERN INDUSTRY :

BankinG. Vol. 1. 8vo., 12s. Vol. I1. 14s.

Essays. 8vo., 7s. 6d.

Evolution, Anthropology

Clodd (Epwarb).

Tue StorRY OoF CREATION: a Plain
Account of Evolution. With 77 Illustra- |
tions. Crown 8vo., 3s. 6d.

A PriMER oF EvoLurion: being a
Popular Abridged Edition of *The Story |
of Creation’. With Illustrations. Fcp. I
8vo., 1s. 6d.

Lang (ANDREW). ;

CustomM anp Myra: Studies of
Early Usage and Belief. With 15
Illustrations. Crown 8vo., 3s. 6d. :

MyrH, RITUAL, AND RELIGION. 2,
vols. Crown 8vo., 7s.

Mopery MyTHOLOGY : a Reply to
Professor Max Miller. 8vo., gs.

TrwE Makine oF Rericron. Cr. 8vo.,
5s. net.

Lubbock.— 7x& Oricinor CiviLisa-
TION, and the Primitive Condition of Man. *
By Sir J. LusBock, Bart.,, M.P. (LorD
AVEBURY). With 5 Plates and 20 Illustra- '
tions. 8vo., 18s.

&e
’ .
Max Miiller (The Right Hon. F.).
CHirs FROM A GERMAN WORKSHOP.
Vol. IV, Essays on Mythology and Folk
Lore. Crown 8vo., 5s.
CONTRIBUTIONS TO THE SCIENCE OF
MyTHOLOGY. 2 vols. 8vo., 32s.
Romanes (GEORGE JoHN).
Essavs. Edited by C. Lroyp
MoRraaN. Crown 8vo,, 5s. net.
DARWIN, AND AFTER DARWIN: an
Exposition of the Darwinian Theory,and a
Discussion on Post-Darwinian Questions.
Part I. THE DARwWINIAN THEORY. With
Portrait of Darwin and 125 Illustrations.
Crown 8vo., 10s. 6d.
Part II. PosST-DARWINIAN QUESTIONS:
Heredity and Utility. With Portrait of
the Author and 5 Illustrations. Cr. 8vo.,

10S. .

Part III. Post-Darwinian Questions :
Isolation and Physiological Selection.
Crown 8vo., s5s.

AN Examivarion oF WEISMANN-
1sm.  Crown 8vo., 6s.
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Poetry and the

Morris (WiLLIAM)—continued.
Certain of the PoETICAL WORKS may also be
had in the following Editions :—
TrE EARTHLY PARADISE.
Popular Edition. 5 vols. 12mo., 25s.;
or 5s. each, sold separately.
The same in Ten Parts, 25s.; or 2s. 6d.
each, sold separately.
Cheap Edition. in 1 vol.
6s. net.
Porms By THE Way. Square crown
8vo., 6s.
*.* For Mr. William Morris’s Prose
Works, see pp. 22 and 31.

Morte Arthur: an Alliterative Poem
of the Fourteenth Century. Edited from
the Thornton MS., with Introduction,
Notes and Glossary. By MaRy MAcCLEOD

Crown 8vo.,

Banks. Fcp. 8vo., 3s. 6d.
Nesbit.—Lavs avp Lecrnps. ByE.
NesBiT (Mrs. HuBert Branp). First

Series. Crown 8vo., 3s. 6d. Second Series.
With Portrait. Crown 8vo., 5s.

Pooler.—T®ansLarions, and other
Verses. By C. K. PooLer, M.A. Fcp.
8vo., 3s. net.

Riley. — OLp Fasuiovep Roses :
Poems. By James WHiTtcoMs RILEY.
12mo., 5s.

Romanes.—A SELECTION FROM THE
PorMS oF GEORGE FOHN RoMANES, M.A.,
LL.D., F.R.S. With an Introduction by
T. HERBERT WARREN, President of Mag-
dalen College, Oxford. Crown 8vo., 4s. 6d.

Drama—continued.

Shakespeare.

BowbDLER'S FAMILY SHAKESPEARE.
With 36 Woodcuts. 1 vol. 8vo., 14s.
Or in 6 vols. Fcp. 8vo., 21s.

THE SHAKESPEARE BIRTHDAY BOOK.
By Mary F. DunBAr. 32mo., 1s. 6d.

SHAKESPEARE'S SoNNETS. Recon-
sidered, and in part Rearranged, with
Introductory Chapters and a Reprint of
the Original 1609 Edition, by SaMuUEL
BuTLER, Author of ‘Erewhon’. 8vo.,
10s. 6d.

Savage-Armstrong.—BA4LLADS OF
Down. By G. F. SAVAGE-ARMSTRONG,
M.A,, D.Litt. Crown 8vo., 7s. 6d.

Stevenson.—A CH/LD'S GARDEN OF
VERsEs. By RoOBERT Lours STEVENSON.
Fcp. 8vo., 5s.

Wagner.— 7#s NIBELUNGEN RING.
Done into English Verse by REGINALD
RANKIN, B.A. of the Inner Temple, Barris-
ter-at-Law. Vol. I. Rhine Gold and Val-
kyrie. Fcp. 8vo., 4s. 6d.

Wordsworth. — SzLzc7ep  PorMs.
By ANprew LanG. With Photogravure

| Frontispiece of Rydal Mount. With 16

i Illustrations and numerous Initial Letters.
By ALFRED Parsons, A.R.A. Crown 8vo.,
gilt edges, 3s. 6d.

Wordsworth and Coleridge.—4
DESCRIPTION OF THE WORDSWORTH AND
COLERIDGE M ANUSCRIPTS IN THE POSSBS-
sioN oF MR. T. NorToNn LonGMan. Edited,
with Notes, by W. HALE WHITE. With 3
Facsimile Reproductions. 4to., 10s. 6d.

Fietibn,_Humour, &e.

Anstey.— Vocss Poruri. (Reprinted
from ‘Punch’.) By F. ANsTEY, Author of
*Vice Versa .

First Series. With 20 Illustrations by J.
BERNARD PARTRIDGE. Cr. 8vo., 3s. net.
Second Series. With 25 Illustrations by J.
BERNARD PARTRIDGE. Cr. 8vo., 3s. net.

Bailey.— My Lapy or ORANGE: a
Romance of the Netherlands in the Days of
Alva. By H. C. BaiLey. With 8 Illustra-
tions. Crown 8vo., 6s.

Beaconsfield (THE EarL oF).
Novers anp Tares. Complete
in 11 vols. Crown 8vo., 1s. 6d. each.

Vivian Grey. Sybil.
The Young Duke, etc. | Henrietta Temple.
Alroy, Ixion, etc. Venetia.
Contarini  Fleming, | Coningsby.
etc. Lothair.
Tancred. i Endymion.

Beaconsfield (THE EArL oF)—cont.
Novers anp Tares. TuE HucwH-

EADEN EpiTion. With 2 Portraits and
11 Vignettes. 11 Vols. Crown 8vo., 42s.

‘Chola.'— A4 New Dwixiry, and
other Stories of Hindu Life. By ‘ChHora’.
Crown 8vo., 2s. 6d.

Churchill.—S4vzoL4 : a Tale of the

Revolution in Laurania. By WINsSTON
SPENCER CHURCHILL, M.P. Cr. 8vo., 6s.

Crawford.—7x#E AUTOBIOGRAPHY OF
A Tramp. By J. H. Crawrorp. With a
Photogravure Frontispiece ‘ The Vagrants,’
by FrREp. WALKER, and 8 other Illustra-
tions. Crown 8vo., 5s. net.

Creed.—7wxE Vicar oF Sr. LUKE'S :
a Novel. By SisyL Creep. Cr. 8vo., 6s.

IDOug’a.ll.—BEGGARS Arr. By L.

DoucgaLL. Crown 8vo., 3s. 6d.
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Fiction, Humour, &c.—continued,

Doyle (A. Conan).

Mrcarr Crarke: A Tale of Mon-
mouth’s Rebellion. With 10 Illustra-
tions. Cr. 8vo., 3s. 6d.

T#e REerucees: A Tale of the
Huguenots. With 25 Illustrations. Cr.
8vo., 3s. 6d.

THE STARK MUNRO LETTERS.
8vo, 3s. 6d.

THE CAPTAIN OF THE POLESTAR,
and other Tales. Cr. 8vo., 3s. 6d.

Cr.

Farrar (F. W., DeaN oF CANTER-
BURY).

DArRkNESS AND Dawn: or, Scenes
in the Days of Nero. An Historic Tale.
Cr. 8vo., 6s. net.

GAaTHERING CLoUDS : a Tale of the
Days of St. Chrysostom. Cr. 8vo., 6s. net.

Fowler (EpiTh H.).

Twg Younc PRETENDERS. A Story
of Child Life. With 12 Illustrations by
Sir PHILIP BURNE-JONES, Bart. Crown
8vo., 6s.

THE Proressor’s Currpren. With
24 Illustrations by ETHEL KATE BURGESS.
Crown 8vo., 6s.

Francis (M. E.).
YEoman Freerwoop. Cr. 8vo., 6bs.

Pastorars or Dorser. With 8

Illustrations. Crown 8vo., 6s.

Froude.—7wE Two CHieFs oF Duw-
Boy: an Irish Romanceofthe Last Century.
By JaMes A. Froube. Cr. 8vo., 3s. 6d.

Gurdon.—Mzmor/Es anp Fancigs :
Suffolk Tales and other Stories; Fairy
Legends; Poems; Miscellaneous Articles.

By the late Lapy CaMILLA GURDON. Cr.
8vo., s5s.

Haggard (H. RipEr).
ALran Quarermain. With 31

Illustrations.

Arran's Wirs. With 34 Illustra-
tions. Crown 8vo., 3s. 6d.

Brarrice. With Frontispiece and
Vignette. Cr. 8vo., 3s. 6d.

Crown 8vo., 3s. 6d.

Haggard (H. Riper)—continued.

Brack HEART AND WHiTE HEART,

AND OTHER S70RIES. With 33 Illustra-
tions. Crown 8vo., 6s.

CrgoraTRA. With 29 Illustrations.
Crown 8vo., 3s. 6d.

Coronsr Quarircw, V.C. With
Frontispiece and Vignette. Cr. 8vo., 3s. 6d.

Dawn. With 16 Illustrations. Cr.
8vo., 3s. 6d.

Dr. TherNe. Crown 8vo., 3s. 6d.

Eric BricuTeves. With 51 Illus-
trations. Crown 8vo., 3s. 6d.

HEaRT oF THE Worrp. With 135
Illustrations. Crown 8vo., 3s. 6d.

Joanw Hasrs. With 20 Illustrations.
Crown 8vo., 3s. 64.

Maiwa's Revence, Cr. 8vo., 1. 6d.

Lyszerw. With 26 Illustrations.
Crown 8vo., 6s.

MonTEZUMA's DavcHTER. With 24
Illustrations. Crown 8vo., 3s. 6d.

MRr. MEEson's Wirr. With 16

Illustrations. Crown 8vo., 3s. 6d.

Napa raE Liry. With 23 [llustra-
tions. Crown 8vo., 3s. 6d.

Ste. With 32 Illustrations. Crown
8vo., 3s. 6d.

Swarrow : a Tale of the Great Trek.
With 8 Illustrations. Crown 8vo., 6s.

THE ProPLE oF THE Mist. With
16 Illustrations. Crown 8vo., 3s. 6d.

Twe Wircw’s Heap. With

Illustrations. Crown 8vo., 3s. 6d.

16

Haggard and Lang.— 7wz WorLD's
Dgsike. By H. RipEr HaGGARD and
ANDREW LaNG. With 27 Illustrations.
Crown 8vo., 3s. 6d.

Harte.—/~ r#E Carouinez Woobs.
By BRET HARTE. Crown 8vo., 3s. 6d.

Hope.—Txz HEART oF PRINCESS
Osra. By AnTHONY HoPE. With g Illus-
trations. Crown 8vo., 3s. 6d.

Howard.—7xx UwnpoinG oF Jouw
BrewsTER. By Lady MaBEL HowaRrD.
Crown 8vo., 6s.
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Fietion, Humour, &6.—continued.

Jerome.—Skercues v Lavenper:; Morris (WILLIAM).

BLus aND GREEN. By JeroMe K. JEROME, |  7wr Suyperine Froop. Cr. 8vo.,

Author of ¢ Three Men in a Boat,' etc.
Crown 8vo., 3s. 6d.

Joyce.—OLp CrerLric RomANCEs.
welve of the most beautiful of the Ancient ;
Irish Romantic Tales. Translated from the |
Gaelic. By P. W. Jovcg, LL.D. Crown '
8vo., 3s. 6d.

Lang.—A Mo~k or Firg; a Story
of the Days of Joan of Arc. By ANDREW
Lanc. With 13 Illustrations by SELwYN
IMage. Crown 8vo., 3s. 64.

Levett-Yeats. — 7wz CHEVALIER |
D'Auriac. By S. LEVETT-YEATS. Crown
8vo., 3s. 6d.

Lyall (Epna). !
THE AUTOBIOGRAPHY OF A SLANDER.
Fcp. 8vo., 1s., sewed.
Presentation Edition. With 20 Illustra-
tions by LancerLotr Speep. Crown

8vo., 2s. 6d. net. !

TrE AUTOBIOGRAPHY OF A TRUTH.
Fcp. 8vo., 1s., sewed ; 1s. 6d., cloth.

Dorgen. The Story of a Singer. '
Crown 8vo., 6s.

Wavrarine Menv. Crown 8vo., bs.

1
Hope rae HermiT: a Romance of '
Borrowdale. Crown 8vo., 6s. |

Marchmont.—/~ 76 NAME OF 4
Woman: a Romance. By ARTHUR W.
MARrcHMONT. With 8 Illustrations. Crown
8vo., 6s.

Mason and Lang. —Parson KeLLy.
By A. E. W. MasoN and ANDREW LANG. |
Crown 8vo., 6s. '

Max Miiller. — Drvrscwe LieBE
(GerMaN Love): Fragments from the !
Papers of an Alien. Collected by F. Max |
MULLER. Translated from the German by i
G. A. M. Crown 8vo., 5s.

Melville (G. J. WHyTE).

The Gladiators. Holmby House.
The Interpreter. Kate Coventry.
Good for Nothing. Digby Grand.
The Queen’s Maries. General Bounce.

Crown 8vo., 1s. 6d. each.

|

Merriman.—Frorsam : A Story of |
the Indian Mutiny. By HENRY SETON
MEeRRrIMAN.  With Frontispiece and Vig-
nette by H. G. Massey. Cr. 8vo., 3s. 6d.

7s. 6d.

T Warer orF tHE WoONDROUS
IsLes. Crown 8vo., 7s. 6d.

Tur WELL AT THE WorLD's END.
2 vols. 8vo., 28s.

T Woop Bevonp THE WORLD.
Crown 8vo, 6s. net.

THe STORY OF THE GLITTERING
PLasn, which has been also called The
Land of the Living Men, or The Acre of
the Undying. Square post 8vo., 5s. net.

Tue Roors oF THE MOUNTAINS,
wherein is told somewhat of the Lives of
the Men of Burgdale, their Friends, their
Neighbours, their Foemen, and i
Fellows-in-Arms. Written in Prose and
Verse. Square crown 8vo., 8s.

A Tare oF THE HOUSE oF THE
WoLFINGS, and all the Kindreds of the
Mark. Written in Prose and Verse.
Square crown 8vo., 6s.

A DREAM OF JoHN BALL, AND A
KinG's LBssoN. 12mo., 1s. 6d.

NEws rroM NOWHERE; or, An
Epoch of Rest. Being some Chapters
from an Utopian Romance. Post 8vo.,
1s. 6d.

Tw#E STORY OF GRETTIR THE STRONG.
Translated from the Icelandic by Eirixr
MaGNUssoN and WiLLIAM MoRrris. Cr.
8vo., §s. net,

THreEe NORTHERN LovE STORIES,
AND OTHER TALES. Translated from the
Icelandic by EIrikR MaGNUsSON and
WiLLiaM Morris. Crown 8vo., 6s. net.

*.* For Mr. William Morris's Poetical
Works, see p. 19.

Newman (CARDINAL).

Loss avp Gaiv: The Story of a
Convert. Crown 8vo. Cabinet Editiom,
6s. ; Popular Edition, 3s. 6d.

Carrista: A Tale of the Third

Century. Crown 8vo. Cabinet Edition,
6s.; Popular Edition, 3s. 64.

Phillipps-Wolley.—S~v4r: a Legend
of the Lone Mountain. By C. PHILLIPPS-
WoLLEY. With 13 Illustrations. Crown
8vo., 3s. 6d.

Raymond (WALTER).
Two Men o' Menpip. Cr. 8vo., 6s.
No Sovr Asove Money. Cr.8vo.,6s.
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Fiction, Humour, &e.—continucd.

Reader.—PriesTass anD QUEEN:
a Tale of the White Race of Mexico; being
the Adventures of Ignigene and her Twenty-
six Fair Maidens. By EmiLy E. READER.
gllustrated by EmiLy K. READER. Crown

vo., 6s.

Ridley.—A~vve Maivwarive. By
ALICE RiDLEY, Author of ¢ The Story of
Aline’. Crown 8vo., 6s.

Sewell (ELizaBETH M.).

A Glimpse of the World. | Amy Herbert

Laneton Parsonage. Cleve Hall.

Margaret Percival. Gertrude.

Katharine Ashton. Home Life.

The Earl’s Daughter. After Life.

The Experience of Life. | Ursula. Ivors.
Cr. 8vo., 1s. 6d. each cloth plain, 2s. 6d.

each cloth extra, gilt edges.
Somerville (E. (E.) and Ross

(MARTIN).

Some EXPERIENCES oF an [RiISH
R.M. With 31 Illustrations by E. (E.
SoMERVILLE. Crown 8vo., 6s.

THE REAL CHARLOTTE.
8vo., 3s. 6d.

Tue Sicver Fox. Cr. 8vo., 3s. 6d.

Stebbing. — ProsasLs  TaLrks.
Edited by WiLLiam StEBBING. Crown
8vo., 4s. 6d.

Stevenson (RoBerT Louis).

THE STRANGE CASE OF DR. JEKYLL
AND Mr. HyDe. Fcp. 8vo., 1s. sewed.
1s. 6d. cloth.

THeE STRANGE CASE oF Dr.
FEKYLL AND MR. HYDE; WITH OTHER
FaBLEs. Crown 8vo., 3s. 6d.

More NEw ARABIAN NIGHTS—THE
Dy~namrTER. By ROBERT Louis STEVEN-
8oN and FANNY VAN DE GRIFT STEVEN-
soN. Crown 8vo., 3s. 6d.

Tus Wkrone Box. By ROBERT
Louis STEVENSON and LLoYD OSBOURNE,
Crown 8vo., 3s. 6d.

Crown

Suttner.—Zay Dowwy Your ARrMs
(Die Waffen Nieder) : The Autobiography
of Martha von Tilling. By BERTHA vON
SurTNErR. Translated by T. HoLMEs.
Cr. 8vo., 1s. 6d.

Swan.—BAaLLAST.
Crown 8vo., 6s.

By Myra Swan.

Taylor.— Earry Irariav Love-
S7oriEs. Taken from the Originals by
UNA TavyLor. With 13 Illustrations by
HEeNRY J. Forp. Crown 4to., 15s. net.

Trollope (ANTHONY).
THE Warpen. Cr. 8vo., 1s. 6d.
BarcaesTer TowERs. Cr.8vo.,15.6d.

Walford (L. B.).

O~NE oF OurserLves. Cr. 8vo., 6s.

THEe INTRUDERS. Crown 8vo., 2s. 6d.

LEeppy Marcer. Crown 8vo., 2s. 6d.

Iva Kirpare : a Matrimonial Pro-
blem. Crown 8vo., 2s. 6d.

MRr. Smire: a Part of his Life.
Crown 8vo., 2s. 6d.

THE Basy's GranpmorHer. Cr.
8vo., 2s. 6d.

Cousins. Crown 8vo., 2s. 6d.

TROUBLESOME DAUGHTERS. Cr.

8vo., 2s. 6d.
PAULINE.
Drcxk NETHERBY.
Twe History oF a4 WEEK.
8vo. 2s. 6d.
A STi1FF-NECKED GENERATION. Cr.

Crown 8vo., 2s. 6d.
Cr. 8vo., 2s. 6d.
Cr.

8vo. 2s. 6d. .

Naw, and other Stories. Cr. 8vo.,
2s. 6d.

Tue Miscuier oF Monica. Cr.
8vo., 2s. 6d.

Twg ONE Goop Guesrt. Cr. 8vo.

2s. 6d.

¢ PLoucHED, and other Stories.
Crown 8vo., 2s. 6d.

Tur Marcumakier. Cr.8vo., 2s. 6d.

Ward.—O~e Poor Scrurre. By

Mrs. WILFRID WARD. Crown 8vo., 6s.

West.— Epmunp FuLLESTON; OF,
The Family Evil Genius. By B. B. WEsT,
Author of ‘Half Hours with the Million-
aires,’ etc. Crown 8vo., 6s.

Weyman (STANLEY).

Twe Houvse oF tHE Worr. With
Frontispiece and Vignette. Crown 8vo.,
3s. 6d.

A GENTLEMAN OF Francs. With
Frontispiece and Vignette. Cr. 8vo., 6s.

Twre Rep Cockape. With Frontis-
piece and Vignette. Crown 8vo., 6s.

Suarswssury. With 24 Illustra-
tions by CLAUDE A. SHEPPERSON. Cr.
8vo., 6s.

Soptra. With Frontispiece. Crown
8vo., 6s.
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Popular Seienee (Natural History, &c.).

Butler.—Ouvr HousewoLD INSECTS.
An Account of the Insect-Pests tound in
Dwelling-Houses. By EDWARD A. BUTLER,
B.A., B.Sc. (Lond.). With 113 Illustra-
tions. Crown 8vo., 3s. 6d.

Furneaux (W.).

Tus Ourboor WorLp; or The
Young Collector’'s Handbook. With 18
Plates (16 of which are coloured), and 549
Illustrations in the Text. Crown 8vo.,
6s. net.

BurTERFLIES AND MoTHs (British).
With 12 coloured Plates and 241 Illus-
trations in the Text. Crown 8vo., 6s. net.

Lire IN PONDS AND STREAMS.
With 8 coloured Plates and 331 Illustra-
tions in the Text. Crown 8vo., 6s. net.

Hartwig (GEorGE).

THE SEA AND 1TS LIviNG WONDERS.
With 12 Plates and 303 Woodcuts. 8vo.,

7s. net.
TweE Tropicar Worrp, With 8
Plates and 172 Woodcuts. 8vo., 7s. net.

TxE Porar WorLp. With 3 Maps,
8 Plates and 85 Woodcuts. 8vo., 7s. net.

THE SUBTERRANEAN WorLp. With
3 Maps and 80 Woodcuts. 8vo., 7s. net.

HErors oF THE PoLar WorLp. With
19 Illustrations. Cr. 8vo., 2s.

WonDERS0OF THE TROPICAL FORESTS.
With 4o Illustrations. Cr. 8vo., 2s.

WorkEers UNDER THE GRoUND.With
29 Illustrations. Cr. 8vo., 2s.
MarvELs OvEr our Heaps. With

29 Illustrations. Cr. 8vo., 2s.

Sca MonNSTERS AND SEa BIRDs.
With 75 Illustrations. Cr. 8vo., 2s. 6d.

Denizens oF e Deep. With 117
Illustrations. Cr. 8vo., 2s. 6d.

AND [EARTHQUAKES.
Cr. 8vo., 2s. 6d.

YVorLcanNoES
With 30 Illustrations.

Hartwig (GEORGE)—continued.

Wirp Animars orF THE TROPICS.
With 66 Illustrations. Cr. 8vo., 3s. 6d.

Helmholtz.—Porvrar LECTURES oN
Scientiric SusjBcrs. By HERMANN von
HeLMHoOLTZ. With 68 Woodcuts. 2 vols.
Cr. 8vo., 3s. 6d. each.

Hudson (W. H.).

Narvrr v Downranvp. With 12
Plates and 14 Illustrations in the Text by
A. D. McCorMiICK. 8vo., 10s. 6d. net.

Brrrist Birps. With a Chapter
on Structure and Classification by FrRank
E. Bepparp, F.R.S. With 16 Plates (8
of which are Coloured), and over 100 Illus-
trations in the Text. Cr. 8vo., 6s. net.

Birps (v Lovpon. With 17 Plates
and 15 [llustrations in the Text, by BRyan
Hook, A. D. McCorMick, and from
Photographs from Nature, by R. B.
LobGe. 8vo., 12s.

Proctor (RicuHaArD A.).

LrcHT Sc1ENCE FOR LEISURE HouURrs.
Familiar Essays on Scientific Subjects.
Vol. I. Crown 8vo., 3s. 6d.

Rouct Wavs Mape SMoorH. Fami-
liar Essays on Scientific Subjects. Crown
8vo., 3s. 6d.

PLEASANT WaysinScieEncs. Crown
8vo., 3s. 6d.

Narvre Stupiss. By R. A. Proc-
TOR, GRANT ALLEN, A, WiLson, T.
FosTer and E. CLopp. Crown 8veo.,
3s. 6d.

LEeisure Reapinves. By R. A. Proc-
ToR, E. CLoDD, A. WiLsoN, T. FosTexr
and A. C. Ranyarp. Cr. 8vo., 3s. 6d.

*<* For My. Proctor's other books see pp. 14
and 28, and Messrs. Lon, ns & Co.’s
Catalogue of Scientific Works.

Stanley.—A FamiLiar History or
Birps. By E. StanLey, D.D., formerly
Bishop of Norwich. With 160 Illustrations.
Cr. 8vo., 3s. 6d.
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Popular Science (Natural History, &e.)—continued.
Wood (Rev. ]. G.). Wood (REvV. ]. G.)—continued.
HomEes wittour Hanps: A Descrip- | PETLAND Revisrrep.  With 33

tion of the Habitations of Animals, classed

according to the Principle of Construc-
tion. ith 140 Illustrations. 8vo.,
7s. net.

Insects AT Home : A Popular Ac-
count of British Insects, their Structure,
Habits and Transformations. With 700
Illustrations. 8vo., 7s. net.

Our or Doors; a Selection of
Original Articles on Practical Natural
History. With 11 Illustrations. Cr. 8vo.,
3s. 6d.

STrANGE DwELLINGS: a Description
of the Habitations of Animals, abridged
from ¢ Homes without Hands’. With 60
Illustrations. Cr. 8vo., 3s. 6d.

Illustrations, Cr. 8vo., 3s. 6d.

Birp LiFe or THE BisLe. With 32
Illustrations. Cr. 8vo., 3s. 6d.

Wownperrur NEesTs. With 30 Illus.
trations. Cr. 8vo., 3s. 6d.

Homes unpER THE Grounp. With
28 Illustrations. Cr. 8vo., 3s. 6d.

WirLp ANnimars or THE BisLe. With
29 Illustrations. Cr. 8vo., 3s. 6d.

DomesTic ANIMALS OF THE BIBLE.
With 23 Illustrations. Cr. 8vo., 3s. 6d.

TuE Branvcy Burrpers. With 28
Illustrations. Cr. 8vo., 2s. 6d.

Socrar HABITATIONS AND ParasITIC
NBsTs. With 18 Illustrations. Cr.8vo.,2s.

Works of

Gwilt.— A~ Enwncvcrorspia oF ARr-
CHITECTURE. By Josepn GwirLt, F.S.A.
With 1700 Engravings. Revised (1888),
with Alterations and Considerable Addi-
tions by WYATT PAPWORTH. 8vo., 21s. net.

Maunder (SamuEeL).

Brograruicar Treasury. With
Supplement brought down to 1889. By
Rev. JaMes Woop. Fcp. 8vo., 6s.

TrEASURY OF GEOGRAPHY, Physical,
Historical, Descriptive, and Political.
With 7 Maps and 16 Plates. Fcp. 8vo., 6s.

THE TREASURY OF BisLe Know-
LEDGE. By the Rev. J. AYrg, M.A. With
%Maps, 15 Plates, and 300 Woodcuts.

cp. 8vo., 6s.

TREASURY OF KNOWLEDGE AND L1B-
RARY oF REFERENCB. Fcp. 8vo., 6s.

Historicar TREASURY. Fcp.8vo ,6s.

Reference.
Maunder (SAMUEL)—continued.

THE TREASURY oF Borany. Edited
by J. LinpLEY, F.R.S,, and T. MooRE,
F.L.S. With 274 Woodcuts and 20 Stee}
Plates. 2 vols. Fcp. 8vo., 12s.

Roget. — Tuesavrus oF ENGLISH
WoRrDs AND PHRAsEs. Classified and Ar-
ranged so as to Facilitate the Expression of
Ideas and assist in Literary Composition.
By PeTEr Marxk Rocer, M.D., F.R.S.
Recomposed throughout, enlarged and im-
proved, partly from the Author’s Notes, and
with a full Index, by the Author’s Son,
Joun LEwis RoGgeT. Crown 8vo., 10s. 6d.

Willich.--Popurar TasLEs for giving
information for ascertaining the value of
Lifehold, Leasehold, and Church Property,
the Public Funds, etc. By CHARLEs M.

Children

Brown.— 7z Boox oF SAINTS AND
FrienpLY BEasTs. By ABBIE FARWELL
BrowN. With 8 Illustrations by FANNY Y.
Cory. Crown 8vo., 4s. 6d. net.

Buckland,—Zwo L/tTLERUNAWAYS.
Adapted from the French of Louis Des-
NoYERS. By JaMEs BuckLanp. With 110
Illustrations by CeciL ALpIN. Cr. 8vo., 6s.

Corbin and Going.—UrcHins oF
THE S&4a. By Marie OvErTON CORBIN
and CHARLES BuxToN Going. With Draw-
ings by F. I. BENNETT. Oblong 4to., 3s. 6d.

WirLich. Edited by H. BENCE JoNES.
Crown 8vo., 10s. 6d.
s Books.

Crake (Rev. A. D.).

Epwy r1HE Fair; or, The First
Chronicle of Zscendune. Cr. 8vo., 2s. net.

ALFcar THE DanE ; or, The Second
Chronicle of scendune. Cr. 8vo. 2s. net.

TuE Rivar Heirs : being the Third
and Last Chronicle of Zscendune. Cr.
8vo., 2s. net,

TrHE House oF WarpernNe. A Tale
of the Cloister and the Forest in the Days
of the Barons’ Wars. Crown 8vo., 2s. net.

Briav Frrz-Counr. A Story of
Wallingford Castle and Dorchester
Abbey. Cr. 8vo., 2s. net.
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Children’s Books—continued.
Henty (G. A.).—EDITED BY.

Yure Locs : A Story-Book for Boys.
By Varrous AuTtHors. With 61 Illus-
trations. Crown 8vo., 6s.

Yvre TipeE Yarwns: a Story-Book
for Boys. By Various AutHors. With
45 Illustrations. Crown 8vo., 6s.

Lang (ANDREW).—EDITED BY.

TwE BLus Fairy Book. With 138

Illustrations. Crown 8vo., 6s.

Txe RED Farry Bookx. With 100
Illustrations. Crown 8vo., 6s.

THE GREEN Farry Boox. With §9

Illustrations. Crown 8vo., 6s.

ThE GREY Fairy Boox. With 65

Illustrations. Crown 8vo., 6s.

THE YELLOW Farry Bookx. With
104 Illustrations. Crown 8vo., 6s.

THe Pivk Fairy Bookx. With 67

Illustrations. Crown 8vo., 6s.

TwE BLue Poetry Bookx. With 100
Illustrations. Crown 8vo., 6s.

Twe True Story Bookx. With 66

Illustrations. Crown 8vo., 6s.

7HE RED TRUE STORY Book. With
100 Illustrations. Crown 8vo., 6s.

Tue AnimaL Story Boox. With
67 Illustrations. Crown 8vo., 6s.

TwE RED Book oF ANIMAL STORIES.
With 65 Illustrations. Crown 8vo., 6s.

THE ARaBIAN NIGHTS ENTERTAIN-
MENTS. With 66 Illustrations. Cr. 8vo., 6s.

Meade (L. T.).

Dappy’s Boy. With 8 Illustrations.
Crown 8vo., 3s. net.

Des anp rHE Ductess. With 7
Illustrations. Crown 8vo., 3s. net.

THe BEerResrorD Prize. With 7
Illustrations, Crown 8vo., 3s. net.

TwE Houske oF SurpPrisgs. With 6
Illustrations. Crown 8vo. 3s. net.

Praeger (RosaMonbD),

TxeE ADVENTURES OF THE THREE
BoLp Basgs: HEcTOR, HONORIA AND
ALisANDER. A Story in Pictures. With
24 Coloured Plates and 24 Outline Pic-
tures. Oblong 4to., 3s. 6d.

THE FURTHER DOINGS OF THE THREE

BoLrp Basies. With 24 Coloured Pictures
and 24 Outline Pictures. Oblong 4to.,35.6d.

Stevenson.—dA CxiLD's GARDEN OF
VERrsEs. By RoOBERT Louis STEVENSON.
Fcp. 8vo., §s.

Upton (FLORENCE K. AND BERTHA).

TrHE ApvENTURES oF Two Durcy
DoLLs AND 4 * GoLLiwogG'. With 31
Coloured Plates and numerous Illustra-
tions in the Text. Oblong 4to., 6s.

TuE Gorriwoce's Bicvcre CLus.

With 31 Coloured Plates and numerous
Illustrations in the Text. Oblong 4to., 6s.

THE GOLLIWOGG AT THE SEASIDS.
With 31 Coloured Plates and numerous
Illustrations in the Text. Oblong 4to., 6s.

ThE Gorrrwoce iv War. With 31
Coloured Plates. Oblong 4to., 6s.

THE GorrLiwocG's Porar ADVEN-
TURES. With 31 Coloured Plates. Ob-
long 4to., 6s.

TwE VeEGE-MEN'S ReEvEnGE. With

31 Coloured Plates and numerous Illus-
trations in the Text. Oblong 4to., 6s.

The Silver Library.

CrOWN 8vo. 3s. 6d. EACH VOLUME.

Arnold’s (8ir Edwin) S8eas and Lands, With
71 Illustrations.  3s. 64.

Bagehot’s (W.) Biographical Studies. 3s. 6d.

Bagehot's (W.) Economic Studies. 3s. 64.

Bagehot’s (W.) Literary Studies. With Portrait.
3 vols, 3. 6d. each.

Baker's (8ir 8. W.) Eight Years in Ceylon.
With 6 Illustrations. 3s. 6d.

Baker's (8ir 8. W.) Rifle and Hound in Ceylon.
With 6 Illustrations. 3s. 64.

Baring-Gould’s (Rev. 8.) Curious Myths of the
Middle Ages., 3s. 64.

Baring-Gould’s (Rev. 8.) Origin and Develop-
ment of Religious Belfef. 2 vols. 3s.6d.each.

Becker’s (W. A.) Gallus : or, Roman Scenesin the
Time of Augustus. With 26 Illus. 3s. 6d.
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The Silver Library—continued.

Becker's (W. A.) Charicles: or, Illustrations of
the Pnivate Life of the Ancient Greeks.
With 26 Illustrations. 3s. 6d.

Bent’s (3. T.) The Ruined Cities of Mashona-
land. With 117 Illustrations. 3s. 64.

Brassey's (Lady) A Yoyage in the ‘Sunbeam’.
With 66 Illustrations. 3s. 64.

Churchiil's (W, Spencer) The Story of the
Malakand Field Force, 1897. With 6 Maps
and Plans. 3s. 64.

Glodd’s (B.) Btory of Creation: a Plain Account
of Evolution. With 77 Illustrations. 3s. 6d.

Conybeare (Rev. W. J.) and Howson's (Yery
Rev. J. 8.) Life and Episties of St. Paul.
‘With 46 Illustrations. 3. Gd.

Dougall's (L.) Beggars All: a Novel. 3s. 64.

Doyle’s (A. Conan) Micah Clarke. A Tale of
Monmoutn's Rebellion. With 10 Illusts. 35.6d.

Doyle’s (A. Conan) The Captain of the Polestar,
and other Tales. 3s. 64.

Doyle’s (A. Conan) The Refugees: A Tale of
the Huguenots. With2gIllustrations. 3s6d.

Doylo;:i(l, Conan) The Stark Munro Letters.
3 .

Froude'’s (J. A.) The History of England, from
the Fall of Wolsey to the Defeat of the
Spanish Armada. 12 vols. 3s. 6d. each.

Froude’s (J. A.) The English in Ireland. 3vois,
108, 6d.

Froude's (J. A.) The Divorce of Catherine of
Aragon. 3s. 64.

Froude’s (J. A.) The Spanish Story of the
Armada, and other Essays. 3s. 6d.

Froude’s (J.A.) English Seamen in the Sixtesenth
Century. 3s. 64.

Froude's (J. A.) Short Studies on Great Sub-
jects. 4 vols. 3s. 64. each.

Froude's (J. A.) Oceana, or England and Her
Colonies. With g Illustrations. 3s. 6d.

Froude’s (J. A.) The Council of Trent. 3s. 64.

Froude’s (J. A.) The Life and Letters of
Erasmus. 3s. 6d.

Froude’s (J. A.) Thomas Carlyle: a History of
his Life.

1795-1835. 2 vols. 7s. 1834-1881. 2 vols. 7s.
Froude's (J. A.) Cmsar: a Sketch. 3s. 6d.
Froude’s (J. A.) The Two Chiefs of Dunboy: an

Irish Romance of the Last Century. 3s. 6d.
Gleig’s (Rev. G. R.) Life of the Duke of

Waellington. With Portrait. 3s. 6d.
Greville’s (C. C. F.) Journal of the Reigns of

King George IY., King Willlam IV., and

Queen Yictoria. 8 vols., 3s. 64. each.
Haggard’s (H. R.) 8he: A History of Adventure,

With 32 Illustrations.  3s. 6d.
Haggard’'s (H. R.) Allan Quatermain

20 Illustrations. 3s. 6d.

Haggard’s (H. R.) Colonel Quaritch, V.C.: a
Tale of Country Life. With Frontispiece
and Vignette. 3s. 6d.

With

Haggard's (H. R.) Cleopatra. With 29 Illustra-
tions. 3s. 64.

Haggard’s (H. R.) Eric Brighteyes. With 53
Illustrations.  3s. 6d.

Haggard's (H. R.) Beatrics. With Frontispiece
and Vignette. 3s. 64.

Haggard's (H. R.) Allan’s Wife. With 34 Illus-
trations. 3s. 64.

Haggard (H. R.) Heart of the World.
15 Illustrations. 3s. 64.

Haggard'’s (H. R.) Montezuma's Daughter. With
2g Illustrations. 3s. 6d.

Haggard's (H. R.) The Witch's Head. With
16 Illustrations, 3s. 64.

Haggard's (H. R.) Mr. Meeson's Will. With
16 Illustrations. 3s. 6d.

Haggard’s (H. R.) Nada the Lily. With a3
Illustrations. 3s.6d.

Haggard’s (H. R.) Dawn, With 16Illusts. 3s. 6d.

Haggard's (H, R.) The People of the Mist. With
16 Illustrations. 3s. 6d.

Haggard’s (H. R.) Joan Haste.
trations. 35, 6d.

Haggard (H. R.) and Lang’s (A.) The World’s
Desire. With 27 Illustrations. 3s. 6d.

Harte’s (Bret) In the Oarquines Woods and
other Storfes. 3s. 64.

Helmholts's (Hermann von) Popular Lectures
on Sclentific Bubjects. With 68 1llustrations.
2 vols. 3s. 6d. each.

Hope's (Anthony) The Heart of Princess Osra.
With g Illustrations. 3s. 6d.

Howitt’'s (W.) Visits to Remarkable Places.
With 8o Illustrations. 3s. 64.

Jefferies’ (R.) The Story of My Heart: My
Autobiography. With Portrait. 3s. 6d.

Jefferies’ (R.) Field and Hedgerow. With
Portrait. 35, 6d.

Jefferies’ (R.) Red Deer. With 17 Illusts. 3s. 6d.

Jefferies’ (R.) Wood Magic: a Fable. With
Frontispiece and Vignette by E. V. B. 3s. 6d.

Jefferies (R.) The Toilers of the Field. With
Poré;ait from the Bust in Salisbury Cathedral.
3.7. .

Kaye (8ir J.) and Malleson’s (Colonel) History
of the Indian Mutiny of 1887-8. 6 vols.
3s. 6d. each.

Knight’s (E. F.) The Cruise of the ¢Klerte’:
the Narrative of a Search for Treasure on
the Desert Island of Trinidad. With 2
Maps and 23 Illustrations. 3s. 6d4.

Knight's (E. F.) Where Three Empires Meet: a
Narrative of Recent Travel in Kashmir,
Western Tibet, Baltistan, Gilgit. With a Map
and 54 Illustrations. 3. 64.

With

With 20 Illus-



28

MESSRS. LONGMANS & CO.’S STANDARD AND GENERAL WORKS.

The Silver Library—continued.

Knight’s (E. F.) The ‘Falcon’ on the Baltic: a
Coasting Voyage from Hammersmith to
Copenhagen in a Three-Ton Yacht. With
Map and 11 Illustrations. 3s. 6d.

Kostlin’s (J.) Life of Luther. With 62 Illustra-
tions and 4 Facsimiles of MSS. 3s. 6d.

Lang’s (A.) Angling 8ketches. With 20 Illustra-
tions. 3. 6d.

Lang's (A.) Custom and Myth : Studies of Early
Usage and Belief. 3s. 6d.

Lang's(A.)Cock Laneand Common-8ense, 3s.64.

m";}l.) The Book of Dreams and Ghosts,
35. 64.

Lang's (A.) A Monk of Fife: a Story of the
Days of Joan of Arc. With 13 Illustrations.
35. 6d.

Lang's (A.) Myth, Ritual, and Religion. 2 vols. 7s.

Lees (J. A.) and Clutterbuck’s (W. J.) B. C.
1887, A Ramble in British Golumbia. With
Maps and 75 Illustrations. 3s. 64

lant:}luu’ (8.) The Chevalier D’'Auriac.
3s. 6d.

Macaulsy’s (Lord) Complets Works, ‘ Albany’
Edition. With 12 Portraits. 12 vols. 3s. 6d.
each.

Macaulay’s (Lord) Essays and Lays of Anclent
Rome, etc. With Portraitand 4 lllustrations
to the ‘Lays’. 35 64.

Maclieod’s (H. D.) Elements of Banking. 3s.6d.

Marbot's (Baron de) Memoirs. Translated.
a2 vols. 7s.

Marshman’s (J. C.) Memoirs of Sir Henry
Havelock. 3s. 6d.

Merivale's (Dean) History of the Romans

. under the Empire. 8 vols. 3s. 64. each.

Merriman’s (H. 8.) Flotsam: A Tale of the
Indian Mutiny. 3s. 6d.

Mill's (3. 8.) Political Economy. 3s. 6d.

Mill’s (J. 8.) Bystem of Logle. 3s. 64.

Milner's (Geo.) Country Pleasures : the Chroni-
cle of a Year chiefly in a Garden, 3s. 64.

Nansen's (F.) The First Crossing of Greenland.
With 142 Illustrations and a Map. 3s. 6d.
Phillipps-Wolley’s (C.) 8nap: a Legend of the

Lone Mountain With13 Illustrations. 3s. 6d.

Proctor’s (R, A.) The Orbs Around Us. 3s. 64.

Proctor’s (R. A.) The Expanse of Heaven. 3s.6d.

Proctor’s (R, A.) Light Bcience for Leisure
Hours. First Series. 3s. 6d.

Proctor’s (R. A.) The Moon. 3s. 64.

Prootor's (R. A.) Other Worlds than Ours. 3s.6d.

Proctor’s (R. A.) Our Place among Infinities :
a Series of ys “contrasting our Little
Abode in Space and Time with the Infinities
around us. 3s. 6d.

Proctor’s (R. A.) Other Suns than Ours. 3s. 6d.

MGI";I (R. A.) Rough Ways made Smooth.

Proctor’s(R.A.)PleasantWaysin 8cience. 3s5.64.

Proctor’s (R. A.) Myths and Marvels of As-
tronomy. 3s. 6d.

Proctor’s (R. A.) Nature Studies. 3s. 64.

Proctor’s (R. A.) Leisure Readings. By R. A
PrROCTOR, EDWARD CLODD, ANDREW
WIiLsON, THOMAS FosTER, and A. C.
RANYARD. With Illustrations. 3s. 6d.

Rossetti’s (Maria F.) A Shadow of Dante. 3s. 6d.

Smith’s (R. Bosworth) Carthage and the Cartha-
ginians. With Maps, Plans, etc. 3s. 64.

Stanley's (Bishop) Familiar History of Birds.
With 160 Illustrations. 3s. 6d.

Stephen’s (L.) The Playground of Europe (The
Alps). With 4 Illustrations. 3s. 6d.

Stevenson’s (R. L.) The Strange Case of Dr.
Jekyll and Mr. Hyde; with other Fables. 35.6d.

Stevenson (R. L.) and Osbourne’s (LL) The
Wrong Box. 3s. 6d.

Stevenson (Robert Louis) and Stevenson's
(Fanny van de Grift) More New Arabiaa
Nights.—The Dynamiter. 3s. 64.

Trevelyan’s (8ir G. 0.) The Early History of
Charles James Fox. 3s. 6d.

Weyman's (Stanley J.) The Houss of the
Wolf: a Romance. 3s. 6d.

Wood's (Rev. J. G.) Petland Revisited. With
33 lllustrations.  3s. 64.

Wood’s (Rey. J. G.) Strange Dwellings.
60 Illustrations.  3s. 6d.

Wood's (Rev. J. G.) Out of Doors. With 11
Dlustrations. 3s. 64.

With

Cookery, Domestic

Acton. — Mopsry Cooxery. By

EL1zAa AcToN. With 150 Woodcuts. Fcp.
8vo., 4s. 6d.

Angwin.—S/mpLe HiNTs on CHOICE
ofF Foop, with Tested and Economical
Recipes. For Schools, Homes, and Classes
for Technical Instruction. By M.C. ANGWIN,
Diplomate (First Class) of the National
Union for the Technical Training of Women,
etc. Crouwn 8vo., 1s.

Management, &e.

Ashby.—Hrarru v T7HE NURSERY.

By HeEnrY AsHBy, M.D., F.R.C.P., Physi-
cian to the Manchester Children’s Hospital.
With 25 Illustrations. Crown 8vo., 3s. net.

Bull (Tuomas, M.D.).

Hints to MoTHERS ON THE MAaN-
AGEMEAT OF THRIR HEALTH DURING THE
PERIOD OF PREGNANCY. Fcp. 8vo., 1s. 6d.

TvE MATERNAL MANAGEMENT OF
CHILDREN IN HBALTH AND DISBASE.
Fcp. 8vo., 1s. 6d.
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Cookery, Domestic Management, &o6.—continued.

De Salis (Mrs.).

Caxes aND CONFECTIONS A LA
Mopg. Fcp. 8vo., 1s. 6d.

Docs: A Manual for Amateurs.
Fcep. 8vo., 1s. 6d.

DrEssED GAME AND POULTRY A LA
Mopr. Fcp. 8vo.,, 6d.

DRESSED VEGETABLES A LA MODE.
Fcp. 8vo., 1s 6d.

Drinks A La Moo Fcp.8vo.,1s.6d.

EnTrEEs A La Mopse. Fcp. 8vo.,
1s. 6d.

FLorar DECORATIONS.
1s. 6d.

GARDENING A L4 MopE. Fcp. 8vo.
Part I., Vegetables, 1s. 6d. Part II,
Fruits, 1s. 6d.

NarioNar Vianps 4 La Mopk. Fcp.
8vo., 1s. 6d.

New-raip Eces. Fcp. 8vo., 1s. 6d.

OvsTErs 2 ra Mopke. Fcp. 8vo.,
1s. 6d.

PurpinGs aND PasTry 2 La MoDE.
Fcp. 8vo., 1s. 6d.

Fcp. 8vo.,

De Salis (MRs.).—continued.
SAavourtes A La Mopg. Fcp. 8vo.,
1s.6d.
Sovps ANp DREssED Fisw A La
Mopg. Fcp. 8vo., 1s. 6d.
SwEETS AND SuPPER DISHES A La
Mope. Fcp. 8vo., 1s. 6d.
Tempring DisHES FOR SMALL IN-
comgs. Fcp. 8vo., 1s. 6d.
WRINKLES AaND NOTIONS  FOR
Every HousgHoLp. Crown 8vo., 1s. 6d.
Lear.—Muacre Cookzry. By H. L.

SIDNEY LEAR. 16mo., 2s.

Mann.—ManvaL oF THE PRINCIPLES
OF PracTicaL Cookgry. By E. E. ManN.
Crown 8vo. 1s.

POOIC.—COOI(ERYFDR THE DI14BETIC.
By W. H. and Mrs. PooLe. With Preface
by Dr. Pavy. Fcp. 8vo., 2s. 6d.

Rotheram. — Hovss#oLp CooKERY
Rgcipes. By M. A. RoTHERAM, First Class
Diplomée, National Training School of
Cookery, London ; Instructress to the Bed-
fordshire County Council. Crown 8vo, 2s.

The Fine Arts and Musie.

Burns and Colenso.—LZ:/vine Ana-
ToMy. By CeciL L. Burns, R.B.A,, and
ROBERT J. CoLENSO, M.A,, M.D. 4o Plates,
11} by 8% ins., each Plate containing Two
Figures—(a) A Natural Male or Female
Figure ; (b) The same Figure Anatomatised.
In a Portfolio, 7s. 6d. net.

Hamlin.—4 Texr-Boox or THE
HisTory or ArcHITECTURE. By A. D. F.
HaMLIN, A.M. With 229 Illustrations.
Crown 8vo., 7s. 6d.

Haweis (Rev. H. R.).

Mvusic anp Morras. With Por-
trait of the Author, and numerous Illustra-
tions, Facsimiles, and Diagrams. Crown
8vo., 6s. net.

My Musicar Lire. With Portrait
of Richard Wagner and 3 Illustrations.
Crown 8vo., 6s. net.

Huish, Head, and Longman.—
SAMPLERS AND T APESTRY E MBROIDERIES.
By Marcus B. Huisn, LL.B.; also ‘ The
Stitchery of the Same,” by Mrs. Heap;
and ‘ Foreign Samplers,’ by Mrs. C. J.
LoNoMaN.  With 30 Reproductions in
Colour, and 40 Illustrations in Mono-
chrome. 4to, £2 2s. net.

Hullah.— 7wz History oF MoDERN
Music. By JouN HuLLAH. 8vo., 8s. 6d.

Jameson (Mrs. ANNa).

SACRED AND LEGENDARY ART, con-
taining Legends of the Angels and Arch-
angels, the Evangelists, the Apostles, the
Doctors of the Church, St. Mary Mag-
dalene, the Patron Saints, the Martyrs,
the Early Bishops, the Hermits, and the
Warrior-Saints of Chri dom, as re-
presented in the Fine Arts. With 19
Etchings and 187 Woodcuts. 2 vols.
8vo., 20s. net.

LEGENDS OF THE MoNASTIC ORDERS,
as represented in the Fine Arts, com-
prising the Benedictines and Augustines,
and Orders derived from their Rules, the
Mendicant Orders, the Jesuits, and the
Order of the Visitation of St. Mary. With
11 Etchings and 88 Woodcuts. 1 vol.
8vo., 10s. net.

LeGEnDs OF THE MADONNA, OR
BLEssED VIRGINM aRy. Devotional with
and without the Infant Jesus, Historical
from the Annunciation to the Assumption,
as represented in Sacred and Legendary
Christian Art. With 27 Etchings and
165 Woodcuts. 1 vol. 8vo., 10s. net.

THE HisTorRYy oF OUR LoRD, as ex-
emplified in Works of Art, with that of
His Types, St. John the Baptist, and
other persons of the Old and New Testa-
ment. Commenced by the late Mrs.
JaMESON; continued and completed by
Lapy EastLAke. With 31 Etchings
and 281 Woodcuts. 2vols. 8vo., 20s. net.
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Kingsley.—A4 Hisrory or Frenck i Morris (WiLLIAM)—continued.
ART, 1100-1899. By Rost G. KinesLey. I ARCHITECTURE AND HISTORY, anD

3o

8vo., 12s. 6d. net. ' WasTMINSTER ABBEY. Two Papers
read before the Society for the Protection
MONY. By Sir GEORGE A, MACFARREN. ARTS AND CRAFTS ESsays By

8vo., 125. Members of the Arts and Crafts Exhibition

Morris (WILLIAM). glociety. \(I:Vith asPreface l&v WiLLIAM
. orRrI1S. Crown 8vo., 2s. 6d. net.
ngzs AND Fears ror ART. Five ! Van Dyke.—A Zzxr-Book on THE
ectures delivered in Birmingham, Lon- | ’
don. etc.. in 1878-1881. Cr 8vo., 4s. 6d HisTorRY OF PAINTING. By Joun C. Van
s etc., 7 . 45 9% | Dyke, With 110 Illustrations.” Cr. 8vo., 6s.

AN ADDRESS DELIVERED AT THE Willard. — History oF MoDERN
DISTRIBUTION OF PRIZES TO STUDENTS | I14114N ART. By AsHTON RoOLLINS
OF THE BIRMINGHAM M UNICIPAL SCHOOL WiLLARD. With Photogravure Frontis-
OF ART ON 21ST FEBRUARY, 1894. 8v0.,  piece and 28 Full-page IHustrations. 8vo.,
2s. 6d. net. 18s. net.

Arr anp THE BEeavry oF THE|\Wellington.—A DESCRIPTIVE aND
EARTH: a Lecture delivered at Burslem HisTorICAL CATALOGUE OF THE COLLEC-
Town Hall, on October 13, 1881. 8vo., - 71oNs 0F PICTURES AND SCULPTURE AT
2s. 6d. net. ApsLey House, Lonpon. By EVELYN,

Some Hints o PATTERN-DESIGN-,  Duchess of Wellington. Illustrated by 52
ING : a Lecture delivered at the Working ~ Photo-Engravings, specially executed by
Men’s College, London, on 1oth Decem- ; BrauN, CLEMENT, & Co., of Paris. 2 vols.,
ber, 1881. 8vo., 2s. 6d. net. i royal 4to., £6 6s. net.

Miscellaneous and Critical Works.

ehot.— L:7er4ary Sturies. By : Butler (SAMUEL).
ALTER BaGEHOT. With Portrait. 3 vols. Erewnon. Crown 8vo., 5.

Macfarren. — LEcTURES on HAr- ] of Ancient Buildings. ~ 8vo., 2s. 6d. net.
|
|

Crown 8vo., 3s. 6d. each. ! Tue AUTHORESS OF THE ODYSSEY,
Baker. — Epucarion AND LIFE: | WHERE AND WHEN SHE WROTE, WHO
Papers and Addresses. By James H., SHE was, THE USE SHE MADE OF THE
Baker, M.A,, LL.D. Crown 8vo., 4s. 6d. IL14D, AND HOW THE POEM GREW UNDER
Baring-Gould.— Curiovs MyrHs oF HER Hanps. With 14 lllustrations.
THE MIDDLE AGES. By Rev. S. BARING- 8vo., 10s. 6d.
GouLp. Crown 8vo., 3s. 6d. Twe ILiap oF Homer. Freely ren-
Baynes. — SHAKESPEARE STUDIES, | dered into English Prose for the use of those
and other Essays. By the late THomas that cannot read the original.Cr.8vo.,7s.6d.
Spencer Bavnes, LL.B.,, LL.D. Witha| Zx£& Opysscy. Rendered into Eng-
Biographical Preface by Professor LEwis lish Prose for the use of those who cannot
CampBELL. Crown 8vo., 7s. 6d. read the original. With 4 Maps and 7
Boyd (A. K. H.) ‘A.K.H.B."). Illustrations. 8vo., 7s. 6d.
Avrumn HorLipays oF 4 CoUNTRY | SHAKESPEARE'S SonNETS. Recon-
P4rson. Crown 8vo., 3s. 6d. : sidered, and in part Rearranged, with
CoMMoNPLACE PrirosopteEr. Cr.' Introductory Chapters and a Reprint of
8vo., 3s. 6d. the Original 1609 Edition. 8vo., 10s. 6d.
CriricAL Essavs orF 4 Country | Charities Re§'ister, The Annual,

Parson. Crowr 8vo., 3s. 6d. AND DIGEST :

EasT CoasT Davs anp MEMORIES. | of Charities in or available in the Metropolis.

eing a Clasrified Register
Crown 8vo., 3s. 6d. i With an Introduction by C. S. LocH, Sec-

Lanpscapres, CHURCHES, AND Mora- ' retary to the Council of the Charity Organi-
LiTiBs. Crown 8vo., 3s. 6d. sation Society, London. 8vo., 4s. |

Leisure Hours v Towwn. Crown  Dickinson.—KXiv¢ ARTHUR & CORN-

8vo., 3s. 6d. waLL. By W. HowsHip DickiNsoN, M.D.
LESsons oF MippLe Ace. Crown With 5 Illustrations. Crown 8vo., 4s. 6d.
8vo., 3s. 6d. . Evans.—7we Awcient Stove [M-
Our Lirree Lire. Two Series.| PLEMENTS, WEBAPONS AND ORNAMENTS OF
Crown 8vo., 3s. 6d. each. i GREAT HRITaIN. By Sir JoHN Evans,
Ouvr Homrery Comrpy: AnND Tra- K.C.B. With 537 Illustrations. 8vo., 28s.
6epy. Crown 8vo., 3s. 6d. ExplodedIdeas,4~p Or#Eer Essavys.
RECREATIONSO0F A COUNTRY PARSON. | By the Author of ‘ Times and Days’. Cr.
Three Series. Crown 8vo., 3s. 6d. each. 8vo., ss.
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Miseellaneous and Critical Works—continued.

Haggard. — 4 Farmzr's YVEar :
being his Commonplace Book for 18g8.
By H. RipEr HaGcGArRD. With 36 Illus-
trations by G. LEoN LITTLE and 3 others.
Crown 8vo., 7s. 6d. net.

Hodgson.—Ovrcasr Essavs awnp
VERSE TRANSLATIONS. By SHADWORTH
H. HopagsoN, LL.D. Crown 8vo., 8s. 6d.

Hoenig. — INQUIRIES CONCERNING
THEB Tacrics oF THB FUTURB. By Fritz
Hoenig. With 1 Sketch in the Text and 5
Maps. Translated by Captain H. M. BoweR.
8vo., 15s. net.

Jefferies (RicHArD).

FieLp avp Hepcerow: With Por-
trait. Crown 8vo., 3s. 6d.

Tne Story oF My HEART: my
Autobiography. With Portrait and New
Preface by C. J. LonaMaN. Cr. 8vo., 3s.6d.

Rep Derr. With 17 Illustrations
by J. CHarLTON and H. TunaLy. Crown
8vo., 3s. 6d.

THE ToiLERS oF THE Frerp. With
Portrait from the Bust in Salisbury
Cathedral. Crown 8vo., 3s. 6d.

Woop Macic : a Fable. With Fron-
tispiece and Vignette by E. V. B. Crown
8vo., 3s. 6d.

Jekyll (GERTRUDE).

Home anp Garpenv: Notes and
Thoughts, Practical and Critical, of a
Worker in both. With 53 Illustrations
from Photographs by the Author. 8vo.,
10s. 6d. net.

Woop awnp Garpen: Notes and
Thoughts, Practical and Critical, of a
Working Amateur. With 71 Photographs.
8vo., 10s. 6d. net.

Johnson (J. & J. H.). !

THE PATENTEE'S ManvaL: a

Treatise on the Law and Practice ot
Letters Patent. 8vo., 10s. 6d.

AN EpPiToME OF THE Law AND
PRACTICE CONNECTED WITH PATENTS
FoRr InveNTIONS, with a reprint of the
Patents Acts of 1883, 1885, 1886 and’
1888. Crown 8vo., 2s. 6d. i

1

Joyce.— TwE Oricin anp History'
OF IRISH NAMBS OF PLacES. By P. W. |
Jovce, LL.D. 2vols. Crown 8vo., 5s. each.

Lang (ANDREW).

LerrERS 70 DEAD AUTHORS. Fep.
8vo., 2s. 6d. net.
Booxs anp Booxmen. With 2

Coloured Plates and 17 Illustrations.
Fcp. 8vo., 2s. 6d. net.

OLp Frienps. Fcp. 8vo., 2s. 6d. net.
LerTERS ON LITERATURE. Fcp.
8vo., 2s. 6d. net.
Essays v Lirree.  With Portrait

of the Author. Crown 8vo., 2s. 6d.

Lang (ANDREW)—continued.

Cock LANE AND COMMON-SENSE.
Crown 8vo., 3s. 6d.

THE Boox oF DREAMS AND GHOSTS.
Crown 8vo., 3s. 6d.

Maryon.—How rHE GARDEN GREW.
By Maup MaryvoN. With 4 Illustrations
by GorpoN BowNe. Crown 8vo., ss. net.

Matthews (BRANDER).
Nores on SPEECH-MAKING.

8vo., 1s. 6d. net.
THE PHIiLOSOPHY OF THE SHORT
S7ory. Fcp. 8vo., 1s. 6d. net.
Max Miiller (The Right Hon. F.).
CHIPS FROM A GERMAN WORKSHOP.
Vol. I. Recent Essays and Addresses.
Crown 8vo., 5s.
Vol. I1. Biographical Essays. Crown
8vo., 5s.
Vol. I11. Essayson Language and Litera-
ture. Crown 8vo., 5s.
Vol. IV. Essays on Mythology and Folk
Lore. Crown 8vo., 5s.
Inpra: WHAT canv i1 TEacH Us?
Crown 8vo., 5s.
CONTRIBUTIONS TO THE Sc1ENCE OF
MyTHOLOGY. 2 vols. 8vo., 32s.

Milner.—CounTry PLEASURES : the
Chronicle of a Year chiefly in a Garden.
By GEORGE MILNER. Crown 8vo., 3s. 6d.

Morris.—S/en¥s oF CrANGE. Seven
Lectures delivered on various Occasions.
By WiLLIAM MoORRIS. Post 8vo., 4s. 6d.

Pollock.—/4~z Ausren: her Con-
temporaries and Herself. An Essay in
Criticism. By WALTER HERRIES PoLLock.
Crown 8vo., 3s. 6d. net.

M.D.).

Fcep.

Poore (GEORGE VIvIaN,
Essavs ov Rurar Hyciene. With
13 Illustrations. Crown 8vo., 6s. 6d.
The Dwerrive House. With 36
Illustrations. Crown 8vo., 3s. 6d.
Rossetti. —4 Swapow oF Dantk:
being an Essay towards studying Himself,
his World and his Pilgrimage. %y MaRrIA
FrancescA RosserTi. With Frontispiece
by DANTE GABRIEL RossSETTi. Crown
8vo., 3s. 6d.
Soulsby (Lucy H. M.).
STrRAY THOUGHTS oN REaDING.
Fcp. 8vo., 2s. 6d. net.
STray THOUGHTS FOR GIRLS. 16mo.,
1s. 6d. net.
STrRAY THOUGHTS FOR MOTHERS AND
754acHERS. Fcp. 8vo., 2s. 6d. net.
STrRAY THOUGHTS FOR INVALIDS.
16mo., 2s. net.
STrAav THOUGHTS ON CHARACTER.
Fcp. 8vo., 2s. 6d. net.
Southey.— 77 CoRRESPONDENCE OF
ROBERTSOUTHRY WITHC AROLINE BOWLES.
Edited, with an Introduction, by EpwARD
DowbpeN, LL.D. 8vo., 14s.
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Miscellaneous and Critical Works—continued.”
Warwick.—Procress in WoMmeN'S

Stevens.— O~ THE STOWAGE oF SHIPS
AND THEIR CARGOES. With Information re-
garding Freights, Charter-Parties, etc. By
RoBERT WHITE STEVENS. 8vo., 21s.

Sutherland.—ZwenTiETH CENTURY
IxvvenTions: a Forecast. By GEORGE
SuTHERLAND, M.A. Crown 8vo., 4s. 6d. net.

Turner and Sutherland.— 7#& De-
VELOPMENT OF AUSTRALIAN LITERATURR.
By HENRY GYLES TURNER and ALEXANDER
SuTHERLAND. With Portraits and Illustra-
tions. Crown 8vo., 5s.

EDUCATION IN THE BRITISH EMPIRE : being
the Report of Conferences and a Congress
held in connection with the Educational
Section, Victorian Era Exhibition. Edited
by the CouNTESS OF WARWICK. Cr. 8vo. 6s.

Weathers.—A4 Pracricar Guipe To
GARDEN PLANTS. By JoHN WEATHERS,
F.R.H.S,, late Assistant Secretary to the
Royal Horticultural Society, formerly of
the Royal Gardens, Kew, etc. With 159
Diagrams. 8vo., 21s. net.

Miscellaneous Theological Works.
®,* For Church of England and Roman Catholic Works see MEssrs. LonoMaNs & Co.'s
Special Catalogues.

Balfour. — 7wz Founparions orF
BELIEF : being Notes Introductory to the
Study of Theology. By the Right Hon.
ARTHUR J. BALFOUR, M.P. 8vo., 12s. 6d.

Boyd (A.K. H) (‘A.K.H.B.).
CoUNSEL AND COMFORT FROM A

Crry PuLprr.  Crown 8vo., 3s. 6d.
SuNDAY AFTERNOONS IN THE PARISH
CHURCH OF A SCOTTISH UNIVERSITY
Crry. Crown 8vo., 3s. 6d.
CHANGED AsPECTS 0F UNCHANGED

TruTHs. Crown 8vo., 3s. 6d.

GRAVER THoUGHTS OF A COUNTRY
Parson. Three Series. Crown 8vo.,
3s. 6d. each.

PrEsent Day ThoucHTs. Crown
8vo., 3s. 6d.

Seasipe Musines. Cr. 8vo., 3s. 6d.

*To MEerr tHE Day’ through the
Christian Year: being a Text of Scripture,
with an Original Meditation and a Short
Selection in Verse for Every Day. Crown
8vo., 4s. 6d.

Campbell.—Rzrs6ron v GREEK Li-
TERATURE. By the Rev. LEwis CAMPBELL,
M.A., LL.D., Emeritus Professor of Greek,
University of St. Andrews. 8vo., 15s.

Davidson.—Z#z:sa, as Grounded in
Human Nature, Historically and Critically
Handled. Being the Burnett Lectures
for 1892 and 1893, delivered at Aberdeen.
By W. L. Davipson, M.A., LL.D. 8vo., 15s.

Lang. — Mopern  MyrTHOLOGY : A
Reply to Professor Max Miller. By
ANDREwW LanG. 8vo., gs.

MacDonald (Georcer).

Unspoxen Sermons. Three Series.
Crown 8vo., 3s. 6d. each.

THe MiRAcLES oF OUR Lorp.
Crown 8vo., 3s. 6d.

Martineau (JaMEs).

Hovrs oF THoOUGHT 0N SACRED
7HINGS : Sermons, 2 vols. Crown 8vo.,
3s. 6d. each.

10,000/4[0T.

Martineau (JAMEs)—continued.
ENDEAVOURS AFTER THE CHRISTIAN
Lire. Discourses. Crown 8vo., 7s. 6d.
Twe SeEAT 0F AUTHORITY IN RE-
LIGION. 8vo., 14s.
Essavs, REviEws, AND ADDRESSES.
4 Vols.» Crown 8vo., 7s. 6d. each.
Horme PravERSs, with Two SERVICES
for Public Worship. Crown 8vo., 3s. 6d.

Max Miiller (F.).

THE Sitx  Svsreams orF InNDraw
PHiLosoprHy. 8vo., 18s.

CONTRIBUTIONS TO THE SCIENCE OF
MyrHOLOGY. 2 vols. 8vo., 32s.

THE OriGIN AND GROWTH oF RELI-
GION, as illustrated by the Religions of
India. The Hibbert Lectures, delivered
at the Chapter House, Westminster
Abbey, in 1878. Crown 8vo., §s.

INTRODUCTION TO THE SC/ENCE OF
REeLiGion : Four Lectures delivered at the
Royal Institution. Crown 8vo., 5s.

Narvrar Rericion. The Gifford
Lectures, delivered before the University
of Glasgow in 1888. Crown 8vo., 5s.

Pruvsicar. Rericiov.  The Gifford
Lectures, delivered before the University
of Glasgow in 18go. Crown 8vo., 5s.

Anruroporocicar Rericron. The
Gifford Lectures, delivered before the Uni-
versity of Glasgow in 18g1. Cr. 8vo., §s.

THEOSOPHY, OR PsycHoroGcicaL RE-
Ligion. The Gifford Lectures, delivered
before the University of Glasgow in 1892,
Crown 8vo., 5s.

THREE LECTURES ON THE VEDANTA
PHirosopPHy, delivered at the Royal
Institution in March, 18qg4. Cr. 8vo., §s.

RamarrisiNa: His LiFE AND Say-
inGs. Crown 8vo., 5s.

Romanes.—THoucﬂrs oN ReLiGroN.
By Georce J. Romanes, LL.D., F.R.S.
Crown 8vo., 4s. 6d.
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