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Apocrypha.
1 Es, 2 Es=1 and 2 To=Tebit.
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1II. For THE LITERATURE

1. The following anthors’ names, when nnaccompanied by the title of a book, stand for
the works in the list below, .

Baethgen = Beitrige zur sem. Religionsgesch., 1888,

Baldwin=Dict. of Philosophy and Psychology,
38 vols. 1901-1905.

ButthominaIbildun? wn den sem. Sprachen,
2 vols, 1889, 1891 (“1894).

Benzinger = Heb. Archiologie, 1894,

Brockefrfmnn:Gmh d. arab. Litteratur, 2 vols,
1897-1902.

Bruns- Sachan = Syr. - Rom. Rechtsbuch aus dem

er’inﬂm Jahrhundert, 1880.

Budge = Gods of the Egyptians, 2 vols. 1903,

Daremberg-Saglio=Dict, des ant. grec. et rom.,
1886-90. n

De lla. Saussaye=Lehrbuch der Religionsgesch.,

Denuenl=90Dei]e Philos. d. Upanishads, 1899 [Eng.

tr., .

Doughty=Arabia Deserta, 2 vols, 1888,

Grimm = Deutsche Mythologic!, 3 vols. 1875-1878,
Eng. tr. Teutonic ngthology, 4 vols. 1882-1888.

Hamburger = Realencyclopidie fiir Bibel u. Talmud,
i. 1870 (°1892), ii. 1883, suppl. 1886, 1891 £., 1897.

Holder=Altceltischer Sprachschatz, 1891 fI.

Holtzmann-Zspflel = Lexicon f. Theol. u. Kirchen-
wesgen?, 1895,

Howitt=Native Tribes of S. E. Australia, 1904.

Jubainville= Cours de Lutt. celtique, i.-xii., 1883 ff.

Lagrange=ZFEtudes sur les religions sémitiques?,
1904.

Lane=An Arabic-English Dictionary, 1863 ff.

Lang=MytA, Ritxal and Religion?, 2 vols. 1899.

Lepsins = Denkmiler aus Lgypten u. HLthiopien,
1849-1860.

Lichtenberger = Encyec. des sciences religieuses, 1876.

Lidzbarski=Handbuch der nordsem. Epigraphik,
1898.

McCurdy = History, Prophecy, and the Monuments,
2 vols. 1894-1896.

Muir=Sanskrit Texts, 1858-1872.

Muss-Amolt=A Concise Dict. of the Assyrian
Language, 1894 ff,

Nowack=Lehrbuch d. heb. Archiologie, 2 vols,

1894.
Pauly-Wissowa= Realencyc. der classischen Alter-
tumaswissenschaft, 1893-1895.
PemtrC}éi_piez=Hut. de VArt dane UAntigquité,
1881 ff,
Preller= Romische Mythologie, 1858.
Réville= Religion des peuples non-civilisés, 1883,
Riehm = Handworterbuch d. bibl. Altertums?, 1893
8

1894,
Robinson = Biblical Researches in Palestine 3, 1856.
Roscher = Lex. d. gr. u. rom. Mythologic, 1884.
Schaff-Herzog=The New Schaff-Herzog Encyclo-
pedia of Relig. Knowledge, 1908 ff.
Schenkel = Bibel- icon, 5 vols. 1869-1875.
Schiirer=GJV?, 3 vols. 1898-1901 [HJP, 5§ vols,
189011,
Schwally = Leben nach dem Tode, 1892,
Siegfried-Stade=Heb. Worterbuch zum AT, 1893,
Smend = Lehrbuch der alttest. Religionsgesch.?, 1899,
Smith (G. A.)=Historical Geography of the Holy
Land?*, 1896,
Smith (W. R.)=Religion of the Semites?, 1894.
Spencer (H.)= Principles of Sociology?, 1885-1896.
Spenlcer-Gillen‘=Native1 ribesof Central Australia,

899,

Spencer-Gillen® = Northern Tribes of Central
Australia, 1904.

Swete=The OT in Greek, 3 vols, 1893 fI.

'{‘)ylor (E. B.)=Primitive Culture?, 1891 [*1903].

eberweg = Hist. of Philosophy, Eng. tr., 2 vols.
1872-1874.

‘Weber = Jiidische Theologie auf Grund des Talmud
u. verwandten Schriften?, 1897.

Wiedemann = Die Religion der alten Agypter,
1890 [Eng. tr., revised, Religion of the Anc,
Egyptians, 1897].

Wilkinson= Manners and Customs of the Ancient
Egyptians, 8 vols. 1878.

Zunzgggie gottesdienstlichen Vortrige der Juden?,
1892, .

2. Periodicals, Dictionaries, Encyclopeedias, and other standard works frequently cited.

A A = Archiv fiir Anthropologie.

AAOJ = American Antiquarian and Oriental
Journal.

ABAW = Abhandlungen d. Berliner Akad. d.
‘Wissenschaften.

AE=Archiv fiir Ethnographie.

AEG=Assyr. and Eng. Glossary (Johns Hopkins
Univerzity).

AGG=Abhandlungen d. Gottinger Gesellschaft
der Wissenschaften.

AGPh=Archiv fitr Geschichte der Philosophie.

AHR=American Historical Review.

AHT= Ancient Hebrew Tradition (Hommel).

AJPh=American Journal of Philosophy.

AJ Ps=American Journal of Psychology.

AJRPE=American Journal of Religious Psycho-
logy and Education.

AJSL=American Journal of Semitic Languages
and Literature.

AJTh=American Journal of Theology.

AMG=Annales du Musée Guimet,

APES=American Palcstine Exploration Society.

APF= Archiv fiir Papyrnsforschung,

AR=Anthropological Review.

ARW=Archiv fiir Religionswissenschaft,

AS=Acta Sanctorum (Bollandus).

ASG = Ahhandlungen der Sichsischen Gesellschaft
der Wissenschaften.

ASoc=1"Année Sociologique.

ASWI= Archwolofica.l Survey of W, India.

AZ=Allgemeine Zeitung.

BAG =1Beitriige zur alten Geschichte.

BASS =Beitrige zur Assvio]ogie u. sem. Sprach-
wissenschaft (edd. Delitzsch and Haupt).

BCH =Bulletin de Correspondance Hellénique.

BE=DBureau of Ethnology.

BG=Bombay Gazetteer.

BJ=Bellum Judaicum (Josephus).

BL=Bampton Lecturcs.

BLE =Bnlletin de Littérature Ecclésiastique.

BOR=DBab. and Oriental Record.

BS=Bibliotheca Sacra.

BSA = Anunal of the British School at Athens.

BSAA :Bullctin de la Soc. archéologique & Alex-
andrie.

BSA L=Bulletindela Soc. d’Anthropologiede Lyon.

BSA l£>=' Bulletin de la Soc. d’Anthropologie, ete.,

aris.

BSG=DRBulletin de la Soc. de Géographie.

BTS=DBuddhist Text Society.

BV =Biblical World.

BZ =Biblische Zeitschrift.
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CAIBL=Comptes rendus de ’Académie des In-
scriptions et Belles-Lettres.

CBTS =Calcutta Buddhist Text Society.

CF = Childhood of Fiction (MacCulloch).

CGS=Cults of the Greek States (Farnell).

CI=Census of India.

CIA4 =Corpus Inscrip. Atticaram.

CIE =Corpus Inscrip. Etruscarum.

CIG =Corpus Inscrip. Grecarum.

CIL=Corpus Inscrip. Latinarum,

CIS=Corpus Inscrip. Semiticaram.

COT=Cuneiform Inscri}{tions and the OT [Eng.
tr. of KAT?; see below].

CR=Contemporary Review.

CeR=Celtic Review.

ClR=Classical Review.

CQR=Church Qna.tberlEclcleview.

CSEL=Corpus Script. Eccles. Latinorum.

DACL = Dict. d’Archéologie chrétienne et de
Liturgie (Cabrol).

DB=Dict. of the Bible.

DCA = Dict. of Christian Antiquities (Smith-
Cheetham).

DCB = Dict. of Christian Biography (Smith-
Wace).

DCG=Dict. of Christ and the Gospels.

DI=Dict. of Islam (Hughes).

DNB=Dict. of National Biography.

DPRP=Dict. of Philosoph! and Psychology.
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DRAVIDIANS (North India).—z1. Meaning of
term.—The term ¢Dravidian’ (Skr. Dravida, the
adjectival form of Dravida) seems to have been
primarily an eqnivalent for ¢ Tamil,” but was ex-
tended by Caldwell (Dravidian Grammars, 4 1)) to
denote the family of languages formerly designated
Tamulian or ’l‘imu]ic, practically inclnding all
the languages of Sonthern India,—Tamil, Telugu,
Malayalam, Canarese, and Tulu,—which form a
group well defined and closely related one to
another, Manu (Institutes, x. 43, 44) speaks of
the Dravidas as a tribe of Ksatriyas, or warriors,
who had become out-castes; and, as they are the
only southern tribe mentioned in his lists, Caldwell
supposed that in ancient times the name was loosely
WE ied to the whole of the South Indian peoples.

ether or not this belief was well founded, his
invention of the word ‘Dravidian’ as a generic
term for the South Indian group of languages is
convenient, and has been generally accepted. By
a natural, if not perfectly justifiable, extension the
term, primarily philological, has been widely used
in an ethnological sense, and we have become
accnstomed to speak of the Dravidian peoples
when we really mean the races speaking the
Dravidian languages. Even in this slightly ex-
tended sense the term ‘ Dravidian’ is fairly exact
and little open to misunderstanding. isley,
however, in his report on the last Censns of India
(i. 500), has used the term in a much wider sense.
He includes in it races ‘extending from Ceylon to
the valley of tho Ganges, and pervading the whole
of Madras, Hyderabad, the Central Provinces,
most of Central India, and Chotd Nagpur’; and he
regards this as ¢ probably the original) type of the
population of India, now modified to a varyin
extent by the admixture of Aryan, Seythian, an
Mongoloid elements.” Nearly all the other exist-
ing races of India, except the Indo-Aryans, such
as the Rajputs, Jits, and Khatris of the Panjib,
are classed by him as Scytho-Dravidians, Aryo-
Dravidians, or Moengolo-Dravidians. In other
vords, every element in the present population
which cannot be classed as Aryan, Scythian, or
Mongoloid, is designated ¢ Dravidian.’ ~This ter-
minology is, as Risley himself is aware, open
to much eriticism. Like ‘ Aryan,’ ¢Dravidian,’
originally a purely philological term, is wanting
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in precision when nsed in an ethnological sense.
But the name, however unsatisfactory it may be,
has now passed into popular use, and the writer of
the present article is unable to suggest a better
alternative. Here it is taken to denote that form
of Animism which constitntes the belief of a bodﬁ
of forest tribes ocenpying the line of hills whic

forms the backbone of the Peninsula, extendin

from the Indian Ocean into the lower course o

the Ganges. Analogous forms of belief are found
among the agricultural, artisan, and menial popnla-
tion of the great northern Plains, and along the
lower slopes of the Himalaya. Beliefs and practices
of this type form the basis of popular Hinduism as
we now observe it. In fact, no clear line of dis-
tinction can be drawn between these forms of
Animism and much of what is known as orthodex
Hinduism. Both have been in contact for an
enormous period of time, and each has reacted
on the other, Hinduism admitting many of the
Animistic beliefs and rites of the darker races,
whilo these in their turn have largely accepted the
outward observances of the Hindn faith, wor.
shipping the Hindu_ gods, who are often only
modifications of their own deities, and adopting
the rules of caste and the secial restrictions con-
cerning food and personal purity which caste
enforces.

2, Primitive Dravidian religion.—An attempt
has been made by Caldwell in Southern India to
investigate on the basis of philology the primitive
Dr%:idmn belli"cfs.

‘They were,” he sa; . ett, ¢ wi i
“priest’; * and ¢ idois,’:'! &’1 appe::S)io mﬂo‘g;ndhe::)dlﬁg
of ‘“heaven” or ‘‘hell,” of ths ‘‘soul” or “sin”; but they
acknowiedged the existence of God, whom they styled Ko,
or king—a realistio title little known to orthodox Hinduism.
They erected to his honour s “temple,” which they called

Ko-ii, “God's house”; hut I cannot find any trace of the
““worship ” which they offered to him.’

In another ?assa. e (ib. 5801F.) he compares the
demonolatry of the f)ra.vidians with the shamanism
of High Asia, noting as features of resemblance
the absence of a regular priesthood ; the acknow-
ledgment of God’s existence, combined with negleet
of His worship; the non-existence of belief in
metempsychosis ; the objects of worship being not
gods or heroes, but demons, which are supposed to
be eruel, reveugefnl, and capricions, and are wor-
shipped with blood sacrifices and wild dances.
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u:dm officlatiog magician or pgmx;céombehlmulf to i;entxg',
th: L. poses possessed hy the
tkmon.aa’?h‘l’ch w?)rn;ﬂug is belng offered ; and whilst in this
state he commanicates to those who consult him the informa-
tion he has received. The demonolatry practised in fndia hy the
more primitive Dravidian tribes is not only similar to this, but
the same. Every word used in the foregoing description of
Bhamanite wom would apply equally to the Dravidian
demonolatry ; in depicting the ceremonies of the one
race we depict those of the other also.’ T

1t must, however, be remarked that the belief in
metem sychosis, unless Caldwell nses the term in
its technical sense, is found among the Northern
Dravidians. .

3. Shamanism.—Thns, according to Caldwell,

the basis of the beliefs of the South Indian
Dravidian tribes is shamanism, and many in-
stances of similar customs can be quoted among
those of the North; e.g. the Kirs or Muasis of
Chotd Nagpnr communicate with the eyil apirit
which they worahiq through their priest, the
daigi. He assembles the people, mnsic and
dancing commence, and an invocation of the spirit
ia chanted—
*until one or more of the sertormen manifest possession by
wild rolling of the cyes and involnntary spasmodic action ol
the muscles. The affection appears contagious, and old women
and others who have not been dancing beconie influenced by it
in & manner that is horrible to contempiste. . . . This cer-
tainly i{s the most thorongh form of demon worship with which
we have met, end one that mnst sppear to its votaries to testify
to ita own reality each time it was resorted to’ (Dalton, 2321.).

_Similar practices employed for the exercism of
disenses are widel{}sprcad among the people of the
northern Plains. But even among the tribes which
occupy the central range of hills thia form of
shamanistic orgics seems never to have taken the
same heold among the people as has been the case
in Seuthern India, where what ia known as Devil
Dancing may be observed much more frequently
than in the nerth. This has been deseribed among
the Shianirs of Tinnevelly by Caldwell (op. cit.
685 f.) and l‘y Burnell (‘ The Devil Worship of the
Tulavas,’ I ,,1894); and in Northern India, at
least, shamanism has played a quite unimportant
part in the development of the popnlar beliefa,

4. Animism.—The religion of the Northern
Dravidians ia mainly a form of Animism, defined
by Tylor, who invented the term, as ‘the belief in
Spiritual Beings’ (Prim. Cult3, 1891, i. 424); or as
Jevons (Introd. to Hist. of Rel., 1896, p. 22) defines
it: ¢All the many movements and changes which
are perpetnally taking place in the world of things,
were explained by primitive man on the theory
that every object which had activity enongh to
affect him in any way was animated by a life and
will like his own.” Tho term has been used by
some anthors ‘ to cover the various manifestations
of what is commenly but cambrously styled the
‘‘anthropomeorphic ” tendency of savage theught’
(Marett, Thresh. of Rel., 1909, p. 6) ; and the same
author (ib. 11) urges that what ho calls ¢Super-
naturalism’is ‘net only legically, but also, in some
sense, chronologically prior to Animism.’ Following
the same line of argunent, Risley (Census Report,
1901, i. 352), while accepting the title ¢ Animism’
for the vague, amorphous conception which he is
discussing, endeavonrs to ascertain the ideas which
underlie 1t ;

* What the Animlist worsh! i seeks b influ.
ence and conciliate is th“e mf:ﬂ ':end‘s}{‘;d‘tl)]\sf;eg;m ";vﬂgt
unknown powers or influences making for evil rather m for
good. whichresides in the primeval foreet, in the crumbling

fila, in the rushing river, in the spreading tree, which gives its
spring to the ﬂ(fer, its venom to the snake, which geperates
Jungie lever, and walks abroad in the terribie guise ofecbolen
emallpox, or murrain. Closer than this hs does not seek to
define the object to which he offers hia vietim, or whose symbol
::83:;)!:; ‘t’.ih vermgi?'x;) -te Lhe lppol;lted season. Some sort of

a there, an % for himi. W

associated with a spirit or lne!nlx‘:ggscm(l)rgho:lt. wl‘rr:fh%?irt%rg

ceeds from the mywierioue thing itself, whether i J
or meny, he does not stop to inquire.’ d et -

And he goes on to anggest that—

* the hypothesis that the eariiest beginnings of savage religion
are to be songht in the recognition of elemental forcee to which,
in the first instance, no personal quslities are ascribed, may,
perhape, afford an explanation of a problem which has exer-
cised epveral ingnirers of late—the origin of the fainfant un-
worshipped Supreme beings who figurs in savage mythology
almost all over the worid. . . . Wheun the era of anthropo-
morphism sets in and personal gode come into fashion, the
active and passive powers of the eariier system are clothed in
appropriate attributes. The former become departmental
opirits or gods, with ehrines and temples of their own and
incessant offerings irom apprehensive votaries. o latter
receive eparing and intre?uent worship, but are reoogniled,
en revanche, as beiogs of a higher tﬁe, tathers and well-
wishers of mankind, patrons of primitive ethics, makers of
things, who havs done their work and earned their repose. The
Santil Marsng Buru represents the ope ; the Bongas or godlings
of disease ars examples of the other.’

. Animism in Northern India.—The character-
isties of Animism in Northern India have often
been described, and do not materially differ from
what we observe in other parts of the werld.
Thus Gait writes of Assam (Census Report, 1891,
i. 93):

“There is s vague but very general belief in some one
omnipotent being, who is well-di towards men, and
whom therefore there is no necessity of iﬁmpitiating. Then
come a number of evil spirits, who sra -dw&ned towsrds
human beings, snd to whose malevoleot interference are
ascribed all the woes which afflict mankind. To them, there-
fore, sacrifices must be offered. Thess malevolent spirits sre
sylvan deities, spirits of the trees, the rocks, snd the streams,
and sometimes also of the tribsl ancestors. There is no regular
priesthood, but some persons are supposed to be hetter endowed
with the power of divinstion than others. When s calamity
occnrs, one or more of these diviners, shamens, or soothsayers
is called on to ascertain the cular demon who is effended,
and who requires to be fied by a sacrifice. This is done
either by devil dencing, when the diviner works himself into a
paroxysm of drunkenness and excitement, and then holds
converse with the unseen spirits around him, or by the ex-
sminstion of omens—eggs, of rice, or the entrails of a
fowl. There i8 & profound beliel in omens of all sorts; no
journey is undertaken unless it is ascertained thst the fatesare
gmpltious, while persons who have started on s jonrney will

urn back should adverse omens be met with on the way, Oae
culiarity in coonexion with their sacrifices may Le men-
joned. On all necessary occasions, goats, fowls, and other
animals are offered to the gods; but it is always assumed that
the latter will be content with the blood and eutrails ; ths flesh
is divided among the sacrificer snd hie friends, the presiding
soothsayer usnally getting the lion’s share.’

From another point of view, dealing with the

case of persons gifted with the hereditary powers
of healing, Rose (i. 161) shows that—
*as primitive refigions have no conception of the distinction
between the soul and the life, they reason, logically enongh
from their standpoint, thet, precisely as physical life is trans-
mitted, 8o too is the soul transmitted from one generation to
another, and with the life transmigrate, as it were, all the
attribntes and powers of the progenitor. On this theory it ja
quite easy to explain the transmitted hereditary power of
curing disease or causing evil by means which we may call
eupernatoral.

Apimism, as wo ot.)serm it in Northern India,
develops on various lines, according to the diverse
objects which are supposcd to be occupied and
dominated b, s]lllnt agency. It will be convenient
to begin with the worship of the celestial bodies,
thongh, as a matter of fact, this type of worship
is probably later than the cult of tree-spirits or
of the village goda. It is in an advanccd stage
of rcligicus belief, says Robertson Smith (Rel.
Sem.3, 1894, p. 114), that celestial gods predominate.

6. Sun-worship.—Sun-worship prevails widely
among the forest tribes of the Central Hills,
When they are in trouble, the Kharwirs af)peu.l
to the sun; any open space on which he shines
serves asan altar.  When n sacrifice is needed, the
Kisaina offcr a white cock to him, according to the
lawa of mimetic magic. The Bhuiyas and Orfons
worship him as Borim or Dharm Devata. The
Korwas reverence him as Bhagwian, * the wonder-
ful, the divine one’—a term borrewed from the
Ilindns ; his service is done in an open space, where
an ant-hill is used as the nltar. The Kharrids
adore him under the name of Bero.

¢ Every head of a family shonld during his lifetime make not
less than five sacrifices to this deity—the first of fowls, the
second of a pig, the third of a white goat, the fonrth of a ram,
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and the fifth of a buffalo. He is then considered sufficiently
propitiated for that generation, and regarded as an ungrateful
if he does not behave handsomely to his votary.’

Worship of a similar kind is done by the Kols
and Orions (¢g.v.) (Dalton, 130, 132, 133, 141, 157,
159, 186, 223). The Davars, a forest tribe in the
Thana district on the west coast, worship the Sun
at the Divili, or feast of lights, by throwing red
lead towards him, and offering fowls, which are
not killed, but allowed to fly into the forest (BG
xiii. pt. i. 157). The Bhils of the Satpura Hills
have a form of joint worshis of the Sun and
Moon under the name of Sondal Deo (Luard, i.
72). Among the village population of the Plains
this non-Aryan worship of the Sun has been com-
bined with the Aryan cult of Sirya or Siraj
Narayan. )

T oon-worship.—Moon-worship, though prob-
ably earlier in ongin than that of the Sun, is
much less important. The Binjhids of Chota
Nagpur worship Nind-bonga as the Moon, in con-
junction with Sing-bonga, or the Snn ; and in many
other cases the worship of both luminaries is com-
hined, as with the Chandor of the Mundis, known
also as Chando Omol or Chanala, who is wor-
shipped by women, and considered to be the wife
of Sing-bonga, the Sun-god, and mother of the
stars (Risley, Tribes and Castes, i. 136, ii. 103 f.;
Dalton, 186). The most curious form is the Chank
Chanda rite in Bihar. On that day the people fast
and employ & Brahman to worship the Moon with
an offering of flowers and sweetmeats. It is be-
lieved that, if any one looks upon the Moon that
day, calamity will befall him. Should any one be
unlncky enough to do this, he can repel the
dangerous influences by getting himself abused
by other people; abuse, like mock fights, being
regarded as a means of protection against demons
(Frazer, GB? iii. 93f.). He therefore, in order to
excite their abuse, flings stones on the roofs of his
neighbours’ honses (NfN Q v. 23£.).

8. Planet-worship.—The worship of the other
planets is of much less importance. Their motions
are observed chiefly by astrologers, who calculate
the horoscopes of children, and examine the figures
with a view to determining whether a marriage will
or will not be auspicious. Eclipses are supposed
to be the work of spirit agency embodied in the
demon Rahn, who can be scared by noise, while the
suffering Sun or Moon can be restored to vitalitf,' by
sacrifice and fasting during the period of the eclipse
(see DOSADHS).

9. The spirits of water.—According to the
theory of Animism, the flow of water in river,
stream, or well is considered to be dne to spirit
action, and floods and whirlpools are the work of
a malignant spirit. In the Panjib, when a village
is menaced by floods, the headman makes an offer-
ing of a coco-nut (which is probably a form of
commutation of an original human sacrifice) and a
ru to the flood-demon. Ile holds the offcring
in his hand, and stands in the water until the fl
rises high enonugh to wash it away. Then it is
believed that the waters will abate. Some offer
an animal victim, a buffalo, horse, or ram, which,
after blood has been drawn from its ear as a si
that the offering has been made, is flung into the
water (NINQ i. 5). At a whirlpool on the Tapti
river the Gouds sacrifice a goat before daring to
cross the stream (Berar Gazetteer, 1870, p. 35). This
propitiation of the water.spirit develops in two
directions—first, into the worship of rivers held
specially sacred, like the Ganges and Narbada, on
whose banks, when the sinner bathes, he enters
into communion with the spirit of the stream. As
his body is clcansed, so s soul is relieved from

llution. His idea of purification is not spiritnal
in our sense of the word—that is foreign to primi-

tive habits of thought—but spiritual in the sense
of getting rid of evil spirits and their dangerous
influence. In the second place, the vague spiritnal
entity which animates the water is Jﬁe;soniﬁed
into one or other of a host of water-godlings, like
Kwaja Khizr or Pir Bhadr, who are worshipped by
fishermen and boatmen whose business is on the

eat waters. Wells, in the same way, are sacred.

Some have underground connexion with a hely

river ; others are appropriated to the cult of some
special god ; others are oracular. Hot springs, in
particular, indicate the presence of the fire-spirit;
of a demon which, if not propitiated, brings disease ;
of a Raksasa or demon slain by a goddess whose
blood keeps the water warm (Waddell, dmong the
Himalayas, 203 ; BG xiv. 3713).

In the same way the fall of rain is due to spirit
agency which, if not conciliated, causes drought.
The curious nudity rite, by which women endeavour
to repel the evil influence by dragging a plough
through the soil—a good instanc> of mimetic magic
—is familiar {Crooke, PR i. 69 ; Frazer, GB3i. 98).

10. Wind-spirits.—On the same principle the
spirit which canses wind is personified in the

anjib as Sendu Bir, the whistling god, whose
voice announces the approaching storm. He has
now been adopted into Hindnism as an incarna-
tion of Siva, and is regarded as a malignant
deity, causing madness, and burning houses, steal-
i‘r’;g erops, and otherwise immoral (Rose, i. 130).

hen a whirlwind comes, the Ghasiya women in
Mirzapur hold the house thateh, and stick an iron
or wooden spoon into it as a charm against the
demon ; if a man were to touch it, the storm would
sweep the roof away (NINQ i. 68). Inthe Panjib,
Pherii is the deified saint who rides on the little
whirlwinds which blow in the hot weather, and an
agpeal to him protects the worshipper from harm
(Crooke, PR i. 81).

11. The hail-demon.—Hail also is the work of a
spirit, which, under the rules of sym‘gathetic magic,
can be scared by cntting the hailstones with a
knife ; or the business of repelling it is entrusted
to a special magician, like the &/dr7 of eastern
Benga.f,)e who, when a storm approaches, rushes
almost naked from his hut, with a rattan wand in
hisright hand, invoking Paramesvara, the Supreme
God.  He ascends a mound, and, spreading abroad
his hands and indicatin bg a motion of his wand
the direction in which he desires the hail to pass
away, he recites a series of doggerel incantations
(Wise, 368f.). The Garpagari of the Central
Provinces and the Woli or Oliyd of Kumaun
exercise similar functions (NINQ iii. 108; Cen-
tral Provinces Gazetteer, 1870, p. 48).

12. Tree-spirits. —The tree with its waving
leaves and branches, appnrenl‘:-l(y dying in the
antnmn and waking to new life in the spring,
providing various medicines and intoxicants, is
naturally regarded as inhabited by a spirit. Snch
spirits, impersonations of the vague terrors of the
jungle, the causers of death, accident, and disease
to those who intrnde within their domains, are
generally regarded as malignant. Bunt, when the
tribe adopts s settled life, it is provided by the
tree-spirit with food and shelter. Tribes like the
Mundis take care to preserve a patch of the primi-
tive Jungle in which the spirits disestablished by
the woodman’s axe may repose. Ilere most of the
tribal religious worship is conducted (see ORAONS).
The cult at a later period develops into reverence
for one er other of the special varietics of trees,
some of which, like those of the fig genus, are
regarded as the abodc of the collective gods ; others
are appropriated to the service of individnal gods,
as the Bel (#gle marmelos) to Siva, or the Tulasi
{Ocymum sanctum) to Vignu. Under the shade
of the village tree, where the business of the
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eommunitf' is conducted, are placed the rude stones
whieh collectively embody the Grama-devatd, or
local gods and godlings (seo § 27). L
These tree-spirits, in their most primitive con-
ception, form a host of beings without special
names, and to whom no s )eqml funetions are
assigned. But in process of time they tend to
becomne concentrated into one or more_distinet
rsonalities, like the Silvanus of the Romans.
uch is Barim, the forest deity of the Juangs of

Keunjhar, who stands at the head of t}leir s{gbem,

and is regarded with great vencration (Risley,

Tribes and Castes, 1. 353). We find also, in Bengal,

Thanpati, one of the elder gods of the Savaris,

‘lord of the sacred grove’ (thdn) (ib. ii. 244). In

the same category is Sarna Biirhi, the ¢old lady of

the grove’ (sarnd) of the Oriions, who corresponds
to Deswili, the ‘lady of the cleared land’ of the

Mundas_(Bradley-Birt, Chota Nagpore, 39). In

the United Provinces her place is taken by

Bansapti Ma (Skr. vanaxhpati, ‘ruler of the wood’),

who is known by the Musahars, a half-civilized
jungle tribe, as Bansati or Bansuri.

‘By her command the trees bear fruit, the bulbs grow in the
earth, the bees make honey, the tussar worm faitens on the
asan lea?, and lizards, wolves, and jackais (useful as food to
man) mult.lpl{ their kind. She i8 the goddess of child-birth.
To her the childless wife makes prayers for the anb of off-
spring. In her name and by her aid the medicine-man or
sorcerer ex&cla devils from the bodies of the possessed. 1n her
name and to her honour the village man kindles a new fire for
lighting a brick-kiln. Woe to the man who takes a false oath
in the name of Bansatil' (Neefleld, Caleutta Rev, Ixxxvi, 264).

So with the Tharis of the sub-Himalayan Tarai.
They fear the demons lurking iu the forest trees,
especially the weird cotton tree (Bombaz hepta-
phylla).

‘Only the terribie cry of fire will bring these r fear-
stricken creatures to open their doora and remove the heavy
barriers from their huts at night; and even in the daytime,
amid the hum of human life, the songs of the birds, and the
lowing of cattle, no Tharu, man, woman, or child, will ever
veniure along s forest line withont casting a leaf, a branch, or
a piece of old rag npon the Bansati formed at {he entrance of
the deep woods, to save themselvee from the many diseases and
accidents the goblins and malicions epirits of the forests can
bring upon and cause them. The Bansati, or * good epirit” of
the woods, is a equare gpace cul in the ground, eix feet by six,
and covered with pine branchee’ (Knowies, 214).

Another form of this cult, already alluded to in
the case of the Tharas, is that of attaching rags
to trces.  Trees thus decorated are to be found all
over Northern India, and are known as Chithariy#
or Chithraiya Bhavani, ‘Our Lady of Tatters,’ or
in the Pangxlg as ng;i Pir, or the ‘Rag Saint’
(Crooke, PR i. 161). 'The question of the motive
of these rag-offerings has been fully discussed by
Hartland (?}P, ii. 175f1). Discarding the two
most usual explanations—either that they are
offerings to the god or presiding spirit, or that the
contain the disease of- which one desires to be rid,
and transfer it to any one who touches or handles
®.am—he regards the rite as another application
natureecame _Teasoning which underlies various
:ﬁl;s:’c “l’,“‘"tlotchcmft and folk-medicine.

ame line 0r .
" <y clothing in a witch’s hand may canse
1901, i. 352), whileicle ingoontact with & beneﬁgent povl:;i
fdor the vague, a.morqau;x;le i to lgeel:ug, or promote m:
is g ydin that has pricked my wart, even it
umg:::ﬁg‘lg‘; .ende‘lwoood, has by IEs contact, by the wonnd
: 1 & peculiar hond with the wart; the

‘ What the Animist wor wart has by that friction acquired a
ence and conciliate is thitever fsdone to the pin or to the rag,
unknown powers or infinesin or rag may undergo, the same
good, which resides in the ct bronght to bear npon the wart,

ills, in the rushing river, in rub my wart with raw meat and
spring to the Liger, its venonvill decay and disappear with the
jungle fever, and waliks ahroaa’at. In iike manner my shirt or
emalipox, or murrain. Closer it, placed npon a eacred bush,
define the obfect to which he oftviame written upon the wall of
he daube with vermilion et the apy my hand cast upon a holy
power ja there, and that fs enougnt of my food cast into &
associated with a szrlr]t or an anceatred tree, or a nail from
ceeds from the mysterione Lhing itself,n tree—is therefore in
or many, he doee not etop to inquire,’ ) effluence of divinity,

Anud ho goes on to sugges .. involve me. In this
& BRest that e e P ironiy

The evidence from Northeru India corroborates
this explanation, which throws much light on the
Animistic practices which are discussed in the
present article. : ‘

One peeuliar euston connected with trees is that
of marrying the bride and bridegroom to them—
of which numerous examples have been collected
in Northern India (Crooke, PR ii. 1151F.), The
ohjeet of this custom is obscure. In some cases
the intention may possibly be to communicate to
the newly-wedded pair the vigorous reproductive

wer of the tree. In most cases, however, the
intention seecms to be to transfer to the tree the
malignant spirit influence which menaces them,
and, in particular, endangers the fertility of the
union (Frazer, GB?1. 1951.).

13. Worship of Mother Earth. — From the
worship of the vague spiritual beings with whom
the Dravidian peoples the forests amidst which he
dwells, and in which he collects the Fame, roots,
and fruits which constitute his only food sanly,
we pass on to the worship of the Earth-Mother,
which marks the adoption of a settled life and his
earliest experiments in agriculture. Among many
savage races the Earth-deity is spiritvalized as
fema%e (Tylor, i. 326); and it has been suggested
with some degree of probability that the predomi-
nance of Moaler-worship in India and elsewhere
represents a survival from the matriarchate, the
prevalenee of which has been attested in India by
a considerablo amount of evidence (J. E. Harrison,
Proleg. to Gr. Religion, 1903, pp. 261, 499 ; Risley-
Gait, Census Report, i. 448). As in the case of the
Greek Thesmophoria, the gist of which was a
mimicking of Nature’s processes, in a word, the
ritual of sympathetic or mimetic magic—the
women fasting seated on the ground because
the earth was desolate, then rising and revelling
to stir the Megara to imitate the impulso of spring
—the North Indian cult of Mother Earth is largely
in the hands of women. Again, though we find
in the Rigveda the personification of Dyaus aund
Prithivi as respectively gods of heaven and earth,
from whom the other deities and even the whole
universe were supposed to spring, this cult is quite
different from that of the Earth-Mother as we find it
among the Dravidians(Monier- Williams, Bréhman-
tsm and Hinduism*, 1891, p. 182; Oppert, 402),

14. Restoration of the fertility of the Earth-
Mother.—The theory of the Dravidians, like that
of many primitive races, e.g. the Romans (Granger,
Worship of Romans, 1895, p. 208), is that the Earth
after bearing each successive harvest becomes
exhausted, and that if she is to continue to dis-
charge her functions she must be periodically re-
freshed and roused to new activity. In one of the
dances of the Kol women of Chotd Nagpur, they
all kneel and pat the ground with their hands in
time to the music, as if eoaxing the earth to be
fertile ; and this also doubtless is the intention of
the Orion dance when the performers “all face in-
wards and simultaneously jumping up come down
on the ground with a resounding stamp that marks
the finale of the movement’ (Dalton, 198, 255).
The same rite was performed at the worship of
Demeter Cidaria in Arcadia, and it is found in
many other parts of the world (Frazer, Pausan.,
1900, iv. 239). Secondly, as among the Celts (Nutt,
Voy. of Bran, ii. [1897] 150), it was believed that
the Earth-spirit needed to be periodically refreshed
with human blood. This was one of the idecas
underlying the rite of meriak sacrifice among
the Kandhs (¢.v.). Thirdly, the fertility of the
soil was suEpKosed to depend upon tho periodical
marriage of Mother Earth with ler male consort.
The cult of this divine pair meets us throughout
the whole range of Dravidian myth, belief, and
ritual, Thus in Bengal! we find Barha-Barhi,
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¢ the old man and the old lady,” whom the Rantiis
regard as the ancestors of mankind ; they are in
Eastern Bengal invoked in times ef sickness and
trouble; they generally haunt a sacred tree,
but in their worship, if a perfect tree be not pro-
curable, a branch of it will answer the purpose
(Wise, 132f. ; Risley, op. cit. i. 270, 381, 1i. 203).
The Majhwars of Mirzapuar worship the pair Dih
and Deoharin, the impersonated protectors of the
village site (di%), and they also recognize as cro
guardians the pair Ningo Baghiya, the phallic
tiger, to whom, when the grain is ripe, the first
five handfuls, after being taken home and crushed,
are offered ; and Hariyari Mata, ‘the mother of
greenery,’ to whom a burnt sacrifice is made in the
field at sowing and harvest time (Crooke, T7ribes
and Castes, iil. 435, 447). The Pavras, a forest
tribe in Khandesh, sacrifice, before harvest, geats
and fowls, and make an offering of corn to a pair
called Bara Kumba and Rani Kajhal, who occupy
adjoining sacred trees; the pair are invoked at
the marriage rites in a song which describes the
wedding of these deities of the forest (BG xii. 97 f.).
The divine pair wershipped by the Kharwars of
the Central Hills are 5 ando] and Chanda, ap-

rently moon-deities (the moon having a power-
ul influence over the fertility ef the crops), who
correspond to the Munda Desauli and his wife,
Jharera or Matura (Dalton, 130, 188 ; Frazer, GB?2
ii. 154 ff.). The Kharwars of Palamaun reverence
in the same way a pair knewn as Darhar and
Dakin, a boar and country spirits being offered to
the male, and a sow and spirits to the female; in
Mirzapur, their goddess Devi is associated with
the cult of the phallic Gansam (NINQ i. 40). In
the United Provinces and Bihar we meet a pair of
village sprites, Chordeva and his speuse Chordevi,
or Jak and Jakni, who are kno'vn as the thieving
deities, because husband and wife live in separate
villages, and, when the crops in one village are
more produnctive than those of another, the peeple
think that the Jiak robs the fields of the barren
tract to support his wife. This reminds us of the
law of the XII Tables, which ‘forbade people to
spirit away the crops from a neighbour’s field b
means of spells and incantations’ (Creeke, 7'C ii1.
447 ; Frazer, Pausanias, v. §7).

In a higher stage of culture ameong the peo‘fle of
Bengal, Sitalid, a form of the Mother-goddess,
whe presides over smallpox, has as her husband
Ghantakarana, whe i3 now being adopted into the
cult of Siva ; and even the Sun-god is provided with
a partner (Gait, Bengal Census Report, i. 193).
The patron pair in Rajputana are Eklinga, whose
name betrays hig phallic erigin, new knewn as
Iévara, the lord Siva, and Gauri, the yellow lady,
who is identified with Annapfirnd, ‘she that is
filled with or possessed with food.” At the open-
ing of the year a dcputation is sent outside the
city to E:“de earth for Gauri, thus typifying her
as the Earth-goddess. With this image is united
one of Isvara, ‘and they are placed together; a
small trench is then exeavated, in which barley is
sown ; the Iﬁround is irrigated and artificial heat
supplied till the grain germinates, when the
females join hands and danee round it, invoking
the blessings of Gauri en their husbands. The
young cern is then taken up, distributed, and
presented by the females to the men, who wear it
1n their turbans’ (Tod, i. 603). This is one of the
Gardens ef Adonis so fully illustrated hy Frazer
(Adonis, Attis, Osiris?, 1907, p. 1941L.). In Southern
India even Visnu is associated with the Earth-
goddess Bhiimi-devi, as her congort (Oppert, 363);
and in a still later development Siva is represented
in his androgynous ferin as Ardhanaria, with a
hermaphrodite body, uniting in himself the prin-
ciples of male and female generation.

15. Marriage of the Earth-goddess.—The rites
of symbelic marriage of the Earth-Mother to her
Bartner are periodically performed by many of the

ravidian tribes. Among the Kharwirs of Chota
Nagpur she is represented hy Machak Rani, whose
marriage is performed every third year with great
pomp and ceremony. The people assemble with
drums and horns, and sing wild songs in honeur
of the bride and bridegroom. The officiant enters
a cave, and returns bringing with him the Rani,
who is represented :X a small oblong-shaped stone
daubed with red lead. This is dressed in wedding
garments and earried in a litter to a sacred tree,
under which it is placed. The procession then
starts for another hill, where the bridegroom, sup-
posed to belong to the Agariya, or iron-smelter
caste, resides, The stone of the goddess is here
flung into & chasm ; but it is believed that the two
hills are connected by an underground passage,
hly which the bride returns, always in the form of
the same stone, every third year to her father’s
house (NINQ iii. 23f.). Among the Musahars of
the United Provinces, Bansapti, the Forest Mother,
is married to Gansam or Bansgepal, who is repre-
sented by a mud pillar in phallic form (Creoke,
TC iv, 34f.). In Bihar, Hara or giva is eom-
bined with his female form in Hargauri, who is
worshipped at marriages (Buchanan, i. 420). In
Khandesh, Ranubai i3 a faveurite family-goddess.
Her marriage and investiture with the sacred
thread are performed in a seven days’ eeremony,
in which the geddess is represented by an image
made of wheat flour (BG xii. 51). The marriage
of Dharti, er Mother Earth, as perfornicd by the
Ordons, is described in the article OrRAoNS. In
the Panjab, Darya Sahib, the god of the river
Indus, is married in great state to the goddess,
whe is embodied in a pot ef hemp; and Devi, in
the form of Ganggor, represented by an image of
clay or cow-dung, 1s Joaded with ornaments, and,
after her marriage is performed, is flung inte a
well (Rese, i. 118, 128).  When the tutelary deity
of Marwir fell into the hands ef the prince of
Amber, he married him to his own female deity,
and then returned him to his original owner (Tod,
ii. 123). As among mnany savage races, like the
Maoris, the legend is told of the severing of the
wedded pair, Heaven and Iarth, so the Gonds
believe that ‘formerly the sky lay close down
upon the earth. One day an old woman happened
to be sweeping, and when she stood up she knocked
her head against the sky. Enraged, she put up
her broom and pushed the sky away, when it rose
up above the earth, and has ever since remained
there’ (Russell, i. 94; Lang, Custom and Myth?,
1893, p. 45 f.). It is perhaps possible that we have
an echo of the same marriage rite in the tale of
the wedding of Ghazi Miyan, the Muhammadan
hero, who hias been adopted from Musalmin hagio-
logy into the worship ef the Dravidians of the
Plains, and whose career ends in untimely death
(NINQ iv. 70; Creoke, PR ii. 324). This is also
gerhaps the origin of the myth of Diilha Deo, ¢ the

ridegroom go&,’ wedded and slain in the midst of
the marriage rites, Ile reminds us of Attis, god
of veget,ation, married and periodieally put to death
in order to promote the fertility of the soil (NINQ
iii. 39, 93; Crooke, PR i. 119ff.). With this, in
the legend of Dilha Deo, is combined the world-
wide myth of the disappearance ef bride or bride.
groomn in consequence of the infringement of some
mystic rule of tabu (Lang, op. cit. 64 ff.).

16. Ritual] of the worship of Mother Earth.—
Among the forest tribes of the Central Hills, Mother
Earth is suppesed to live with the other village
gods in a pile of stones eollected round the sacred
tree of the hamlet. Worship is dene threugh the
baiga (g.v.), or aboriginal priest, at the chief agri-
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cultural seasons—ploughing, sowing, and harvest-
ing—with an offering of flowers and the sacrifice
of a goat, the flesh of which is eaten by the men,
boys, and nnmarried girls, no grown-up girl or
married woman sharing in the rite. This is the
formal village - worship; but, as we have scen
(§8 9, 14), grown-up women have private services
of their own, which are distinct irom the tribal
celebrations. Other trihes worship her when they
begin wood-cutting or collecting thatching-grass,
or gleaning the petals of the mahna (Bassia lati-
folia). With some tribes the offering consists of
molasscs, butter, cakes, a fowl, aud some spirits.
According to the principles of mimetic magic, the
goat should be grey-coloured, and the fowl speckled
(NINQ . 77).

17. Her benign and malevolent aspect.—In fact,
the character of the ollering marks the twofold
conception of the goddess. Tn her benevolent form
she is Mother of all things, giver of corn, s)roducer
of fertility in man and beast. Accordingly she is

resented with offerings of flowers, milk, or the
ruits of the earth. In her malevolent and chthonic
aspect, which would naturally be recognized hy
tribes which dispose of their dead by inhumation,
she is appeased hy blood sacrifices of animals, or
even, as 11 the case of the Kandhs, with human
victims. Macpherson, writing of this tribe (Cal-
cutta Rev. v. 54), states that in her malevolent
form, as the supreme power,
‘when a tribe engages in war with enemles of another race, her
awful name Is invoked, and vows of sacrifice are recorded in
the event of success. Her nature la pnrely malcvolent ; but she
does not aeem to interfera with the independent action of other
deities tl‘n thelr respective spheres, and she is nowhere peculiarly
present.’

On the other hand, in her Lenign character she

! presides over the operations of nature. . . . Upon her depend
the fecundity of the soil and the growth of all rural produce,
the preservation of the patriarchal houses, the health and
increase of the people, and, in an especial manner, the safety
of tha flocks and their attendants, Sheis worshipped by human
sacrificea. Shghasno fixed carporeal shape, form, image, symbol,
or temple. But she, together with the other superior goda,
may temporarily assume any earthly form at pleasure ; as, for
lnst.:g?e, that of the tiger as convenient for purposes of
wrath,

In her benign form, among the Kharwars of
Mirzapur she is hononred by sprinkling pulse and
rice on the ground, with the prayer: ¢ Mother
Earth | Keep us in prosperity, and protect the
ploughman and oxen !’ (NINQ i. 141); while the
orthodox Hindu, at the time of sowing and har-
vest, prays: ‘I salute the Earth, the realizer of
all desires, she who is blessed with all kinds of
riches and creatures; she who is contented, faith-
ful, and virtuous, the giver of all that one asks
for the realization of desires’ (ib. v. 76). In the
eastern Panjab she takes the form of Shiaod Mata,
¢ Mother of fertility,’ and she is represented by a
plough coulter placed between two round balls of
cow-dung, probably with a phallic significance.
Over these are laid leaves of%mly trees, and the
Hea.sa.nt, a8 he measures tho corn on the threshing-

oor, prays: ‘O Mother Shaod! Give us increase,
and make our baukers and rulers contented 1’ (ib.
i, 173). Iler malevolent nature appears in the
Kandh prayer: ‘We are not satisfied with our
wealth ; but what we do possess we owe to you,
and for the future we hope for the fulfilment of
our desires. We intend to go on such a day to
such a village, to bring human flesh for you. ~We
trust to attain onr desires through this service.
Forget not the oblation !’ (Macpherson, Memorials,
1865, p. 117). Probab]r the idea of communicating
the fertility of the Mother is the object of the
curious Matmangard rite at the marriages of the
lower castes, when the ‘lucky carth’is dug from
tho village tank, and brought to form the marriage
altar and the fireplace at which the wedding feast
is cooked (Crooke, PR i. 27).

18. The Mother identified with the snake.—In
her chthonic aspect the Mother-goddess and her
partner are naturally identified with the snake,
an animal which lives in holes and moves in the
darkness. This was the case at the Greck Thes-
mophoria, where the pigs’ flesh thrown into the
chasms of the earth secins to have been regarded
as in some sort the due of the earth-powers as
represented by the guardian snakes; the Erinys,
the offended ghost, was considered to he a snake,
and this was also the guise of the death hero (J. E,
Harrison, op. cit. 123, 232, 326 f.). The Kars of
Chotd Nﬁgﬁur claim descent from Naga Bhiiys
and Naga Bhiiain, the malo and female earth-
serpeuts (Dalton, 231). The Mother-goddess of
South India, Ellamma, has images of snakes in her
temple; and Durgammd, another form of the
deity, has her temple huilt over a snake-hole
beside a sacred Margosa tree, which, with the
snake, if there be one there, is held sacred, and
both are symbols of the goddess (Oppert, 469, 497).
The Dangis of the United Provinces worship the
Earth- o&, Bhiimiya, as an old snake; and in
Bundetkhand snakes are worshipped nnder the
name of Bhiarani, a form of Devi, a title which
is said to mcan ‘dweller in the earth’ (Luard, i.
75). From the same point of view, the snake is the
gua}}lian of underground treasnre (Crooke, PR ii.
134 ff.).

19. The cult of the Earth-Mother developing
into a general Mother-cult.—It seecms probable
that from this primitive conception of the Earth-
Mother as cither kindl¥ or malevolent has de-
veloped the worship of the Mother-goddesses,
whicg) forms such an important element in the
beliefs of the people of Northern India. As in
Greece, the close connexion of the Mother-goddess
with the earth is illustrated in sacred art. As in
the Greek vases she appears rising out of 2 mound,
so Ellamma’s image 1s a figure hewn in stone,
fashioned so that only the head is visihle, while the
body is concealed in the earth ; and the same con-
ception a.gpears in Buddhist bas-reliefs, where we
find the Earth-goddess, Mahapathavi or Prithivi,
risinﬁ out of the ground and supporting the horse
of the Master (J. E. Harrison, op. cit. 277 ff. ;
Oppert, 468 ; Griinwedel, Buddhist Art in’ India,
1901, p. 100£.). :

This conception of the Mother-goddess seems to
be the most important element in the Dravidian
cultus which has been imported into Hinduism,
Like the Earth-Mother, the other Mothers appear
in a donble manifestation, at once benignant and
malevolent. This is shown in the epithets of Devi,
who is the most common type of the class—Kanya,
‘the maiden’; Kanyakumari, ‘the youghful virgin’;
Sarvamangala, ‘always ausgicions’ ; Sakambhari,
‘nourisher of herbhs’; and, on the other side,
Chamunda, ‘the demon-slayer’; Kaili, ¢ the black
one’; Rajasi, ‘the fierce’; Raktadanti, ¢ bloody-
toothed.’ = It is this contrariety of aspect which
renders the cult of the Mother-goddesses so per-
plexing. In one contrasted and yet identical form
they both canse and remove disease. Thus in
eastern Bengal the Mother is usually worshipped
under the form of Siddhi$vari, ¢ perfected queen,’
or Vrddhiévari, ‘old queen’; but when cpidemic
diseases break out she is appealed to with an
euphemistic epithet as Rakhya or Bhadra Kili,
¢ Kiill the protector, the auspicious’ (Wise, 135).
In this benignant form she is one of the favonrite
objects of worship in Bihir as Ksemakarni, ¢she
who confers blessings’ (Buchanan, ii. 49). In the
Central Provinces the village-goddess DevI repre-
sents the Earth-goddess; she can cause or avert
smallpox and cholera, and is incarnate in the body
of any one suffering from the former disease; so
much so that those who enter the room where the



DRAVIDIANS (North India) /

patient lies take off their shoesas a mark of respect
to her (Russell, i. 79).

20. Varied manifestatiens of the Mothers.—
Hence the manifestations of the Mothers are infin-
itely varied. Bahuchariji, who has a shrine at
Anjar in Kachchh, is the ‘leoking-glass goddess,’
before whom the veta.r{ worships his own image
on a sheet of silvered glass; but, to illustrate the
elasticity of the cult, in Bareda she is said to
have been originally a Charan weman, who when
attacked by robbers committed suicide, and was
elevated to the rank of a manifestation of the
divinit{(BG v.212). Anether group of six Methers
in Kathiawar are also said to be the daunghters of
a Charan whe was dismissed from court as nulucky
because he was childless. He practised austerities
at a shrine of Kali, and his six daughters, who
were born in response to a prayer addressed to the
goddess, became Mothers (¢6. viii. 6421.). The calt,
m fact, is vague in the extreme. The worship of
Ekvira, the Mother of the Kirli Caves, is mixed
up with the original Buddhism, of which this place
was a centre, part of the cultus being thé circum-
ambulatien of a dagoba, or Buddhist relic shrine;
and the temple of the Turturia Mother is served
by women, whe are supposed to be modern repre-
sentatives of the original Buddhist nuns (5. xi. 383;
Cunningham, Archeological Reports, xiii. 147). 1t
isin Western India that the Mother-cult mest widely
prevails. Each Rﬁ.jﬂl: clan in Kathiawar has a
patron Mether; all 'Iiputs visit the Mata with
their brides immediately after marriage, and the
mint at Navanagar is presided over by the Mother
Agapuri, ‘hepe-fulfiller’; but peculation gees on
under her very eyes.

21, Ritual of Mother-worship.—The worship at
the famous shrine of Becharsji in Baroda may be
taken as an example of the ritnal of the Mother-
cult, which here is almest purely Animistic. Every
morning the head officiant, after ablution, enters
the adytum and pours a mixture of milk, curds,
clarified butter, sugar, and heney—known collect-
ively as paicha@myita, ¢ the five divine foods "—over
the image, and dreps water over it through a per-
forated metal pot, while a Brahman chants hymns
from the Veda. Coloured pewder and flowers are
Elaeed upon the image, incense and camphor are

urnt, and silver lamps are kept lighted day and
night. After the wership, the ¢children’s feod’
(balabhojya), consisting of wheat-flour, sugar, and
clarified butter, is offered with a coco-nut (a sur-
vival of human sacrifice), and the morning service
ends with the waving of lamps (@rti), burning of
camphor, ringing ef bells, and beating of gengs.
Another meal of sugar and milk is oflfered to the
goddess about 10 a.m., a little being sprinkled over
the image, and the rest consumed the priests,
In the evening a passage of the sacred book telling
of the expleits of the Devi is read, the figure is
washed and worshipped, and more ceoked %:rod is
presented (BG vii. 611 1.).

More usunally the Devi or Kall receives a blood
offering, some of which is sprinkled upon the altar
(see DEVI PATAN).

Of all the erthodox Hindu cults that of Devi is
most ekin to Animism, and hence many of the
forest tribes of the Central Hills accept as repre-
sentatives of her many village-goddesses, such as
Khermata, primarily an Earth-goddess; the Desahii
Devi, or goddess ef the four quarters of the hamlet;
the Chithraiya Devi, or goddcss of rags (§ 12), besides
various local inearnatioens like the Vindhyabasini
Devi, the goddess of the Vindhyan range (Rnssell,
i. 83). In the Panjab we find unmarried girls
recognized as representatives of Devi, to whem,
s to the goddess, offerings are made fwice a year.
Here, also, girls make images of Siva and his
spouse Parvati, Devi in her mountain form, and

afterwards throw them inte the water. The popu-
lar explanatien is that this rite commemeorates the
suicide of a woman married to a bey husband.

¢ But a different explanation has been suggested. The deities

iva and Parvati are conceived as spirits of vegetation, because
their images are placed in branches over & heap of flowers and
grass; but this theory leaves many points unexplained, and
until we have full details of the rites observed at all the festivals
of Devi we cannot hope to discover the ideas underlying these
local rites’ (Rose, i. 126),

22. The Disease-Methers.—Mention has been
already made (§ 19) of Kali as the causer and re-
mover of disease. The control of discase is in
the hands of a hest of these Methers, te each of

hom the power over a certain malady is assigned ;

itala, fer instance, centrelling smallpox, Mari
Mata cholera, and so on (see BENGAL, § 13;
Crooke, PR i. 123 ff.). These functions are not,
however, clearly fixed, and are often attributed
to the Mothers of orthodox Hinduism. Thus the
Gangota cultivators in Bihar wership Jagadamba,
¢ Mother of the werld,” twice or three times a
menth, with offerings of husked rice and incense;
while under the title of Bhagavati, ¢ the worshipful
one,’ Devi is prepitiated at weddings and in times
of sickness, by offerings of kids, butter, basil leaves,
and vernilion (Risley, Tribes and Castes, i. 269).

Shamanism 1s an important agency in the cure
of disease. The kaphri, as Buchanan (ii. 131)
calls the exorcist in Bihar, makes an offering te
the deity of disease, and becemes violently agitated
befere he announces the treatment which he
recommends. When a persen is bitten by a snake
he is carried to the shrine of Bisahari, ‘she
who remeoves venem,” and the practitioner fore-
tells the event by staring into a vessel of water,
the treubling ef the water indicating the arrival
of the deity to take part in the cure. In the
eastern Panjab, the exorcist, whe is here called
bhagat, ¢wershipper,” builds a shrine te his
familiar, before whem he dances. When he is to
be censulted, which sheuld be at night, the in-
quirer prevides tobacce and music. The fermer is
waved over the persen ef the invalid and given to
the bhagat to smeke. While the music plays and
a butter lamp is lighted, the bdhagat sometimes
lashes himsel})with & whip, under which treatment
he is seized with the afflatus, and, in a paroxysm
of dancing and head-wagging, states the name of
the malignant influence, the manner in which it
may be propitiated, and tho time when the disease
may be expected to abate. Or he waves corn over
the sick man and counts out the grains into heaps,
one grain for each spirit which is likely to be at
the bottom of the trouble, and that ene on whese
heap the last grain falls is the one to be attended
to (NINQi. 1271.). In Jalandhar a scape-animal
is used ; a goat or young buffale is selected, blood
is drawn from its ear, and its face is smeared with
vermilien. Then it is taken round and eutside the
village, bearing the malady with it. It finally
becomes the perquisite of the exorcist (5. ii. 191).
An important part of the treatment is the mutter-
ing of spells and the waving of peacock feathers
to scare the spirit (¢b. iii. 74).

23. Mountain-worship.—*‘Like the Baal of the
Semites, the lecal Jupiter was commenly wor-
shipped on high places. Wooded heights, rennd
which the rain-clouds gather, were indeed the
natural sanctuaries fer a god of the sky, the rain,
and the eak’ (Frazer, Lect. Kingship, 1905, p. 208 ;
cf. Farncll, CGS i. 4, 51; Fowler, Roman Festi-
vals, 1899, pE. 222, 261). The same ideas, com-
bined with the awe and mystery which surround
them, doubtless commended the worship of meun-
tains to the Dravidian tribes. These ef the Central
Hills imagine each peak to be the haunt of an evil
sﬁirit, which they are careful to prepitiate before
they make an ascent; and it is a common belief
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that mountains were formed by rival divine or evil
powers warring with each other and using the
rocks as missiles (NINQ i. 47). The cult of moun-
tains has heen regarded as purely Dravidian; but
this is very doubtful, and at any rate the reverence
paid by the Aryans to the mighty Himilayan
ks must have dated from the time when they
E:t came under observation. Many of them
ecamo seats of the Ilindu gods, and one title of
iva is Girisa, while that of his consort is Parvati,
both meaning ¢ mountain-dweller.’

In Bengal the Mundis, Santdls, Mahilis, and
other tribes of Chota Nagpur revere a mountain-
god called Marang Buru or Bar Pahar, ¢great
mountain,” to whom their tribal priest makes
sacrifice of buffaloes and other animals. These
sacrifices are made at the chief visible habitation
of the deity, a blnfl' near Lodhma (Gait, i. 191).
In the Hoshangibad district of the Central Pro-
vinees, Siiryabhin, or ¢ Sun-rays,’ is a common name
for isolated, round-peaked hills, on which the Sun-

od is believed to dwell ; and among the Kurkis,
Dingar Deo, ‘the mountain-god,’ resides on the
nearest hill outside the village, where yearly at the
Dasahra festival he is worshipped with an offering
of two eoco-nuts, five dates, and a ball of ver-
milion paste. They regard him as their tribal
god (Elott, Settlement 'f{ort, 1867, pp. 121, 254).

24. Animal-worship.—The Northern Dravidians
ghare with other primitive raees the belief that
animal intelligence is identical with that of man ;
that animals can, as in the folk-tale world, talk
and aet preciscly as men do ; that men and animals
may for a time resume the forms which had once
been theirs, or, for that matter, take any other.
Hence shape-shifting, as it has been called, is
widely aceepted, and it may even take place by
means of death and a new birth, the powers and
qualities or even the actual form of a deceased
ancestor being reprodneed in his descendants.
Henee various animals are worshipped within the
Dravidian area, of whieh a few instances will be
given here to illustrate the local cults as a supple-
ment to the facts eollected in art. ANIMALS,

(a) The horse.—Some of the Rajput tribes of
Gujarit worship Ghora Deva, ‘the Eorse'god,’ in
the form of n horse of stone, at their main festivals ;
and on the sixth day after a birth the Ojhd Kum-
har potters of Kachchh form a horse of clay and
make the ehild worship it (Campbell, Notes, 292).
One of the ehief gods of the Gonds is Kodapen,
the horse-god, a stone whieh is worshipped on the
outskirts of the village at the commeneement of
the rainy season. On(liy men join in the worship,
women being excluded. The bkimak priest be-
smears the stone with red lead, presents a horse
made of pottery, then a heifer, on the head of
which he poursspirits and prays: ¢Thou art the
guardian of the village ; we have come and offered
to thee according to onr ability. If in an thing
we have failed to please thee, forgive us. Protect
onr oxen and eows; keep us in eafety; let there
be no fear in the jungle.” After this the vietim is
slain and boiled, some of the meat is laid with flour
before the god, and the worshippers eat the re-
mainder of the food (Hislop, A p. i. p. iii). The
Gonds and other Central Indian tribes place
earthenware horses on the tombs of ancestors and
on the village shrines, which serve as steeds for
the sainted dead and for the Jocal gods.

(8) The tiger.—The tiger is naturally worshipped
by the forest tribes. B.ighlivar, *the tiger lord,’
is a favourite deity along the Vindhyan and
Kaimfr ranges. The Santils and Kisins worship
him as Banr4ja, ‘forest king,” will not kill him,
and believe that he spares them in retnrn for their
devotion,

Even those who do not actually worship
him swear

by his name or on his gkin, ‘as is the

ease among the Hos and Judngs (Dalton, 132,
133, 158, 214). The tribes further west, like the
Kurkis, worship Biagh or Vagh Deo, and a female
Wighai Devi, served by a bkidmak priest, who
retends to know spells by which he can proteet
iimself and his parishioners from the beast (Berar
Gazetteer, 191f,; Elliott, op. cit. 255 1.). The
belief in tiger-men, or men who are really meta-
morphosed tigers, is common, the man-eater being
often a person of evil lifc changed into that form
(Gai‘{,_, ssam Census, i. 250 f.; Crooke, PR ii,
216 fI.).

(¢) The coro.—Cow-worship, which appears to
arise among pastoral tribes which have attained
some degree of cnlture, is naturally not found
highly developed among the Dravidians, and the
life of the animal is not protected by the effective
tabu enforeed by orthodox Hindus. The Gonds,
for instance, kill a cow at the funeral rites and
hang the tail of the victim on the gravestone as a
sign that the obsequies have been duly performed ;
and the Kurkiis sprinkle the blood of a cow on the
grave, believing that if this rite be omitted the
ghost refuses to rest and returns to earth to plague
the survivors (Dalton, 283; 74 i. 3481.). See art.
Cow (Hindu).

It is only among the scmi-Hinduized forest
tribes that the enlt of the cow has made mueh pro-
gress. In Nepil, where under the present dynasty
the rules of lginduism are rigidly enforced, it is
deemed the highest saerilege to approach the image
of the sacred animal, except in a position of adora-
tion, ‘insomneh that a malicions person, wishing
to suspend the agrieultnral operations of his neigh-
bour, wonld be sure to effect his pnrpose by placing
a stone or wooden figure of a cow in the midst of a
field” (Kirkpatrick, 100). TFurther west the cult
of the cow is closely connected with that of Krsna,
and in Central India we have the eurious rite of the
silent tendance of cattle, in which the performers,
drawn from the highest elasses of the communnity,
bathe, anoint themselves, put on garlands of
flowers, and walk in procession through the graz.
i}l\; grounds, holding bunehes of peacock feathers
(NINQi. 1541.).

Special godlings are also worshipped to secure
the safety of cattle. Nagar Deo in Garhwil on
the lower Himilaya is supposed to have the eattle
in his charge, and he is represented b{ a trident
fixed on a platform to which the first milk given by
the animals is dedicated. In Xnméun his place is
taken by Chaumii or Bandhén, who recovers stray
beasts, receives offerings of milk, and, when a miss-
ing animal is found, 1s honoured by the sacrifice
of & goat SN INQ 1. 56). Among the Kharwirs of
the Central Hills, Gomiga or Gauraiyi, dpro erli a

od of boundaries, presides over the ger s (Crooke,
Trides and Castes, 1ii. 251).

(d) The dog.—In common with the Kunbis of
Khandesh, the Bhils of that district show extreme
reverence to the dog and horse; and the dog is
respected by all Marithas, who figure the animal
as the companion of their Igod Bhairoba ; and by
many Hindus in Western India, who worsh-ilg the
dog of their god Kila Bhairava (Campbell, Nofes,
276). At the shrine of Malhari in Dharwér the
Vaggaiyya ministrants dress in blue woollen coats,
tio bells and skins round their waists, and meet
the pilgrims barking and howling like dogs. They
endeavour, in fact, to assimilate their appearance
to that of the god whom they serve (Robertson
Smith, Rel. Semites®, 437). Each Vaggaiyya has
& bowl into which the pilgrims put food; the
Vaggaiyyas lay these down, fight with each other
like dogs, and then lying on the ground put their
nionths, as animals do, into the bowls and eat the
contents (BG xxii. 212). The eults of Bhairoba
or Bhairava, and of Khandé Rdo, Khandoba, or
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é(haggio'i (now promoted to be an incarnation ef
iva), which are widely spread in Western India,
have deg-wership as their basis. The Bauris of
Bengal will on ne account touch a deg, and the
water of a tank in which a dog has been drowned
cannet. be used until an entire rainy seasen has
purified it. Under the influence of the Hindus
they bave new invented a legend that, as they
themselves kill eews and other animals, they deem
it right to regard as sacred some beast which is as
hely to them as the cew is to Brahmans; this, as
Risley remarks (Iribes and Castes, i. 791.), bein
‘a neat reconciliation of the twinges of conscience
and cravings of appetite.” But it seems clear that
this is an afterthought, and that, the dog being
rea]ly the sacred animal of the tribe, its ‘unclean-
ness’ resnlted from its sanctity, as in the case of
the pig ameng the Semites and other races (I'razer,
Pausanias, iv. 1371.). ‘In general it may be said
that all so-called unclean animals were eriginally
sacred ; the reasen for not eating them was that
they were divine’ (GB? ii. 315).

(e) Birds.—Many birds are regarded as sacred
by the Nerthern Dravidians; and the sanctity of
others, like the crew, the pigeen, and the wagtail,
is suggested by the respect paid to omens taken
from them. The skin of a species of Bueeros er
hornbill, knewn as the ‘bird of wealth’ (dhan-
chiyyd), is hung up in honses by wizards in the
Central Previnces, and the thigh bones are attached
te the wrists ef children as a charm against evil
spirits (Hislep, 6). The peacock seems ameng the
Igmdhs to impersenate the Earth-Mether, because
they placed an effigy of the bird on the top of the
meriah, or human sacrifice-pest (Maltby-Leman,
Manual of Ganjam, 1882, p. 84).

(f) Fish.—Fish are regarded in many places as
sacred. Some are believed to contain the seuls of
the dead ; all varieties are emblems of fertility, and
are therefore used in the marriage rites. At mest
of the sacred places in Nerthern India along the
sacred rivers, such as Hardwiar, Mathura, and
Benares, the fish in that pertien of the stream
adjeining the bathing places are carefully pre-
served, and any attempt to catch them is fiercely
resented by the Brahmans. The tahu here en-
forced is partly due to the sanctity of the holy
place which makes things connected with it sacred
(Jevons, Introd. 63); they are =alse popularly
regarded as impersonations of the divine energy
of the stream, and as connected with the dead
whose ashes are censigned to its waters. They
have now been adopted into the cnlts of the Hindu
gods, and piens peeple write the name of Rima on
thousands ef pieces ef bark er paper, which they
enclose in little packets and throw to the fish.
Once Sita, wife 0}’ Rama, was bathing in & Deccan
stream, when one of the fish bit her leg. If ene be
now canght and its palate examined, in it will be
found a ball of butter (BG xviii. pt. i. 93). The
crocodile is wershipped as an ebject of terror. In
Baroda the crecodile god, Magar Deo, is wershipped
ence a year to pretect men and anmimals from the
attacks of these mensters, and alse as a prevent-
ive against illness. The deity is represented by a
piece of wood in the form of the animal, snpported
on twgrpests (Dalal, i. 157).

25. Totemism.—The respect paid to some of
these animals may rest upen a totemistic basis;
but it is difficult to say where, in Nerthern India,
the line can be drawn between animal-wership and
totemism. In any case the connexion of totemism
with the enrrent beliefs of the Dravidians is
obseure ; and totemism, as we find it at present,
gencrally appears as a mode of defining the exe-
Famous groups, many of which trace their descent

rom some animal, plant, or other thing which the
members of the greup regard as sacred and will

not eat er injure. The totemistic exegameons groups
have been discussed by Risley (Tribes and Castes,
i., Intred. xlii ff.) and Dalton (254). The latter
states that among the Oraons ¢ the family or tribal
names are usua.lTy those of animals and plants,
and when this is the case the flesh of some part of
the animal er fruit of the tree is tabued to the
tribe called after it.” This respect for the totem
seems now hardly te exist among the tetemistie
tribes of the Central Previnces, the sacred plants
and animals having generally been adopted inte
the cult of seme Hindu deity (Russell, 1. 189 {.).
The feeling of reverence is still strong in Central
India, where the totem tree is never cut er injured ;
men make obeisance to it, and women veil their
faces when thef pass it (Luard, i. 198 f.).

26. Local village-godlings.—Writing more par-
ticularly of the Semites, Robertson Smith (Rel.
Semites®, 92) remarks that ‘the activity, pewer,
and dominien of the geds were conceived as
bounded by certain local limits, and, in the seeond
place, they were eonceived as having their re-
sidences and hemes at eertain fixed sanctuaries.’
In erder of time the worship of the village-deities
is prebably later than that of celestial geds, as
they can hardly exist under the cenditions of a
nomadic life, and their worship probably marks
an early stage ef tribal settlement. The worship
of these gods, as apf)ears from the charaeter of the
priesthood (§ 49), has no connexion with Brah-
manical Hinduism. They varyin name, character,
and functions all ever the country. But all have
ene distingnishing mark—their influence is con.
fined to a particular area, and it is only when seme
shrine has, by cures and wenders performed within
its precincts, acquired a mere than local reputa-
tien that it attracts the worship of persons resid-
ing beyond its special demain, When this stage
is reached, it leads te the establishment of a lecal
cnlt, which, as it develops and becemes impertant,
is generally annexed by some priest drawn from
the erthodex ranks ef Brahmanism, and the lecal

od is gradually prometed to a seat in the regular

indu pantheon.

27. e village shrine.—The general name for
these geds is Grama- er Gramya-devata, ¢ the god-
lings of the village,” er in the modern vernacular
Ganv-devata er Ganv-devi, the last title marking
cennexien with the Mother-cult. Sometimes,
again, they are known as Dih, ‘the village,” and
the shrine is called Deohar, ¢holy place’—a term
which is alse applied to the whole bedy of village-
gods, In its simplest form the village shrine is a
collection of water-worn stones placed under the
sacred tree of the settlement. In the Plains,
where all stones are scarce, pieces ef old carving
from a ruined Buddhist er Ifindn religiouns build-
ing are often used for this purpose, and occasionally
the desecrated image of the Buddha may be seen
deing service as the representative of the village
Devi er her consort., Sometimes ancient stone
axes, loeked on with awe by people who new nse
none but metal implements, m\'e been feund in
such places. In the more presperous villages a
small square building of brick masonry, with a
bulbous head and perhaps an iron spike as a finial,
serves as a shrine. Its pesition is marked by a red
flag hung frem the adjeining sacred tree; or a
bamboo pole is ereeted close by te serve as a perch
for the deity when he deigns to visit the shrine to
receive the offerings and attend te the prayers of his
votaries. In the hill villages eccn ietP by the purer
Dravidian tribes, such as the Kols or grﬁ.ens, the
shrine is usually a rude mud hut roefed with bam-
boos and straw, which is often allewed to fall into
disrepair until the godling reminds his votaries of
his displeasure by brin[r.-:ing sickness er some other
calamity upon them. Inside is a small mnd plat.
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form, on which a jar of water is nsnally placed and
offerings are made.

No clear distinction is made between the various
kinds of spirits which oceupy snch a shrine, First,
there are the purely elementary dcities, like the
Earth-Mother and her consort; secondly, those
spirits which are regarded as generally benignant,
l&e the Satl, the spirit of & woman who died on
the pyre of her husband, or those which are actively
malignant. Thus on the borders of the hill country
where Dravidian and Aryan intermix, may be seen
what is called a brakm, a shrine in hononr of some
deified Brahinan, wherethe worshipper makesaliba-
tion of milk or curds, lights a lamp, and offers the
fire-service (homa) ; and in an adjoining Dravidian
village a baghaut, a rude shrine or cairn erected
on tho spot where a man was killed by a tiger, at
which a Kol makes an occasional sacrifice (NINQ
ii. 19). In the eastern Panjab the fusion of cults
is equally obvions. Wilson (op. ci?. ii. 147) describes
at Kangra a shrine erected by the Chamars, or
menial Hindu leather-dressers, inside whiech they
light a lamp twico a month, and
‘when they were ill or la trouble they would come to this

shrine and bow dewn before It, and promise that if their
troubles wers remeved, er their wish gratified, they would

i)reaent. some oﬂ'cnn% such as bread, or a coco-nut, or a flag.
f the saint fulfilled his part of the in, the worshipper
tulfilled his vow ; if net, the vow was void. Thus I was told
that a small flag waving over the shrine had beea presented by
& Chamir, whe had been ill, and who had vowed to offer a flag
oa his recovery. Often & shrine may be eeen outside the

to the village god, er to the smallpox goddess, or some
other deity, where at eet times the women make offerings
of water or grain ; and & emall lJamp may be oftea seen burning
ou a Thursday evening at the tomb of a Mohammadan saint.
These practices are said to be forbiddea o the Kordn ; but
the women especlally placa some faith in them, and a Riin
le sald to have diverced his wife because ehe persiuted in light-
ing 'lamps at a Fakir's tomb, in hope of being blessed with a
son,

This conerete instance admirably illustrates the
beliefs of the low-class Mnsalmin population,
who are in the main converts from Dravidian
tribes, and whoso faith in the tenets of the
Prophet is only a thin venecr over their primitive
Animistic creed. In the same part of the conntry
we often find the worship of Bhiumiya, the earth-
ﬁod, combined with that of one of the great Mu-

ammadan saints ; and in one villago it appeared
that the Hindu Jats distribnted their worship
between the saint Shaikh Ahmad Chishti of Ajmér
(g.v.), Brahmans, and the Pipal, or sacred fig-tree.

In many places, again, in the hill country where
caves are found, they are utilized as local shrines,
They are places of mg:tery, the fitting abode of
the gods, and it is belicved that they form an
entrance to the nether world. Such cave shrines
are numerons in the lower ITimalaya, and many
of them have been appropriated by the orthodex
Hindu gods (NINQ ii1. 147). They are the proto-
types of the great cave-temples of the Buddhists
and Hindus, like Ajanta or Elephanta (gg.v.).

28. General characteristics of the Grama-devata
worship.—It is obviously impossible to attempt
any precise definition of vague, amorphous beliefs
such as these. The creed of the lower elasses of
the population is, on the one hand, purely Ani-
mistie, & cult of the powers of Nature. On the
other hand, to it has been added a belief in the
necessity of propitiating sundry goblins and evil
q?rits, many of the latter being the angry ghosts
of persons who have peris]mdg by a tragical or
untimely death. This has, again, absorbed from
Hinduizim the worship of Brahmans, and from
Muhammadanism the cult of the saints or martyrs
of Islaim. Fnrther, we occasionally find more
than one element united in a single cult. Tt is,
therefore, unnccessary to attemnpt to compile a
list of theso village-godlings. X few examples
may be given to indicate the general character
of this form of worship.

. Worship of Gansdm Deo.—Gan$am Deo is
an important god of the Gonds, Kols, and kindred
races, An attempt is now being made to give
him a place in Hinduism as a form of Krﬂu;
but his Dravidian origin is apparent. In Mirza-
pur he is protector of the crops, .and' the daiga
priest Fropxtiat,es him, when the rice is ripening,
with the sacrifice of a fowl, goat, or sucking-pig,
and an oblation of liquor. Ile generally resides in
a trce, and near his shrine is usually placed a
rude stone representing Devi. WWe have here
anotber instance of the cult of the male and female
element performed to stimulate the growth of
the erops (Crooke, T'ribes and Castes, iii. 312).
But Ganéam has another side, being by some
st:f)posed to be a chieftain of the Gonds who was
killed by a tiger. His lcgend tells that after
his death he visited his wife, and she econceived
by him.

¢ Descendants of thls ghostly embrace are, it is said, living to
this day at Amoda, in the Central Provinces. He, about the
same time, appeared to maay of his old friends, and persuaded
them that he could save them from the mawe of tigers and other
calamities, if his worship were duly inaugurated aad regularly
performed ; and, In consequence of this, two festivals In the
year were established in his honour ; but he may be worshipped
at ar:( time, and in all sickness and misfortune his votaries
confideatly appeal to him’ (Dalton, 232).

30. Worship of Bhairon.—Bhairon, another
favourite Dravidian god, is often confounded with
Bhimiya, who is one form of the consort of the
Mother-goddess. He has been partially adopted
into Hinduism as Kaila Bhairava, who is often
depicted with eighteen arms, ornamented with a
garland of skulls, with ear-rings and armlets
formed of snakes, a serpent coiled round his head,
in his hands a sword and a bowl of blood.
He is thns a fitting partner to the blood-stained
Mother, Xali. DBut it seems clear that in the
primitive conception he is one of the divine pai
to whuse nnion the fertility of the soil, cattle, and
people is due. Even in his IHinduized form
as Kala Bhairava he rctains the characters of
Animism. As worshipped by the Kunbi cultiva-
tors in the Deecean, he is represented as a man
standing ; in one hand a trident, in the other
a drum shaped like an hour-glass, while he is
encircled by a serpent, a mark of his chtbonic
origin. He lives in an unhewn stone smeared
with oil and vermilion, and ho remains kindly
50 long as he is supplied with offerings of butter.

¢ He cures snake-bites, and tells whether an undertaking will
do well or will fail. Ia the chest of the rough figure of Bhairav
are two emall holes. Ths person who wishes to consult the
oracle places a betel-nut In each of the holes; and explaine to
Bhairav that if the right betel-aut falls first it will meap that
the underuklnF will prosper, and thet it the left betel-nut
falls first it will mean that the undertaking will fail. He aske
the god, according as the event is to be, tolet the lucky or the
unlucky nut fall first. He tells the god that if he will drop the
lucky nut, and it his nndertaking prospers, he will give the
god a or s goat. Twice a year, before they begin to sow
and before they begin to reap, the viﬂ;g;m come in procession
and worship Bhairav’ (B@ xviil. pt. i, 289).

Bhairon or Bhiimiya is also known as Khetrpal,
or ‘ficld-guardian.” In the Panjab, when the crop
is nearly ripe, Brihmans are eonsulted to fix an
anspicious time for reaping ; and, before the work
is begnn, five or seven loaves of bread, a pitcher
of water, and a small quantity of the crop are
set aside in the name of Khetrpal (Rose, i. 126).
Bhimiya, again, at times changes sex, and is
identified with the Earth-Mother, and provided
with a consort in Chandwand or Khera, the per-
sonification of the village site (NINQ v. 160).
Like his consort, Bhiiniya bhas a malignant aspect.
He is said to visit with sickness those who show
him_ disrespect, as, for instance, by cleaning their
teeth near his shrine.

‘Those Bhiimlyis who thus bear the reputation of being
revengeful and vicious in temper are respected, and offerings
to them are often made; while those who have the character
of easy, good-tempered fellows are neglected’ (NINQ iil. 107).
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31. Worship of Hanuman, the monkey-god.—
In the same grade is the monkey-god, Hanuman,
Hanumat, ‘he with the jaws,” also known as
Maruti or Mahabir, ‘the great hero,” who has
become fully adopted into Hinduism as the helper
of the god Rama in his war against the demon
Ravana, which forms the subject of the epic of
the Ramayana. He is, however, plainly a sur-
vival from the old theriolatry. He is represented
bg & rude image, combining human and monkey
characteristics, the animal’s tail being specially

rominent, and the whole smeared with vermilion.

e is an especial favourite with the Marathas;
but most villages in Northern India have a shrine
dedicated to Hanumin, and the establishment
of his image is one of the first formal acts per-
formed at the settlement of g new hamlet. In
every fort, built or re-built by Sivaji, the Maratha
hero, he placed inside the main gate a small
shrine with an image of Hanumdn (BG x. 335).
Even now this god has hardly gained full franchise
in the Hindu pantheon, and in the greater shrines
he acts as warden (dwarapdla) to the higher geds.
His virile attribntes make him a fitting partner
of the Mother-goddess, and he is essentially a
Dravidian god, bearing in his representation among
the Dravigian Suiris of Mirzapur little of the
monkey character except his leng tail ; and he
is identified with Boram, or the sun-god, by the
wild Bhuiyas of Keunjhar (Buchanan, i. 467
Dalton, 147). Some years ago, when an epidemie
broke out among the forest Kathkaris of Nasik,
they believed that it was a judgment upon them
because they used to kill and eat the sacred
Hanumén monkeys. They fled the country for a
time in order to escape his vengeance (BG xvi. 65).

32. Spirit-worship.—Besides local gods of this
class, most of whom are associated with the fertili
of the land, cattle, and people, the Dravidian is
beset by a host of spirits of another kind.

First come the vague terrific forms, the imper-
sonations of awe and terror, spirits of the waste or
of the darkness, like the jinn of Semitic folk-lore
—the Raksasa, the Bir or Vira, the Dano,
the Daitya. These are now all known by Aryan
names, but their representatives were also doubt-
less found among the Dravidians. Some account
of these, and other like vague potentialities, will
be found under BENGAL, § 8, Doms, § 2, and
DEMONS AND SPIRITS (Indian).

Secondly, there is the host of Bhiits or Bhiitas,
the restless spirits of those who have perished b
an untimely death, or have failed to reach their
longed-for rest, because they have not been
honoured with due obsequial rites. They aro
generally malignant, and if not regularly propi-
tiated bring diseaso or other suffering on those
who neglect their service. Such are Raja Lakhan,
worshi Eed b¥ the Xols with his sister Beld, and
Raja 8 andol, the tutelary god of the Korwas.
Most of theso scem to be historical personages,
Raja Lakhan apparently having been a leader
of the Hindus against the Muhammadan con-
querors, Theg have now been deified and receive
constant worship (Crooke, PR 1. 198ff.). In the
same class are Hardaur Lila, the cholera godling,
and Haridas Baba, the Patron deity of the Ahirs
gq.v) This process of deification of persons,
amous or notorions in life, still goes on actively.

‘8o far as 1 have been abls to trace hack the origin of the
beet-known minor provincial deities, they are usually men of
past generations who have earned speeial promotion and hrevet
rank among disembodied ghosts hy some peculiar acts or
accident of their lives or deaths, especially among ths rude
and rough classes’ (Lyall, Asiatic Studies?, 1907, . 24 f1.).

Thus Hanja (Divin, or Minister, of the Charkari
State in Central India) died in A.D. 1768. Thoagh
he was not specially famous during his life, a
platform was erccted at the site of his cremation,

and a visit to it is now supposed to cure fever.
Hira Lal was killed by robbers some eighty years
ago ; his decapitated trunk ran three miles to the
cremation ground ; a cairn was raised on the spot,
which is now used as a dplace of prayer, where
boons are granted (Luard, i. 75f.). Shrines like
these are found in all parts of the country.

1t is quite Impossihle to prepars a full catalogue of these
Dravidian village-gods, Their names and attributee vary from
village to village, and those of any district are unknown even
at a ehort distance from their place of worehip. An account
of some of the most remarkable deitiee of this ciass will be
found in Crooke, PR i. 83ff. Some lists of them are given
in Elliot, Supplementary Glossary, s.v. ‘Deewar’; Gait,
Census Report Bengal, 1901, i. 192 ff. ; Dalal, i. 156 ; Campbeil,
ﬂgﬂi sgllhbetmn, 1135, ; NINQ iii. 38 fI., 65, 128, 200, iv. 110,

33 Boundary-worshilp.—’l‘he local character of
the worship of the village-gods is shown by the
respect paid to boundaries, and in the cult of
the deities presiding over them. The Roman wor-
ship of Terminus, with the sanctity attached by
the Latins to boundary-stones, is one of the most
familiar examples of this class of beliefs (Smith,
Dict. Antig.® i. 90f.). Among the Gonds the
village boundaries are placed in charge of the
ancestral ghosts (Sleeman, i. 269f.). In its most
i))rimitive form the cult is found among the

ravidians of the Vindhyan and Kaimir ranges,
who employ their baiga priest to perambulate the
village anunnally, an:?to mark it out with a line
of the common liquor, distilled from rice or other
graing, in order to prevent the inroad of forei
spirits, who are regarded as necessarily hostile.
The boundary, again, is often defined by making
a goat walk along the disputed line, and watching
it till it gives a shiver, which is regarded as an
indication of the wishes of the spirit, whoso adjudi-
cation is at once acce;i'l:ed (NINQ i. 202). The
boundary-spirit naturally develops into a deit
in whose charge the line is placed. Thus, accord-
ing to Macpherson, the Kandhs recognized Sundi
Pennu as the boundary-god: ©particular points
upon the boundaries of districts, fixed by ancient
usage, and generally upon highways, are his altars,
and these demand each an annual vietim, who
is either an unsuspecting traveller struck down
by the priests, or a sacrifico provided by purchase’
(&emorials, 90; Calcutta Rev. v. 55). Among
other tribes, like the Rautias of Bengal, Goraiya
is regarded as a sort of rural Terminus; the Teli
oilmen offer a sncking-gig in the rainy season
before the lump of dried mud which symbolizes
the presence of the god, the victim after sacrifice
being either buried in the ground or given to a
Deosadh (g.v.), who scems to act as priest of the
more primitive deities, and claims the offerings
as his legitimate perquisite (Risley, Tribes and
Castes, ii. 309). Another deity of the same type,
Sewanriyd, is the tribal god of the Bhuiyars
and Ghasiyas of the United DProvinces, who
sacrifice a goat and offer some spirits and a thick
cake, the head of the animal and the cake being,
the perquisite of the mahto, or headman, who
performs the rite (Crooke, Zribes and Castes, ii.
93, 418). Among the Santils his place is taken
by the sima-bonga, the collective boundary-gods,
who are propitiated twice a year with sacrifices of
fowls offered on the boundary of the village where
these deities are supposed to dwell (Risley, Tribes
and Castes, ii. 234). Under the title of stmanta-
pijd, *bonndary-worship,” this has become part
of the Ilindu marriage-rites, the youth when ho
comes to fetch his bride heing obliged to frce
himself from the foreign and hostile spirits which
have accompanied him, by a rite of worship
Ee_r;flormed at the boundary of the village of his

ride.

34. Implement-worship.—The worship paid to
the implements used by the husbandman and the
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tools of the artisan falls into a diflerent class,
“which has sometimes been included under the
head of Fetishism—a term which possesses no
seientific value. In various forms it appears
among the rural classes of Northern India. The
Bl)angﬂrl barbers of Orissa, on the fourth day of
the feast to Durgd, lay their razors, scissors, and
mirror before the image of Visvakarma, their

tron deity, with offerings of swcetmeats and
ngers (Risley, Tribes and Castes, i. 93). The
Kaibarttd fishermen of Bengal Proper celcbrate
the feast of Jalpilani in the carly spring, on the
last day of which they lay their net, smeared with
red lead, on the river bank (5. i. 380). The
Kumhir potters arrange their trade implements
and specimens of their manufactures on the kiln,
ornament them with lcaves of the Bel tree (&gle
marmelos), and present oblations; while the Pasi
pnlm-tap{:ers set 13) their sickles and present offer-
gs of flower and grain (ib. i. 525, il. 167). Per-
haps the nest remarkable of these so-called
fetishes is the gurda, or sacred chain of the daiga
priest, which is kept in the hut dedicated to the
god. With this the baigd lashes himself into a
state of ecstatic frenzy, and hysterical girls are
thrashed with it to drive the devil out of them.
This chain, under the name of Sikli Pen, ‘the
chain ged,’” is wershipped by, the pricsts of the
Gonds, carried in procession,i and solemnly de-

sited in the shrine (Hislop, App. p. 8; Crooke,
g‘oribes and Castes, iii. 441). Among purely agri-
cultural implements, honour is especially paid to
the plough, the corn-sieve, basket, and broom u'sed
in cleaning and measuring grain, and the rice-
pounder, to which a phallic significance naturally
attaches (Crooke, PR ii. 187 ff.).

. Stone-worship.—Stonesthrougheut Northern
India are recognized as the abode of spirits and
deities, One form of this worship, that of the
Yngam, or phallus, now appropriated to the cult of

iva, was formerly believed to have been adopted
from the Dravidian tribes of the south by the
Aryans (Oppert, 372£.). This view is new gencr-
ally rejected (Hopkins, Rel. of India, 1896, p. 471).
It is said to be alluded to by the writers of the
Veda in the $isna-deva, ¢tail-gods,” but the cult
was not open]ﬁ acknowledged until the rise of Siva-
worship 1n the Epic period (ib. 150, 462). The
growth of this form of wership has been attributed
to Greek influence, while Fergusson suggests that
the lingam is in origin a miniature Buddhist
dagoba, or relic-shrine (Hist. of East. and Ind.
Arehitecture, 1899, p. 167). The worship of Siva in
this form Frobahly s%reud throughout India at
least as early as the 6th or 6th cent. A.D. (Wilson,
Essays, 1862-77, i. 224). Siva, again, is associated
with the bull Nandi, and in this form may be com-
pared with the Greek Dionysus in his bull form, as
god of fertility, with which his phallic emblem is
perhaps associated (J. E. Harrison, Prolegomena,
432 1L). 'Ops)ert (878 £.) asserts that the Dravidians
were originally adherents of the ga.kti-, or Mother-
worship, and that ¢ there exists hardly any evidence
to show that these same pcople wershipped the
linga, or the organ of gencration; and even at the
present day we cannet point out any aberiginal
tribe, which has rctained intact its national
customs, as revering the Phallus.” This assertion
is probahly an.over-statement of the facts. Aswe
have scen, most of the Dravidian tribes combine
with the worship of the Mother-goddess that of
hcx: male consort, and the mimic celebration of the
union of the divine ﬁmir suggests erotic rites.
Hislop has cellceted a Jong Gond epic which tells
of the creation and adventures of their hero, Lingo.
But, as Dn:lton (282) rewmarks, this has ebviously
been eompiled under Hindu influence, and cannet
be regarded as embodying the real traditional lore

of the Gonds. At the same time, it suggests that
lingam-worship was familiar te this tribe, and
with them, in the form of the tiger, it was com-
bined with animal-wership in the personification of
their deity, Lingo er Ninge Baghiya (Forsyth,
188). With this may be compared the worship bz
the Sudhas of Bengal of their goddess Khambes-
warl, who i8 represented by a peg (Risley, Tribes
and Castes, ii. 268).

36. Other stone-worship among the Dravidians.
—Stone-worship appears in other forms amony the
Northern Dravidians. Thus we find the wership
of cairns. The Bhils of Rajputana erect on the
hill-tops, to the memeory of the spirits of deceased
relatives, cairns of stone, on which they place
rude images of the horse, burn small oil lamps,
and somctimes hang pieces of cloth. Geats or
male butfaloes are offered here, and the potterg
horse-figures are made with heles threugh whic
the spirits of the dead are suppesed to enter, and
then travel np to heaven, when the horse is pre-
sented to the deity (Bannerman, i. 53). Ceonical
piles of stone are worshipped in Nepil as residences
of the local gods, and are known as Deorali, a title
also aﬁplied to one of the Himalayan peaks (Kirk-
patrick, 60). In Mirzapur, in the United Provinces,
Anktahd Bir is the hero impersenated by a pile
of rude stones, to which every traveller adds one
as he passes by. The hero is now on the way to

romotion, as the offerings at his shrine are taken
gy a family of Brahman priests (NIN(Q i. 40).

Secondly, we find special worship of particular
stones. In all the villages of Central India are
stones known by the names of Motl Mata, ¢ pearl
Mother,’ or Lalbai-Phiilbai, ‘the red flower Mother,’
which are worshipped when cholera appears. The
Bhil barwd, or medicine-man, officiates ; he cuts off
the head of a goat, and offers it with some lemens,
copper coins, eggs, flowers, ete., in a piece of a
broken earthen pot, while a toy cart, apparently
used as a vehicle for the goddess, is placed beside
the stones. When the head of the goat has been
offered, the barwd takes up the potsherd and
places it on his head. A watchman takes a living
goat, an attendant carrying a pot full of country
sPirits, which dreps slowly out of a small hele in
the bettom of the jar. Behind this the car of the
goddess is dragged by a third officiant. The pro-
cession is directed towards the famons ehrine of
Onkarnatha, until they reach a village, the home
of another goddess, Sat Matra, ¢ Mother of truth.’
Here the jar and carriage are left, and by this
means the spirit of cholera is supposed to be en-
ticed away beyond the limits of the town, by the
aid of her chariot, and attracted by the goat and
spirits presented to her (Luard, i. 78). This primi-
tive method of disease-transference illustrates the
Animistic character of the cultus. In some cases
the stone, which is the home of the deity, is re-
placed by pillars of weed, blackened by constant
offerings of oil and butter. Such are the repre-
sentatives of Birnath, ‘hero lord,” worshipped by
the Ahir cowherds as a protector of their cattle—
& worship u.pfpn.rently identical with the cultus of
the group of deities known as Bangaramai, Ban-
gard Bal, or, in her Hinduized form, as Devi, who
are worshipped in various parts of the Central Pro-
vinces (Hislop, 15f. ; Crooke, T'ribes and Castes,
i. 63f.). This pillar-worship takes various forms.
Sometimes we find a stone pillar (!@¢) appropriated
to the here Bhimsen, who is probably in erigin a
Dravidian deitff, but is now asseciated with the
burly hero of the Mahabhdrata cpic. The Gonds
worship him in the form of a shapeless stone
covered with vermilion, or of twe picces of weod
standing three or four feet above the ground,
like these of Bangaramii. Among the Naikudg,
one of the Gond septs, he is represented by a huge
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stone rising out of the ground and covered with
vermilion.

‘In front of this, Naikud& Goyds mingle with Rij Gonds and
Kolams in acts of adoration. The order of the religious service
seems to be as follows. At 5 p.m., having cooked a little rice,
the worshippers place it before the god, and add a little sugar.
They then besmear the stoue with vermilion, and hurn resin as
incense in its honour; after which all the parties offer their
victims, cousisting of sheep, hogs, fowls, with the usual liha-
tions of arrack. e god is now supposed to inspire the Pajari
[priest}, who rolls about his head, leaps frantically round and
round, and finally falls down in a trance, when he declares
whether Bhimsen has accepted the service or not. At night all
2oin in drinking, dancing, and beating tom-toms {drums}’
Hislop, 24 £.).

Passing to the Plains, we find the deity repre-
sented bg stone pillars, some of those erected by
the Buddhist Emperor Afoka and bearing copies
of his edicts being appropriated by the menial
Dravidian tribes for this form of worship. In
Baroda the forest tribes worship several deities
who have their abode in stones. Kavadio Dev,
their principal deity, lives in the hollow of a ravine,
which, it is believed, will open to receive wor-
shippers of holy life and will reject those who are
wicked. Gohamiaya Madi, the Mother-goddess, is
merely a huge boulder which has fallen from the
snmmit of a hill. Before it are placed clay images
of men and animals, ﬁxrobably substitntes for the
original sacrifice (Dalal, i. 156).

inally come the pillar stones erected as a home
for the spirits of ancestors. Some account of these
has been given in connexion with ANCESTOR-WOR-
SHIP (vol. 1. p. 431). Such are the paliya, or gnardian
stones, of {)Vestem India, the heroes inhabiting
which are believed to scour the fields and gardens
at night, and are consequently much dreaded
(BG =i. 307f., xvi. 647). The custom of erecting
snch stones has probably been borrowed from the
Dravidians, because they are erected by the Bhils,
and are common among the Mundas and Khasis
(Rajputana Gazetteer, i. 122 ; Dalton, 55, 203).

37. The development of the pantheon.—The
earliest conception of the Dravidian deities whom
we have been discussing represents them as gods
of all work, to whom no definite fnnctions are
assigned. The formation of a pantheon, in which
the duties of each god are clearly limited, is a much
later development (Robertson Smith, Rel. Senites?,
39). The current accounts of some of these Dra-
vidian pantheons must be received with some
cantion, as in the case of Macpherson’s account of
the Kandh deitics. But it seems certain that
among some of the wilder tribes this stage of
development has been reached, though we may
suspect that in some cases it may be traced to
Hindn inflnence. Thus the Malsd or Maler
Pahirias, according to Shaw (Dalton, 268 ff.), are
said to have eight gods: Raxie, abiding in a black
stone, invoked when a man-eating tiger or an
epidemic attacks the village; Chal or Chalnad,
with a similar representation and functions ; Pow
or Pan Gosiin, god of highways; Dwira Gesiin,
protective deity of the village ; Kul Gosiin, deity
of the sowing scasen; Autga, god of hunting;
Gumii Gosiin, sometimes associated with Kaul
Gosiin ; and Chamda Gosiin, most ilnportant of all,
who needs such a great propitiatory offering that
only chiefs and men of wealth can provide it.
Later inquirers snpply a different list, containing
Dharmer or Bedo Gosiin, the Sun-god, who rules
the world ; Bara Duiri, ‘he that has a temple
with twelve doors,” the tutelary village-god;
Gnmit Gosdin, at whose shrine ancestor-worship is
performed, and who is represented by the pillars
that support the rafters of the shed-like temple;
Chalnad, who presides over groups of ten villages;
Pau Gosiin (the Pow of Shaw), god of highways;
and Chamda Gosain, most cxacting of all (Bradley-
Birt, Story of an Indian Upland, 297 f.). Even

here the developnient of the pantheon is only em-
bryonic, and the duties of the several deities are
but imperfectly distributed. The Santal pantheon
is equally vague, having, as some authorities
believe, in the background a fainéant Supreme
Being, known as Thakur, who is occasionally
identified with the Sun; deities of Nature, like
Marang Buru, the mountain-god, and Jair or
Jahir Era, goddess of the sacred grove; besides
a separate group of family-gods, arranged in two
divisions—the Orak-bonga, or regular family-deity,
and the Abgé-bonga, or secret god (Risley, Tribes
and Castes, 1i. 232). The other more Hinduized
tribes have in the same way developed deities
with special functions, like Darapat Deo with his
wife Angarmati, the war-gods of the Kharwirs of
the Kaimiir range, and Zorbad Deota, a god of
hunting (NINQ iv. 36, 77).

38. Theogonies.—Some of the North Dravidian
tribes have framed elaborate theogonies with
legendary accounts of the creation of man and of
the dispersal of the tribes. Thus the Mundis tell
how the self-existent primeval deities, Oté Boram
and Sing-bonga, created a boy and girl, taught
them the art of love, and placed them in a cave to
people the world (Dalton, 185). The Kandh legend
of the strnggle between Biirha Pennu, the Supreme
Being, god of light, and his consort, Tari, the
Eartg- oddess, which ends in the creation of man
and al? other living things, is more elaborate, and
has probably been embellished the vivid im-
agination ot the natives who supplied Macpherson
with his information (Memorials, 84 ff.). The Gond
legend of the birth and adventures of Lingo has
already been noticed (§ 35). Among the more
advanced and Hinduized tribes, legends of this
kind seem to have almost entirely disappeared,

overlaid by the traditions connected with the
Hindu gods, who have gradually displaced or
absorbed the tribal deities.

. Sacrifice.—The theory underlying the prac-
l:i(.?::9 of sacrifice is, accordgg to the \%ell-kr?own
but not universally accepted theory of Robertson
Smith, the desire to attain communion with the
ﬁod by fioiniug with him in the consumption of the

esh of the victim or the fruits of the earth
offered at his shrine. In the modern view of the
Dravidians, however, it is purely a business trans-
action, do u? des, an arrangement that, if the god
fulfils the desires of the worshipper, he will receive
a sacrifice in return. Totemism, as we have seen
(§ 25), has almost completely ceased to influence
the popular beliefs, and it is thus impossible to
trace the steps by which, if it was ever the
general rule among this people, the slanghter of
the totem animal developed into the methods of
sacrifice which are in use at present. Here, too,
as is the case with all their beliefs and rites, there
is no literary evidence of any kind to assist us.
There is, however, some scanty evidence to prove
that the modern custom may have a totemistic
basis. Thus the Parahiyas of the Kaimir range
hold the goat in great respect—a feeling which
among the Bengal branch of the tribe applies to
sheep and deer. There is a current tradition that,
as a means of purification, they in former times
used the dung of these animals to smear the floors
of their huts; this substance has now been re-
placed by cow-dung (Dalton, 131). If this be a
case of a survival of totemism, not of the ordinary
worship of animals, it is neteworthy that in Mir-
zapur they propitiate the mountain-goddess, whom
they now call Devi, with the sacrifice of a goat.
Before the animal is slain, it is fed on a few grains
of rice, and water is poured upon its head. This
they eall, not ‘sacrifice, but ¢goat-worship’; and
sometinies, when the Devl is worshipped to avert
an epidemic of cholera, the goat is not sacrificed,
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but released as a scape-animal (Crooke, Tribes and
Castes, iv. 130). More significant than this is the
rule that after sacrilice the flesh of the animal
must be consnmed by the worshipper and his clans-
men, then and there, in the immediate presence
of tho deity—a rulo which is characteristic of totemn
sacrifices (Jevons, Introd. 145f.). In fact, as was
the case in ancient Israel, all slaughter is equiva-
lent to sacrifice (Robertson Smith, Rel. Semites?,
241). This, it may be noted, is also the Hindu
rule, and many of those who indulg® in meat use
only that of sacrificed animals, following the rule
of Mann (Institutes, v, 31) that meat must be eaten
only on occasion of sacrifice. The Dravidians are
specially careful not to share the sacred meat with
strangers, or even with members of their own tribe
ontside the inner circle of relationship.

40. Methods of sacrifice.—The methods of saeri-
fice differ among the varions tribes. In the more
primitive form the ritual is cruel: the Goalas
of Bengal turn a pig loose amidst a herd of
buffaloes, which are encouraged to gore it to death
(Risley, Tribes and Castes, 1. 290). We occasion-
ally find among the northern tribes the habit of
tearing the victim in pieces, as in the Gond sacri-
fico to Bagheévar, the tiger-god (Dalton, 280).
This points to an original habit of eating the flesh
of the victim raw, which survived in some of the
Greek mysteries and the practices of the Bacche,
and appears among the southern branches of the
tribe, where a lamb is torn to pieces by a man with
his teeth (Bulletin Madras Museum, 1ii. 265). At
& Devi shrine in Gorakhpur the pigs to be offered
are brought to the temple with their hind legs
tied ; and, the throats of the animals being half cut
with a blunt knife, they are allowed to bleed to
death before the altar (NINQ v. 202). The Tiyars
of Bengal, like many of the other menial castes,
when t ey ofler a goat to Kali at the Divali, or
feast of lights, do not decapitate the victim, bnt
stab it in the throat with a slmx}) icce of wood
(Wise, 393). The ordinary method, however, is by
decapitation.

In Northern Bengal the usnal shrine of Kali con-
sists of a heap of earth, generally placed under a
tree, with a stake to which the head of the victim
is fastened, so that the neck may be stretehed out
for decapitation (Buchanan, ii. 749). The Gorkha
custom of sacrificing buffaloes, b{ one, or at most
two blows, is a humane rite; but that of the
Newirs, or aborigines of the country, who allow
the animal to bleed slowly to death, is very cruel
and very disgusting (Oldfield, Sketches, ii. 346 ).
Snch was also the custom of the Bhtmij of Chota
Nagpur at the Binda-parab feast. wo male
buflaloes were driven into an cnclosure, and on a
raised stage adjoining and overlooking it the Raja
and his suite used to take their places. After
some ceremonies, the Raji and his family priest
discharged arrows at the victims.

¢ Others [ollow their example, aod the tormented and enraged
beasta Iall to and gore each other, while arrow alter arrow is
discharged. When the animals sro past doing very much
mischlef, the people rush in and hack at them with battle-
axes till they are dead. The Santals and wild Kharrias, it is
said, took great delight in this festival 3 but I have not beard a
murmur at its discontinuance, and this shows that it had po
great hold on the minds ol the people’ (Dalton, 176).

It is the general rule that the victim should die
from the effects of a single stroke. At the worship
of Mari Mata, the cholera goddess, at Kangra, one
of the hill districts of the Panjab, the animal, aram,
he-goat, or cock, must be decapitated with a sharp
sword at a single blow. If more than one stroke
be needed, it is believed that the goddess has not
been dnly propitiated and that the ceremony has
failed (PNQ i. 1). Mnch importance, therefore,
is laid on the act of striking the first blow (Jcvons,
Introd. 291). In Kumaiun, in the lower Him#laya,

bull baffaloes are offered to Kill in the event of

drought.

‘Each buffalo is successively led to the door of the temple for
decapitation; the first etroke is Inflicted by the priucipal
zemindar [land-owner], and, il not immediately latal, is followed
up by repeated biows from the surrounding crowd, until the
animal is despatched, or rather hacked in pieces’ (Traill,
Statistical Sketch of Kumaun, 1828, p. 68).

When a fowl is being sacrificed by the Sentils
to the mountain-god, Marang Bura, the sharE
national axe is held sceurely on the ground wit
the blade pointing upwards, and the priest, taking
the bird in both hands, presses its neck heavily
upon the upturned edge, severing the head from
the body; the blood is then scattered over the
stones which form the altar of the god (Bradley-
Birt, Stmiy of an Indian Upland, 258, with a
photograph of a kid sacrifice). In Baroda the
ritual of the Animistic worship consists in bumigﬁ,
as incense, some clarified butter before the god,
and then sprinkling spirits on small heaps of rice.
After this the worshipper kills & cock by cutting
its throat, plucks out the feathers, and places
bundles of them before the god; he then cooks
the fowl, and lays some of the cooked meat on the
altar, paints the idol with vermilion, and hangs
flags over it. While these rites are going on, the
tribal musieal instruments are played. When the
cercmony is over, the worshippers consunie the
remainder of the food (Dalal, i. 156).

41. The times of sacrifice.—No special time is
appointed for the Dravidian sacrifices. At the
more important festivals of the Mother-goddess
the victims are slaughtered thronghout the day
and night. In some Greek shrines it was the
custom to slay the victim at night and consume
the flesh before the dawn (Pausanias, II. xxvii. 1,
X. xxxviii. 4). This was also the rulo among the
Arabs (Robertson Smith, Eel. Semites?, 282). For
the Hindu $ilagava sacrifice, in which the victim,
as the name implies, seems to have been pierced
with a spike or lance, the time was fixed after
midnight ; but some authorities preferred the
dawn (Rajendralala Mitra, Indo-Aryans, i. 364 ;
Jevons, Inirod. 146). This rule still prevails
among the Prabhus of western India, who at
marriages sacrifice a goat to the family-goddess.
In some families the rite is donc at mdnight on
the day before the marriage. The §oat is brought
into the room and made to stand before the image.
One of the married women of the familly(' comes
forward, washes the victim’s feet, sprinkles red

owder on its head, and, after waving a lighted
amp round its face, retires. The eldest man in
the honsehold lays a bamboo winnowing-fan with
& handful or two of rice in it before the goat, and,
taking a sword, stands on one side. While the
animal is eating the rice, he cuts off the head with
one stroke, holds up the head, lets a few drops of
blood trickle over the image of the goddess, and
then places the head on a metal plate under the
seat of the deity (BG xviil pt. 1. 195). At the
shrine of Bechraji in Baroda the victims are slain
at dead of night, ¢in order not to offend the feelings
of Brihmans and others’ (ib. vii. 614).

42. The self-surrender of the victim.—The
feeding of the victim before sacrifice is probabl
& means of gropitiatiniit, and suggesting that it
is a willing victim. When the Rautias of Bengal
sacrifice an animal to Bar Pahar, the mountain-

od, the vietim is given rice to chew, and is
ﬁecked with flowers before being slain (Risley,
Tribes and Castes, il. 203). At the worshiF of
the Mother-goddess, Bechriji, when a buffalo is
brought for sacrifice, red powder and flowers are
sprinkled over the animal, and it is worshi})pcd.
A white cloth is thrown over the back of the
beast, and a garland of flowers, removed from the
image of the goddess, is hung round its neck. A

-
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lamp filled from one of those burning in the shrine
is brought lighted from the inner room and placed
on the stone altar in frout of tbe temple. The
buffalo is then let loose, and if it goes and smells
the lamp it is considered to be acceptable to the
Devi, and is slain at once, if possible by a single
stroke of a sword. A blood-stained flower is pre-
sented to the deity, and the bystanders alpp) some
of the blood to their foreheads. The b is be-
lieved to bring health and prosperity, and even
Brahmans preserve cloths dipped in the blood, as
charms against disease. If the bnffalo refuses to
smell thei.mp placed on the stone aliar, it is taken
away, after one of its ears has been cut and a drog
of the blood offered to the goddess on a flower (B
vii. 614).

A more common method is to test the victim by
ponring water on it, which was a custom in Greece
(J. E. Harrison, Prolegomena, 502). When the
Thags did sacrifice to Devi, their patron goddess,
they used to place on a white sheet the consecrated
pickaxe and knives used in their murders, with the
spirits provided for the feast. Two goats were
selected, black and perfect in all their parts. They
were bathed and made to face the west ; and, if they
shook themselves lustily to throw off the moisture
from their bodies, they were considered acceptable
to the goddess. TIf onf,y one shook itself, both were
accepted. If neither did so, it wasa sign that Devi
had rejected both, and the party ate the rice and
drank the spirits. But this was regarded in the
light of a simple meal, and the sacrifice was post-

ned to another occasion. When the sacrificial
east took place, the skins, bones, and offal of the
victims were thrown into a pit, and they were re-
garded as so sacred that none but a Thag was
allowed to see them (Thornton, Illustrations of the
History and Practices of the Thugs, 1837, p. 68 1.).
The rule that the victim must shake its head in
token of acceptance is also found in the Panjab
(Rose, i. 118).

m?:;. Variety, sex, and colour of the victim.—The
es as to the variety, sex, and colour of the victim
are not very clearly defined. The animals most
commonly sacriﬁce({ are buffaloes, goats, pigs, and
fowls. The Bhils of Khandesh show their complete
divorce from Hinduism by sacrificing a bullock to
their fods Hatipawa and%fighacha unvar, ‘the
tiger lord,” while their other deities receive a he-
goat or a fowl—a cock for the god, a hen for the
dess (BG xii. 93). The Kanjar gypsies of the
nited Provinces offer a pig to i‘lathxya ; & lizard
to Mana Guri ; a goat to Devi ; a pig to Jakhiya;
a fowl to Madar (Crooke, Tribes and Castes, iii.
147). The Mnndas offer a male buffalo to Deswili,
their village-god, and fowls to his consort, Jahir
Birhi (Risley, Tribes and Castes, ii. 103). But this
distinction of victims seems to be exceptional.

The colour of the victim offered to the chthonic
and malignant powers (like the Greek ogdyior [J. E.
Harrison, Prolegomena, 68]) onght to be black.
When the forest tribes of the Kaimar range offer
sacrifice to Churel, a malignant female deity, it
shonld consist of a black she-goat and a black
fowl ; Bansapti; the forest-goddess, is less actively
malignant, and is honoured with a %rrey or spotted
goat (NINQi. 57). Among the Marathas, fowls
with rufiled feathers are peculiarly acceptable
offerings in cases of disease, and if a cock be sacri-
ficed it should be able to crow (BG xi. 34). Fol-
lowing the same laws of symbolic magic, the Kisins
and Bhuiyas of Bengal offer a white cock to Boram,
the Sun-god (Dalton, 132, 141).

The head of the victim.—The head of the
vietim is universally regarded as sacrosanct, as was
the case with the Semites (Robertson Smith, Rel.
Semites?, 379). Among the Dravidian tribes it is
sometimes, when severed, laid npon the altar of

the deity in whose honour the sacrifice is being
made, but more usnally it is the portion of the
priest (Dalton, 142; Crooke, 7'ribes and Castes,
1. 8). The Bhats of the United Provinces, who
pretend to be orthodox Hindus, practise the curiouns
rite of sacrificing a pig to the village-god, Birtiya,
this being done by a low caste Chamar ojid, or
medicine-man, who cuts off the head, buries it deep
in the ground, and appropriates the remainder of
the flesh (Crooke, 7C'ii. 26).

45. Commutation of animal sacrifice.—The ani-
mal sacrifice is occasionally commuted in deference
to the humanitarian ideas of the Vaisnava and
Jain sectaries. In one form of the rite, slanghter
of the animal is replaced by merely cutting the ear,
letting a few drops of blood fall on the ground or
upon the altar, and then allowing the animal to
escape (Rose, i. 120). The same custom probabl
in part explains the rite of letting loose a buli
(vrigotsarga), when devotees release an animal in
sacred cities like Benares or Gaya, or when a youn
animal is branded with the trident of Siva, an
released in the course of the Sraddka, or mind-rite
(see ANCESTOR-WORSHIP, vol. i. p. 452%). The more
primitive form of the rite was to slay the animal,
with the object of providing food for the spirit of
the decea.seti. This rule is still in force among the
more sccluded tribes, like the Gonds, who kill a
cow after the burial, sprinkle its blood upon the
grave, and hang up the tail of the victim on the
gravestone, as evidence that the funeral rites have
been dnly performed. In default of this, it is snp-
posed that the spirit is unable to rest, and returns
to haunt the survivors (74 i. 348 fT.).

46. The scape-animal.—The auimal sacrifice,
again, is commuted into the scape-animal, with
the addition of the belief, common-among the
Dravidians, that it is ¢the vehicle which carries
away the collected demons or ills of a whole
community ’ (Frazer, GB? iii. 101). This rite is
most commonly performed as a means of remov-
ing epidemic disease ; e.g., in the United Provinces
during an cpidemic of cholera, a buftalo bull is
marked with vermilion and driven beyond the
village boundary, thus taking away the disease
with him. When the ideas is still farther worked
ont by Brihmans, it develops by painting the
beast all over with lampblack and smearing its
forehead with vermilion, to represent the ¢ vehicle’
on which Yama, the god of death, rides. To make
the charm more effective, the scape-animalisloaded
with pieces of iron, as a potent protective against
evil spirits (NINQ i. 102, v. 116).

47. Human sacrifice. —Human sacrifice was, as
is well known, common among tho Dravidians,
and the best illustration of it is derived from the
Kandh (g.v.) rite of meriak sacrifice. Probably
most of the rites of the same kind performed by
the allied tribes were done with the same inten-
tion (Crooke, PR ii. 16711.). As was the case in
Greece, we find survivals which probably indicate
a commutation of the rite (Lang, Myth, Ritual,
and Religion [ed. 1899), i. 261 ff.). Thus, at Nasik
in the Deccan, when cholera appears, a woman of
the Miang, a menial tribe, is solemnly led out of
the city as a scape.victim. She remains ontside
the city limits till the next day, when she bathes
and returns. The ceremonial, which clesely re-

.sembles that of bringing a victim to a shrine,

doubtless implies an earlier rite of human sacrifice
(BG xvi. 521). Another rite resembles that of the
self-immolation of pilgrims, who used in former
times to fling themselves, in the name of Siva,
over the cliff known as Bhairava Jhamp, near the
famous shrine of Kedarnath in the Iower!ilimalaya. 3
this rite seems to have prevailed farther west in
the hills of the Panjib (Atkinson, ii. 773 ; Rose,
i, 133). It has now been commnted into paying
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for the services of a bddf, or rope-dancer, who slides
on a wooden saddle upon a cable hung _froné.a pre-
cipitous cliff, as a means of A})ropitiutmg iva in
some Kumiun villages (NINQ 1. 55, 74 f., 128,
lii. 205). In the form of the Bilnnda rite the same
enstom prevails in the Panjiab on the river Sutlej
(Rose, i. 133). In Baroda, at the worship of Vagh
Deo, the tiger-god, a man is covercd with a blanket,
bows to the image, and walksround it seven times,
During this performance the worshippers slap him
on the back. Hethen trics to escape to the forest,

ursued by the children, whbo fling balls of clay at

im, and finally bring him back, the rito ending
with feasting and drinking (Dalal, i. 156),

48. Periodical sacrifices.—The main tribal sacri-
fices of the Dravidians are not, as a rule, performed
annually, and the victims sometimes vary from ycar
to year. The Mundas sacrifice every second year
a fow), every third ycar a ram, every fourth year
a buffalo, to their mountain-god, Marang Burii ;
and the main object is to induce him tosend favour-
able rain (Dalton, 199). The Tipperashave a legend
that their king, Sri Dharma, enjoined that hnman
sacrifices in honour of Siva should be offered only
triennially (ib. 111). This rule of triennial sacn-
fices is followed by the Xharwars, Cheros, and
Nagbansis, while the Kaurs offer a fowl yearly to
the tribal Sati, and a black goat every third year
(Buchanan, i. 493; Dalton, 129, 135, 138). There
are other instances of feasts celebrated at intervals
of more than a year, such as the Theban Daphne-
phoria and the Beeotian Dedala (Frazer, Pausanias,
v. 41f., GB?* i. 225f., iii. 328n.). These which
recur at intervals of eight years seem to be based
on an attempt to harmonize lunar and solar time,
just as the twelve years’ feasts in South India may
roughly represent Jupiter’s period of revelution
round the sun (Frazer, Kingship, 294f.). But it
Is difficult to suppose that considerations such as
these could have influenced people in the state of
culture possessed by the Northern Dravidian tribes.
It is possible that, in some cases, considerations of
economy and the cost of providing the necessary
victims may have suggested the rule that the
sacrifices shonld take place at intervals lenger
than that of a year.

49. The priesthood.—1t is said of the Kurkis
of the Central Provinces that ¢ they have no priest-
hood, by class or profession, and their ceremonies
are performed by the elders of the family ’ (Central
Pr. Gaz., Nagpur, 1870, p. 49). It istrue that among
many of the North Dravidian tribes the domestic
worship, including that of deceased ancestors, is
performed by the senior member of the househeld,
or by the house father. But practically all these
tribes have reached the stage of possessing priests,
The term ¢ priest,” however, does not usnally define
\Vlt!l accuracy the functions of this officiant, the
duties of medicine-man, sorcerer, exorcist, or witch-
finder being generally combined in a single indi-
vidual or class. Thus, at the Munda rites in honour
of Desauli, the village patron god, “ the sacrifice and
offerings are made by the vﬁlugo riest, if there
be one; or, if not, by any elder of the village who
possesses the necessary legendary lore’ (Dalton,
196). Among the Malés of Bengal the village
headman acts as priest in the worsﬁip of Dharmer
G(zrsgin (Risley, Tribes and Castes, ii. 57).

o priest, azain, among the Kandhs is often
ide;_nhtiﬁsidmm the il;aman.g

¢ The MA; assumed 3
assert l.gull to the ministry of aoy g%,ﬂ’éﬁ'&?ﬁzgﬁm bb:
authenticated only by the clalmant’s remaining for a period
yarying from one night to ten or fourteen days in a languid,
dreamy, confused etate, the consequence of tha absence of his
third sou! in the divins presence. "And the ministry which may
be thus assumed may, with few exceptions, be Iaid down at
ple'nrsﬁn;t" (Macpherson, 103), te. 1 p

eir jannis, or priests, he goes on to say, ar
divided into two cla};ses— ? i

‘one which has given up the world, and devotes itseit exclu.
sively to roligious offices ; and one which may etill engage in
every occupation excepting war. The former class are

to hold that they alone are qualified to perform the rites of tha
greater deitles; hut the two classea pass ineensibly into one
another, and many ot both are secn to perform avery cere.
monial,~with two exceptions, namely, the rite of human sscri-
fice, at which a great and fully instructed priest alone can
officiate ; and the worship ot ths god of war, which his own
priesthood alone can condunt. And this ?d’ it is to be ob-
served, requiree that hia priest shall serve him only, while all
Eﬂe o(l):‘hfr deities accept divided service from their ministers’

. 1

The ¢ gre&t Janni,” or ascetic who bas given up
the world,

‘can no property of any kind, nor money, nor, according
to hie rules, even look upon a woman ; and he must generally
appear and act as unlike other men as possihle. I8 muat live
in a filthy hut, & wonder of abomination. e must not wash
but with apittle ; nor leave his door, eave when sent for ; excap!
perhape, when he wanders to draw liquor from some neglec!

jm-tree, at the foot of which he may be found, if required,
ying half drunk. He scarcely ever wears a decent cloth or
blanket. He commorgiy carrica in his hand a broken axe or
bow, and has an excited, aottish, aleepy look ; but hia ready wit
pever fails him in hie office. Ile eats such choice morsels asa
piece of the grilled akin and the feet of the sacrificial buffaloes,
and the heads of the sacrificed fowls : and, when a deer is eut,
up, he geta for hla share perhaps half the akin of the head with
an ear on, and soms of the hairy skimmings of the pot.’

The lay{man riest, on the other hand, Lias a wife
and family, and may accumulate wealth. He eats
apart from eother laymen, but may drink with
them (ib. 104f.). These statements must be ac-
cepted with some amount of caution, as Mae-
pherson, relying on information received from his
native subordinates, was inclined to attribute a
more elaborate system of beliefs and ritual to the
Kandhs than the tribe probably ever possessed.

Among the other tribes of the same family this
ascetic class of priest does not seem to exist, though,
of course, the diviner or witeh-finder often adepts
the shamanistic tricks which are the common pro-
perty of his kind. Macpherson also records the
singular fact that some Hindus were employed by
the Kandhs to assist in the servico of the minor
deities.

¢ This alone wouid indicate that there has been a great changs
in their relifion 3 but it is probable that the low Hindua alluded
to are but the Ofhds or aorcerers whom the witchoratt super-
stition has caiied into existence’ (Dalton, 206).

50. Priestly titles.—Along the Kaimir range
and in Chota Nagpur the tribal priest is known
as the baiga (ﬂ.). Among the more Hindu-
ized tribes he is known by the titles of {:dhan (Skr.
pradhana, ‘leader’) or piijari, ‘one who does the
service of the gods,’ both_titles being borrowed
from the Hindus of the Plains. No village is
without a baigd, and such is the superstition of
the people, that they would rather leave a village
than live without him. Usually he is a member
of one of the non-Aryan tribes, and is generally
selected from those who live in the more remote
tracts, and who, not being contaminated by Hindu
beliefs and culture, are supposed to have tho most
accurate knowledge of the cvil spirits, and the
modes of placating and repelling them. In the
more civilized villages in Palamau, Forbes found
that even Brahmans and Rajputs were being oeca-
sionally appointed to this office—a sign of the pro-
gressive process of bringing tho tribes under the
Hindun l;l’oke. The baiga is looked np to with awe
by all the residents, is respensible for the appear-
ance of discase in man or beast, and is bound to
offer up the sacrifices necessary to repel it.

‘He ia aupposed to be better ioformed on all that concerns
the village than any one elac, and to hs able to point cut cach
man’s tenure. Among the jungle tribea ha is mvariabl( the
arbitrator in a)) disputes as regards land or rent, and is the
oracls in ali discussiona affecting the ancient cuatoma and riles
of the village, with all of which he ia supposed to be Intimately
acquainted. He is bound at the commencement of each harveat
to offer up sacrifices and perform certain ceremonies to pro-
pitiate the apirite., For thia purpose he levies contributiona of
money, grain, cloth, fowls, and goats from ali villagers. Until
these sacrifices have heen performed, no one would think of
yoking a plongh; and the Baiga often takes advantage of the
delay to increase his demands ' (NINQ iv. 5).
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The official among the Gonds bears the same
name.

 The nuptial, funeral, and slmilar ceremonies are performed
nnder the read of aged relations. But generally In every village
there is 2 man who i3 aupposed to have the power of charming
tigers and preventing by spells (mantra) anch calamities as
drought, cholera, etc. He is called a Baiga® (JASB, 1890,
p. 282).

The pahan of the Cheros and Kharwars, and
the ldya or naya (aptpurent‘l a corruption of Skr,
nayaka, ‘leader’) of the Koras, exercise similar
functions (Dalton, 129; Risley, Tribes and Castes,
i. 509)

51, Appointment of R’riests._—ln Chota Nagpur,
according to Forbes (NINQ iv. 5), the office of
priest is hereditary ;
‘but in the event of ite becoming necessary to sppoint a new
Baiga, a meeting of the entire community is held, and the auc-
cessor is appointed by vote; the individual selected is then
called on 1o accept the post, and, in the event ot his doing 8o, &
day is fixed for the ceremony of installation. On the appointed
day the whole village coinmunity meets in solemn conclave :
the vi headman presides, and the proceedings commence
by his calling npon the candidate to state publicly whether he
is willing to accept the office, and the duties he will have to
perform are explained to him. He is then conducted ronnd
the boundaries of the village, the different landmarks of which
are explained to him. The whole party then returna to the
place of meeting, when the president, taking up the Baiga’a
Instruments of office, which are known as ‘‘the knife and
dagger,” solemnly hands them to the new Incumbent, and the
installation is complete. These are the sacrificial instruments,
and are helrlocoms of the viliafe; they are presented in the
formal manner above desacribed to each anccessive Baiga, and
are used solely in sacrifice.” 1In the villages more under Hindu
infiuence theae hereditary implements of the Balga seem to
have fallen lato disuse.

In other cases a special ceremony is performed to ascertain
the will of the local deity regarding the appointment of his
prieat. In Kunawar, on the lower alopes of the Himalays, at
one of the greater Hindn festivals, the villagers bathe, and,
futtlng some water in the drinking-cups at the shrine of the
ocal god, invoke him. ¢ He who is chosen is miraculously rapt
or inspired by the god, and, taking up the cup, he ia able to
distribute grain from it, althongh it contained nothing but
water. The Deota [godling] may also declare his pleasure in
this matter by imhuing one of hia votaries with the power of
thrusting, nnharmed or nnmarked, an lron rod through some

rtion of hig fiesh. It is the custom in one village to ask the

ta from time to time after the death of his priest whether

he wishes a enccessor appointed. The image Is raised upon the
shoulders of the people, and, it the god &resses heavlly to the
lett, he wishes the election postponed ; If to the right, he wishes
1t to take place without delay’ (PNQ i. 12).

Similar ceremonies are performed by the other
Dravidian tribes. Among the Mandas the pakan
is always selected from among the descendants of
the earliest settlers in the village, who alone
understand how to propitiate the local gods. He
is always selected from ome family, but the actunal
Ppahan 1s changed at intervals of from three to five
years, hy the rite of the sacred winnowing-fan—
mystica vannus Tacchi. This ie taken from house
to house by the village boys, and the man at whose
honse it halts is elected ; the same method of selec-
tion prevails among the Oraons (Risley, Tribes and
Castes, ii. 106 f.; Dalton, 247).

52. Priestly tabus.—Among the Malérs the
demdno is appointed by Divine clection. After
his call he must spend a certain ‘time in the
wilderness, in intimate communication, as his
flock believes, with the deity, Bedo Gosdin. From
the time that any one devotes himsclf to the
priestly profession, his hair is allowed to grow liko
that of a Nazirite, becanse his powers of divina-
tion entirely disappear if he cuts it. The cutting
of the hair of a holy man is, as Frazer shows (GB?
1. 368), dangerous for two reasons; first, there is
the danger of disturbing the spirit of the head,
which may be injured in the process, and may
reven([i'e itself mpon the person who molests him’;
secondly, the difficulty of disposing of the shorn
locks, which may be accidentally injured, and
thus, on the principles of sympathetic magic, may
endanger the original owner, or may be used by
some evil-minded person to work black magic
against him. After admission to full orders the
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Malér priest must establish his ability to foretell
events, and

‘he must prove hy the performance of aome stupendous work
beyond the strength of one man, that he is auperoaturally aided
by the Supreme Being. The prieat may be a married man, bnt
after eatering holy orders he muat refrain from aaaociating
with or mucging any woman except his wife. Having under.
gone all the tests, his nomination is finally confirmed by the
Manjhi (headman] of the village, who tiea a red ailk thread to
which cowries are attached round hia neck, and hinds a turban
on his head. He is then allowed to appear at the periodical
sacrifice of buffaloea celehrated hy the Manjhi in the nionth of
Janvary, and mnst drink some of the blood of the victim

(Dalton, 270).

Another interesting tabu of the Dravidian priests
is that enforced at Zinda Kaliina in the Panjab,
where they are required always to sleep on the
ground or on a square bed of grass made on the
ground between four posts. This reminds us of
the Helloi or Selloi, priests of the Pelasgian Zeus
of Dodona, who sleep upon the ground and have
their feet nnwashed, and of the Prussian priests
who sleep in tents near the sacred oak (Hom. 7.
xvi. 234 f.; Sophocles, Track. 1167 ; Rose, i. 118 1.;
JAI xxx. 36).

53. Remuneration of priests.—The methods of
remunerating the Dravidian priest vary. Usually
he supports himself on the head of the victims
and portions of the other offcrings which are his
perquisite. Among the Mundas he has a glebe
of rent-frec land, and among the other tribes he
receives gifts of grain and other produce at harvest
time, and food at the chief tribal feasts.

54. The sister's son as priest.—The fact that
inheritance among many of the people in North
India is traced through the fema.lg has been held
to indicate the prevalence of polyandry in ancient
times. ‘It was probably wide-spread amongst
many tribes in other parts of Imi’ia who at the
present day retain no tradition of the practice’
(Risley-Gait, Census Report, 1901, i. 448), This is
specially shown in the case of those tribes among
whom the sister’s son does sacrilice to appease the
spirit of the deceased. Thus among the Haris of

engal a pig is sacrificed on the tenth day after
a death to appease the spirit of the departed, the
flesh being ecaten by the relatives, while the
nephew (sister’s son) of the dead man ofliciates
as priest ; and the same is the case among the
Doms (g.v.), Musahars, Pasis, and Tantis of
the same province (Risley, Tribes and Castes, i.
316, ii. 167, 300). Among the Arakhs of the
United Provinces, if the services of a Brahman
cannot be secured, the sister’s son of the deceascd
can officiate; the Bhuiyars hold him in great
honour, and make periodical presents to him as
the Hindus do to a Brahman; among the Doms,
as in Bengal, he is the funeral priest; among the
Kols the marriage rites are performed by the same
relative (Crooke, Tribes and Castes, i. 83, ii. 95,
3251., iil. 309 ; Dalton, 63). This primitive form
of priesthood is almost certainly a survival of the
matriarchate. A record of the struggle between
the matriarchate and the patriarchate has been
traced in the Kandh legend, which tells how Tari,
the Earth-goddess, contends with her consort,
Barha Pennii.  The latter is finally victorious,
and as a sign of Tarl’s discomfituro imposes, as in
the Semitic story, the cares of ehildbirth upon her
sex (Macpherson, 84 ff.).

55. The aboriginal priest adopted into Hindu-
ism.—The process of adoption of these aberiginal
priests into Hinduism has been clearly traced in
the Central Provinces by Russell (i. 176f.). Here
the class of village priests or astrologers, the
Joshi, jogt, jamgam, and his fellows, oceupy for
the Jower castes the position which Brahmans hold
in the higher strata.

‘They are the minlatrants of the more primitive forn: of

religion—that of the village goda. fn many caees thelr ritnal
has probably been derived from a Dravidian sourco, and they
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themselves may be the promoted descendante of the tribal
priests, medicine-men, or witch-finders. It ie true that they
are now for the meet part employed In the service ol the Hindo
gods, but this is probably a kind of religious evolutien, of &
nature akin to the social elevatlon into I nduism of the caste-
jess tribes ; and, mereover, digcrent autheritles have held that
many f{eatures ol the cult of Siva and Kili, which represent a

m the purer nature of the Vedas,
mbb:tetx 3erivel<‘l) ,;u!nr; Dnvidphn sources.’ sods

56. The priestly castes.—Further, we find among
some of the Dravidian tribes that certain castes,
yossibly in imitation of the Brahman levites of

linduism, have become specialized for religions
»urposes, and furnish yriests to the lewer orders.
,I‘Ims the Mauliks of Manbhiim and Western
Bengal act as priests of the meaner tribes.

¢Their offices as priesta of the various apiritual powers who
haont the ferests, rocks, and fielde and bring disease upon
man and beast are in great requeat. A Bhumij or & Kurmi
who wishes to propitiate these diml ~conceived hut potent
infiuences wiil send for a Manlik to offer tha necessary sacri-
fices in preference to a Liya or priest of his own caste—a fact
which speaks atrongly for the antiquity of the settlement of the
former E; the country’ (Risley, Tribes and Castes, il. 83).

The baiga (g.v.) caste in the same wa provide
priests for the Gonds ; and in the United Provinees
the Patarl branch of the Majhwars, who perhaps
take their name from the pat, or saered plateau,
which gives a deity to the Kirs, Kurkus, or
Muisis, act as priests of the whole tribe, and take,
like the Hindu mahdbrahman, the clothes and other
goods of the dead man, by wearing or using which
they are supposed to pass them on to the next
world for his comfort. Henee they are held in
such contempt that their parishioners will neither
eat with them nor drink water from their hands
(Crooke, T'ribes and Castes, iv. 153 fL.).

57. The menial priesthood in the Plains.—
Among the menial tribes and castes of the Plains
the worship of the village-gods is performed by
yriests drawn from the very lowest ranks, Bhangi,
Josidh, Mali, or barber ; while the semi-Hinduized

tribes of the Kaimir range generally employ &
Chero or Bhuiyar. Nor are their serviees confined
to members of the tribes which generally employ
them. Women even of high easte use their services
in worshipping those local gods, whom the innate
conservatism of their sex inelines them to pro-
pitiate side by side with the higher Hindu divini-
ties. In time of stress, when ?nmine, disease, or
other trouble besets the village, all classes of the
community employ them to perform the blood
sacrilices ‘and rude ceremonies of propitiation
which they themselves do not understand or are
unwilling to perform.
. 58. Promotion of Dravidian gods into Hindu-
ls.ng.—}\’ntjni'of Greek religion, Campbell (Re-
ligion in Gr. Lit., 1898, p. 46) remarks that the re-
action of primeval local ceremonies upon the Aryan
relirious deposit is one of the many causes of the
infinite variety in the popular cults of deities
reverenced throughout Greece under the same
name.

¢ Peopla at an early s ’ o
entirely steeped in the Iwemr::e:;ggg:ﬁi&ehzgtmf&dwlg
them {rom their lorefathers to adopt heartily or entir-}r a syatem
of worship coming frem abroad. The imitative {acci.y may be
active in grafting loreign fealnras on native religion, but the
inherent force of that religion wiil alwaye prevail over snch
;‘}l\jex;}nféx;;‘x'}‘ﬂcll; tl/;)eb:g!n wl:th :lu'e bl:lt imperfectly understood.’

, mar v 0 -
growth when tha tall trees :l !ig:‘;orec:% \?érlel?gl'let:.s' g

_The survival of these deities nmong a race of
higher knowledige than that which originally wor-
shipped them is further eneconraged %ly the fact
that they are to a largo extent the impersonations
of the awe and mystery of the forest, er the malign
manifestations of the primitive Mether-goddess.
A new race occupying nn unknown land is natur-
nlly inclined to insist on the coneiliation of those
loeal powers, which, if neglected, are likely to
visit them with their dislﬁeasure. The Aryan
form of Animism was not in its nature different

from that of the Dravidians, and henee the accept-
ance of the local cults presented no diffienlty. The
spirit of Hinduism has always been ecatholie, and
it has always been ready to give shelter to foreign
beliefs, provided it was permitted to assimilate
them in its own fashion.
¢The homely jungle hero,’ says Lyall (d#iatic Studies?, §. 50),
* comes eventnally to get brevet rank among regular divinities,
whenever his tribe i8 promoted into Hinduism. The upper
class of Brahmans are prone to deny the existence of this pro-
cess, and to profess that the proselytizing which goes on should
be understood as involuntary on their part, aod merely super-
ficial ; they would be wlﬂinf to keep their Oiympns classic and
above the heada of their low-born intruders. But the local
Brihmao bas to live, and is not troubled by any such fine
scruples, so he initiates the rude Gopd and Minad (nen-Aryans
of tha jungle) as {ast as they come to him for epintual advice,
gsets them up with a few decent caste prejudices, and gives to
their rough unfinished superstitions some Brahmanic ahage
and varnish, This is vexatious to the refined Vedantist of the
towns, but the same thing goes on everywhere; for a lofty and
refined orthodoxy will not attract ignorant outsiders, nor will it
keep the mass of a peopia within & common outline of bellel.
So the high and mignty deities of Brihmanism would never
draw upward the p t and the dlander if he were not
invited to bring with him his fetish, his local hero or sage, hle
werewol{ and his vampires, all to be dressed up and Interpreted
into orthodox emanations. Inona part of Rajputina the Minis
(an aboriginal tribe) used to worship the pig. When they took
s turn towards Iglam, they ehanged their pig into a saint calied
Father Adam, and worshipped him assuch ; when the Bribmane
t a turn at them, the gig became identified as the famoue
oar Avatir of Vishnu, whose name is Varaha.’
This account admirably explains the process by
whieh these local gods are adopted inte Hinduism.
A few examples may be given of Dravidian gods
romoted in this way. The cases of Bhairon,
anéam, and Hanuman have been alrcady referred
to(§ 291l.). Tod (i. 292n.) describes how the primi-
tive goddess of the Bhils, who under Hindu guid-
ance was re-named Laksmi, goddess of prosperity,
gained the title of Sitala Mata, the smallpox
goddess, whon the women of the tribe invoke in
times of danger. Mac}}herson tells how, when the
Hindus oecupied the Kandh ecountry, they took
over the loeal goddess, Kandhini, and, joining in
the aboriginal worship at her shrine, ‘her worship
beeomes practically confused with that of Durgs,
bt it is still diseharged with regularity and pomp
by this joint ministr‘y’ (Calcutta Rev. v. 5S).
The adoption by the Hindus of these aboriginal
gods is often masked by a legend which tells that
an image was accidentally found, and the agency
by which it is said to have been reeovered is often
that of a member of one of the non-Aryan tribes.
This tale is told of the famousimage of Jagannath,
which is said to have been reeovered by one of the
aboriginal tribe of Snvars. Ball (580) deseribes how
a Kandh found an imagesaid to resemble that ofa
eat, which is now recognized as that of Narasinha,
the ‘man-lion’ inearnation of Visnu. Often the
image or lingam is said to have been diseovered as
the resnlt of a dream. One of the most famous
lingams in the Central Provinees was recovered in
this way, and the same tale is told of an image of
Krsna 1n western India, of the great lingam at
Mewar, and quite recently of an image thrown up
on the seashore near Bombay (BG. v. 81; Tod, 1.
242; NINQ i. 175). The same inferenee may
perhaps be drawn from the fact that the images
most valued by modern Hindus are those known as
svayambhu,
(that is, axisting sponianeously and of theirown nature pervaded
by the essence ol deity., They are merely rough stones or rocke
supposed to have descended direct from heaven, or to hava
appeared miraculously on the soii. They sre the most sacred
or all objeets of adoration, and, when discovered, temples are
ols of this kind are atooee
iva ; and when ahrines are
resent the female organ) is
hmanism and Hinduisms$,

built over them. The most usuali i
suppored to represent the Lifiga of
buiit round them, a Yoni (to r
usnally added ’* (Monier-Williams,
69,

).

These Dravidian local gods seem fo have su{)plied
much of the coarser elements of modern Hindu.
jsm—the lavish blood sacrifices of animals, the
occasional immolation of human beings, the use of
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spirituous liquor in gle service of the gods—all of
which appear in the Sakta cunlt, the most degraded
form of the current belief. The same was the case
in Greece, where ‘it mnst be remembered that the
cruder and wilder saerifices and legends . . . were
strictly local; that they were attached to these
ancient temples, old altars, barbarous xzoana, or
wooden idols, and rough fetish stones in which
Pausanias found the most ancient relics of Hellenic
ghg(}logy’ (Lang, Myth, Ritual, and Religion, i.
252£.).

. 39. Dravidian feasts and festivals.—The Dra-
vidian feasts may be roughly divided into two
classes: (1) those celebrated at the chief agricultural
seasons—ploughing, sowing, harvesting—the object
of which 1s to promote the fertility of the soil and
the growth of the crops; (2) those intended as a
means of purgation, the periodical expulsion of the
malign spiritual powers whieh menace the com-
munity. The line, however, between these twe
classes of festivals cannot be clearly drawn, and
the ceremonies of one occasionally merge in those
of the other.

‘When the hot weather has passed, with the first
fall of rain the Santal performs at seed-time the
Erok Stm feast, when he craves the blessing of the
Mother-goddess who gresides over the crops, by
making a sacrifice of chickens in her sacred grove.
This is followed by the Hariar Sim, ¢ the feast of
greenery,” when a sacrifice is again made to secure
the favour of the gods (Bradley-Birt, Indian Up-
land, 2781.). At the transplanting ef the rice tge
Rair(:{;od is again invoked; and at the eritical

riod later on, when the success of the crop

epends upon abundant rain, the Chhat-parab, or
‘umbrella feast,” is held. It is a ferm eof rude
mimetic magie.

*A loog lithe 24l tree shorn of its branches supports the
smaliest of ambrellas roughly made of gaudy tinsel, and to-
gether, amidst the exciteg shouts of the cclebrants, they are
raised aloft nntil, standing perpendicularly, the #dl trunk is
fixed firmly in the groung. As it slowly settles jato place,
the people, gathering up handfuls of dust aad earth, pelt the
umbrella with load cries and much laughter, dancing round It
the while as ronnd a may'g‘ole, while the mea turn somersaults
sad orm wonders of athletics and acrobatic skill. Copious
drinking of rice beer brings the feast to a close’ (. 280¢.).

Finally, when the rice is in ear and the seasen
of harvest approaches, the Janthar feast, or offer-
ing of first-fruits, is performed. Tiny sheaves of
the half-ripe corn are placed in the sacred grove
ltlﬁ)on the sacrificial stone, and prayers are mnade to

e gods that they will permit the crop to be safely
rea and garnered. The sacrilice of a pig, the
flesh of which is cooked and eaten in the grove, is
an essential part of this feast (ib. 281). The comn,
as Frazer suggests, is eaten sacramentally ¢as the
body of the corn-spirit’ (GB? ii. 318ff.). This
round of Santal feasts may be taken as specimens
of these performed by the Northern Dravidian
tribes, further accounts being reserved for the
articles on Mundas, Ordons, and others.

An example of the second class of festivals—
the purgation feasts—is to be found in the Magh-

arab or Desaulibonga of the Mundas. A sacrifice
18 made to the village-protecting deity, Desauli.

¢ At this period an evil spirit Is supposed to infest the locality ;
and, to get rid of it, the men, women, and children go In
processlon ronad and Lhroui};aevcry part of the village, with
sticks in their hands as it ting for game, singing a wild
chant and vociferating violently till they feel assured that the
bad spirit must bave fled; and they make noise enough to
lrlﬂhym a legion' {Dalton, 2801., 196 1.). g

We find the same custom amongst the menial
castes of the Plains, among whom, after the Divali,
or feast of lights, the house-mother takes a sieve
and a broom, and beats them in every corner of the
house, cxclaiming, ¢ God abide and I’overty depart !’
"These feasts hiave been exhaustively discussed by
Yrazer (GB3 iii. 3911.).

The lights used at the Divali feast arc probably
int.ende‘f as a means of expelling evil spirits,

.

Among the Pavras, an aboriginal tribe of Khandesh,
at this feast four or five stones are brought from a
neighbouring river-bed and placed outside the
houses but within the village lands. They are

ainted red, liquor is sprinkled en the ground and
?ree]y drunk, and goats and fowls are sacrificed.
Dancing begins at nightfall, and two men, holdin
lighted torches, go from house to house followe
by the villagers. Every hounsewife comes out with
a%igllclted lamp in her hiands, waves it before them,
marks their foreheads with the lamp oil, and gives
beer. In this way everir house in the village is
purified (BG xii. 100). Further south it resolves
1tself into a means of Burifying the cattle. After
feasting, a figure of Balindra, god of cattle, is
made and hung up in the cowshed, with rice and
coco-nuts tied round its neck. The cattle are
decorated with splashes of colour and garlands.
The fiercest bull and the swiftest heifer in the herd
are covered with flowers, and driven through the
village, followed by a crowd of shouting youths,
The Jad who can snatch a garland from the bull or
heifer ag it rushes along is loudly applanded, and
is considered a fit match for the best girl in the
neighbourhood (ib. xv. pt. i. 207).

60. The Holi.—The most interesting of these
Dravidian festivals in Neorth India is that of the
Holi, known further south as the Skimga. The
chief part of the rite is the burning of the Holi
fire, the primary intentien of which is apparently
by a sort of sympathetic magio to ensure a dne
supply of sunshine for the erops (Frazer, GB# iii.
313ff.). But there are other incidents which sug-
gest that the rite in its present formis complex, and
that more than one train of thought has led to its-
observance. Returning to that primitive tribe, the
Pavras of Khandesh, we find that a pit is dug, and
a wooden stake thrust into it, and lighted at night.
Every one brings a piece of bread, some rice, and
a eock, portions of which are thrown into the fire
and the rest consumed on the spot. Drinking and
dancing go on till dawn (BG xii. 100). In Kumiun
each clan erects a tree covered with rags which are
begged by the young men from the people of the
tribe. Near the tree a fire is kindled and the tree
is burned. While it is being burned there is a
eentest between the clans, each trying to carry off
a shred of cloth from the tree of another elan.
When the tree is consumed the people leap over
the ashes, believing that in this way they get rid
of itch and other diseases. Tle analogy with the
customof hanging rags on trees is here obvious (§ 12).
In Gwalior, again, two phallic figures are cen-
structed. One, made of wood, is preserved frem
fvear to year ; the other, of bricks, after the fire is
ighted 1s broken to pieces with blows of shoes and
bludgeons. The wooden figure is placed beside
the wedding couch as a fertﬁity charm (NINQ iii.
921.). A similarrite is the Kiatarhuvd of Kumaun,
when a fire of dry grass and weeds is hurned round
a pole. Obhscene songs are sung, and the purpert
of ene is that the cattle are now safe from gcmons
(¢d. iii. 135). Among the Dravidian Biyars, again,
a stake of the sacred cotton tree is driven into the
round, and a time is fixed for the Bm‘nin;_,y of the

1d Year. The fire is lit by the village datgd, and
the people after parching ears of barley at it eat
them. They sprinkle the ashes about, and with
them mark their forchieads (Crooke, 7ribes and
Castes, ii. 137). An important part of these rites
is the leaping over the lire and the driving of the
cattle through it, which Frazer (GB? iii. 312)
thinks ‘may be intended, on the one hand, to
secure for man and beast a share of the vital
energy of the sun, and, on the other hand, to purge
them of all evil influences; for to the primitive
mind fire is the mest powerful of all purificatory
agents.” TFurther than this, we find that, in the
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ceremony as performed in the Mathnra district of
the United Provinces, the important portion of the
rite is that the village priest, apparently as a
representative of the community, should walk
through the fire not in a perfunctory way, but in
& manner which scems to imply that he was
expected actually to expose himself to the flames.
A similar rite practised by the king of Tyre sceins
to represent the commutation of an actnal fire
sacrifice (Frazer, Adonis, Attis, Osiris, 38 ; Crooke,
PR ii. 317). The Holi, then, appears to be a
complex rite, the chief intention being to promote
fertility and dispel evil influences,

61. The Saturnalia.—It will have been noticed
that in connexion with festivals of this kind there
is a period of licence, which may be compared to
that of the Roman Saturnalia. The Mdgh-parab,
or spring feast of the Mundas, is held in January,
‘when the granaries are full of graln, end the people, to use
their own expression, full of devilry. They have a strange
notion that at this period men and women are 80 overcharged
with vlcioue propensities that it 1s absolutely necessary for the
safety of the person to let off steam by allowing for a time
full vent to the passions. The festival, therefore, becomes a
saturnale, during which eervants forget their duty to their
masters, children their reverence for parents, inen their respect
for women, and women all notions of modestgé delicacy, and
gentleness; they b raging bacchentee’ (Dalton, 196).

In the same way the rites of the Holi festival
are accompanied EIV indecency of word and gestnre;
the singing of ribald songs, and the flinging of filth
or colonred water on passers-by. Such ergies are
commenly associated with the rites of the spring
festival or the garnering of the crops (Frazer, GB?3
iii. 1181., 138). It seems more probable that these
acts of indecency are intended as a piece of
sympathetic magic to induce fertility, than, as

rawley (Mystic Rose, 1902, p. 278 ff.) suggests, a
means of purification and breaking with the past
by a complete inversion of the normal, decent
conrse of ordinary life.

62. Hunting-festivals.—The last group of the
Dravidian festivals which can be considered here
is that of the general hunt. In Cheta Nagpur the
Hes, as well as most of the other non-Aryan tribes
of the district, have a great national hunting-
festival in May. hnmense crowds assemble, beat
the forests, and kill enormeous quantities of game
(Bradlcy-Birt, Chota Nagpore,” 107ff.). Among
the Rajputs this is represented by the annual
spring rite of the Akairia, when the boar, the
enemy of the Mother-goddess, Gauri, is slain (Tod,
1. 598f.). Frazer connects this slaying of the boar
with the killing of the corn-spirit (GB? ii. 284).
This gencral huntiug-fcstivaﬁ again, seems to
develq into the Munda rite, when all the girls of
the vi lagelalf(l)n thergi;]eilves and make a (ﬂscent
upon & neighbouring village, whence they carry off
aﬁo the live stock, in the shape of fowls, ids,“ryp}gs,
and lambs, which they can secure, the village thns
raided retaliating by ‘a similar raid npen another
and in the Plaips, in Bihar, at the Juar Sital feast
in hon_our of Sitald, the smallpox goddess, the
people in the forenoon cover themselves with mnud,
which they shower on every one they mect, and in
the afterncon go out with clubs and hunt hares,
jackals, and any other animal they can find in the
village (NINQ iii. 98; Gricrson, Bikar Peasant
Life, 401). The import of these rites is obseure.
They may be cennccted with the iotemistic
slanghter of sdcred animals, as in the case of
Hunting the Wren ; or they mnay be purificatory
or cathartie (FL xi. 250 f., xvii. 270 if.}.

63. The current reli(Fions beliefs of the peasant.
—It remains to consider the general views of the
go-called Dravidian peasant of the I’lains on the
subjects of religion and merality. 'Fhis qunestion
was specially considered at the last Census, and
much useful informatien has been collected,

Beginning with the Panjab, Wilson, a careful

observer (Sirsa Settlement Rep., 1883, p- 133), holds
that the erdinary Hindun peasant of the Panjab
‘ has practically no belief in the transmigration of souls, but has
a vague idea that there Is a future life, in which those who are
gootf‘;n this world will be happy ina i)eaven. while those who
are bad will be wretched in o hell. Iis devolioval offerings to
demons, saints, and godlings ere meant rather to avert temporal
evils or to eecure temporal blessings than to improve his
grpspecta in the world to come. Ie an idea that sin will
rm*l evil on himselfl and his fellowe in this life as well as atter
death. = His inatincts as to good and evli are mnch tho same as
the ordinary European moral distinctions, only the{ do not
take so wide a range; instead of extending to the whole human
race, or 1o the whole nation or eect, they extend onlgetn his
own tribe, or village, or family. IHe thinks It wronﬁ to tell a lie
unless perhaps to benefit a relative or triend; he thinks It
wicked to inﬁx're a man unless he hae been injured by him, or
to cheat another unless he thinks that that other would cheat
bim it he gota chance; or to take a hribe without giving the
promised consideration for it." lie has a vague idea thatl it is
good for him to meditate on the deity ; and, to show that he has
not forgotten him, he mutters the name of Rama, or of some
other Hindu god, when he rises in the morning, and, ‘if he lo

g'iounly inclined, at all times also, in aad out of

otwithstanding all the numerous saints, and deities whom he
endeavours to propitiate, he has a vague beliel that above all
there is one Supreme God whom he calls Narayan [Niridyapa]
or Parmesher FParameévam], who knows all things and by
whom all things were made, and who will reward the qood and
punish the both in this life and in the life to come.

Fagan, writing of the neighbouring district of
Hissar, remarks (NINQ, iii. 129) that the peasant
is in no sense an orthodex Hindn. He feeds and
venerates, thongh hedoes not respect, the Brahman ;
and he acknowledges'the existence and power of the
three great Hindu geds, Siva, Visnn, Krsna. Ofthe
more strictly orthodox, but inferier gods, perhaps
Siraj Narayan, the Sun-ged, is the one mest
commonly wershipped. His worship censists in
bathing at the tank adjeining ene of the Hindn
temples, oheisance, and peuring water over the
lingam of Siva, He weorships Siiraj Naridyan on
Sundays; and the more pieusiast en that dayin his
henonr, eating only ene meal, and abstaining from
the nse of salt. Dut these gods are too great for
every-day use. ‘He lives, as it were, in an at-
mesphere charged with the spirits of departed
saints, herees, demons, and ethers who are in a

osition to, and as a matter of fact do, exercise a
genevo]ent or malevelent influence in the affairs of
mankind, and it is from them that he selects those
wheo are to be the recipients of his every-day
devotion. It is not se much perhaps the case that
ge worships them with fixed ceremonies as he dees

dSiva. or Siiraj Narayan; bnt they are always

consciously almest present to him as the beings
who have the most immediate connexion with his
destinies.” In tlis class Bhimiya er Khetrpil, the
Earth-god, and Sitala, the goddess of smallpox, are
most commonly wershipped. Fire he aderes by-
dropping butter inte it ; he worships the Pipal, er
sacred fig-tree, at dawn, after bathing, by ponring
water at its root and making obeisance.

Burn (i. 73 [f.) corroborates the existence in the
United Provinces of belief in & Supreme Ged, called
Bhagvan, Parameévara, Iévara, or Nariyana.

1t must not be forgotten, however, that, to tho Hindn, religion
Includes matters which to other people are merely social
concerns ; and, while he has no idea of congregational worship,
such as le usual for instance in Christianity or 1slim, ritual
enters into his dally life probably to a greater extent than into
that of a Christian or Musalmin.’

A cultivator in Bundelkhand thus described his
religion to Luard (i. 64) : ¢ All  know abonut religion
is tﬁat every day I call Ram morning and night.
All my time is taken up in werk. I do not do
things which wenld outcaste me, associate with
the Tow, or eat forbidden things. This is all my
religion.” In ether words, rcligien amounts to
observance of thoe laws of caste.
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DRAVIDIANS (Seuth India).—1. Introductery.
—The Southern Dravidians, numbering about 57
milliens of people, oceupy the portion of India
that is bordered on the nerth by a line whieh,
starting about 100 miles south of Goa, runs along
the Western Ghats to Kolhapur and Hyderabad,
then passes sonth of Berir to the Bay of Bengal
on the east. The term ¢ Dravidian,’ irrespeetive of
boundary, is generally used in the sense applied to
it by Kumairila DBhatta in the 8th cent. (about
A.D. 725 [lloernle, Hist. of India, 1905, p. 76]) to
inelude those sonthern peoples who then spoke
la.ngua;;es he termed ¢ Andhra Dravida,’ or ‘ Telugu
Tamil,” among which are now ineluded, as chief
languages, Telugn, Tamil, Kanarese, Malayflam,
mdggl'uln. Many attempts have been made to
conneet this group with other outside families of
languages, sueh as Seythian, Ural-Altaie, and
Australian ; but, so far as any conclusive evidence
is eoncerned, ‘the attempt 18 now generally re-
garded as a failure’ (Linguistic Survey of India,
vel. iv. p. 282). The same conclusion scems to
have been arrived at with regard to etforts made
to eonnect the Southern Dravidians with other
known races of the world, or even with those of
Nerth India. Recent head-measurements in South
India have led Thurston (Castes and Tribes of
Southern India, vol. i. p. xli) to the conelusion that
'whatever may have been the influeace which bas hrought
about the existing sab-brachycephallo or mesaticephalic type
In the northern areas, this influence has not extended south-

ward into the Tamil and Malayilam countries, where Dravidian
man remains dolicho- or sub-dolichocephalic.’

It follows that there is no reliable evidence
whether the Southern Dravidians are autochthones,
or whether in some primitive time they reached
their present, habitats from some outside eountry.
In South India they were preserved, almest dewn
to historic times, frem the outside social and
ethnical inlluences of Aryan, Seythian, or Mon-
goloid invaders, which in the nerth submerged
the proto-Dravidian races, who spoke seme proto-
Dravidian language. The barrier of the Vindhya
range of mountains warded ofl fer long the pres-
sure of these more vigereus races and of their more
advaneed civilizatien. The Southern Dravidians
have, therefore, preserved their own indigenous

langunage, diversified in course of time inte distinet
groups of separate languages. In these languages
—Telugu, Kanarese, Malayilam, and especially
Tamil—a literature was develoged in a peeuliar
elassical form, so arehaie and diflerent from the
speken language of to-day that even an edneated
Seuthern Indian would now be unable to read or
understand this early literature, unless he made it
a speeial study. It enshrines semewhat ef the
early history of the social erganizations and
religious eonceptions of the pre-Aryan period.

To the east and west of the Vindhyas lay the
lew eeastlands, threugh whieh, in due course
Aryan and other neweomers penetrated, settle
in the richer river-va.lleys, and thence advaneed
throngh the more accessible passes to the eentral
table-land. These ineursions were eomparatively
late in the lifetime of Dravidian peoples, It is not
until the 4th cent. B.c. that mentien is made in
Aryan literature of the Southern Dravidians. The
grammarian Panini in the 5th eent. B.c. merely
notes the existenee of the Andhras, who ruled in
the Telngu country in the north-east of Dravidian
lands, and who, from the account of Megasthenes,
held an extensive sway seuth of the Maurya
empire as early as 300 B.c. Katyayana, the com-
mentator of Panini, in the 4th cent. B.C., also
mentions the anelent Dravidian Pandya and Chola
kingdems, whieh had their eapitals at Midiir and
Uraiyiir (@r being Dravidian for ¢village’ or
‘town’). The Ediets of Aéeka in the 3rd cent.
B.C. show that the south was then well known, as
were the kingdoms mentioned above, and that of
the Cheras en the east. Asdoka reeords in these
Ediets that he had ecenquered the Kalingas as far
south as the Kistna River, and killed 100,000 of
the inhabitants—whieh he regretted beeause ‘in
such a country dwell Brahmans and asceties, men
of different sects’ (V. A. Smith, 4{oka, Oxf. 1901,
p- 16). The publication of these Edicts as far south
as Mysore ¢ gresupposes a widely diffused knowledge
of the art of writing’ (V. A. Smith, Early Hist. of
India®, do. 1908, p. 154). Inter-communication had
so inereased by the time of Mahendra, a relative of
Asoka, that he is said to have implanted Buddhism
as far south as Ceylon (see CEYLON BUDDHISM).

In the histery of religious life—so far asit is of per-
manent interest—of the Sountheru Dravidians, 1t is
almost impossible to diseriminate exactly between
what was the result of the influence of Aryan eon-
ceptions and what was of purely indigeneus origin.
Thought in India loves to work threngh analogies,
and an analogy may be feund in the Aryan influ.
ence in the south on race and on religion, so far as
it affected the higher classes and their literature.

The aboriginal Dravidian was of shert stature,
of dark skin, with a short broad nese. The Aryan
—at least the early Aryan ethnieally uninflu-
enced by the aboriginal raees, of whom the pure
Brihman is the best type in India to-day—was of
fair complexion and had typical Aryan features,
In South India of to-day
‘between a Bréhman of high culture, with fair complexion and
long narrow nose, on the one hand, and a less highly civillzed
Brahman, on the other, thero is a vast difference, which can
only be reasonably explained oo the assumption of racial admix-
ture ; and it is no insult to the higher members of the Brihmnan
commualty to trace, in their more lowly brethren, the result
of crossing with a dark-skinned and broad-nosed race of short
stature’ (Thurston, op. eit. vol. L. p. liv).

This racial mixture of Dravidian and Aryan can
be traced all ever the south, mere marked as one
goes northward, where the Aryan influence was
mere Dpredominant,. The same mixture of Aryan
and Dravidian can be traeced in the literature of
the religious life of the people, so far as it is a
record of their best thought. Thero is through.
out it an underlying Dravidian substratum, inter-
woven and covered over with, somnetimes almost
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concealed by, ncerctions from Aryan cnltnre.
Just as Dravidian languages, from their contact
with Aryan languages, were enlarged with a new
vocabulary and their liternture enriched by new
modes of expression, s0, in a similar manner,
Dravidian primitive religious conceptions were
refined from dark superstitions and Animism, until
they finally reached a living faith® in the saving
grace of a Supreme Deity. The primitive Dravidian
substratum gu.s been descri as a form of sha-
manism (see preced. art. §§ 2, 3). This phase of
thought still exists in South India among the
wilder tribes and simpler rural folk, who have
their own peculiar eestatic frenzied dances, amid
wbiclh the votaries, drugged and foaming at the
mouth, are held to be in communion with seme
demon or goddess, and to become soothsayers of the
deity thirsting for unhely rites and blood sacrifice.
Ont of some such phase of thought emerges the
pre-historic primitive Dravidian religion, known as
some form of Saivism, or worship of Siva. The
attributes and rites of this deity were graduslly
bronght into conformity, by a process of com-
romise, with those of some Aryan deity or dcities.
his was due to the necessity under which an invad-
ing race lie of compromising with the people amid
whom they make their new homes. There are
evidences which tend to show that the Aryans
adopted somewhat of the pronunciation of
Dravidian languages (Linguistic Survey, vol. iv.
p- 279). Dravidian languages, en the other hand,
north and seouth, enlarged the vocabulary of the
Aryan languages and influenced their inflexions.
In a similar mammer Dravidian religious con-
ceptions reacted on Aryan modes of thought.
he attributes of the Dravidian deity Siva were
found to be most in conformity with those of the
Vedic goed Rudra, the wielder of the thunderbolt
and father of the Storm-geds. The conception
thus grew of a half-Dravidian half-Aryan deity—
Rudra-giva, the Destroyer of the Universe—whe
became the Supreme Deity, Siva, of the great mass
of the Dravidian people. The term $iva is even
used in the Vedas as="‘auspicieus’—an epithet of
the god Rudra. The word $wva is, however, the
Dravidian word for ‘red,’ and the word rudra in
the Rig Veda ‘often seems to mean red.’” There-
fore, at a very early peried, ‘it seems probable
that the conception of the god Rudra had a tinge
of Dravidian ideas’ (Linguistic Survey, iv. 279).
This ‘tinge of Dravidian’ runs” through all
Dravidian literaturo of post-Aryan periods in
which the religious idcals of the people were
expressed, giving it a distinctive :mg o?tcn per-
Elexmg individuality of its own. Aryan influences
ad, no doubt, a predominating eifect alike on
the literature, the religions conceptions, and the
hxlosoghic modes of reasoning of the Dravidian.
evertheless, Dravidian genius, roused by contact
with an advanced civilization, developed a dis-
tinctive religions literature worthy not only to
stand side by side with the best of the literature
of India, but also to take a place in histery as
a contribution to the records of the ecflorts and
aspirations of mankind towards the truth.

Evidence fer the influence of early Christian beliefe (see
ERE |i. 54811.) on later Dravidian relig'?ous cenceptions belo(ngs
more to the region of feeling than to that of absolute proof. This
feeling seeme to have Impressed Itself most etrongly on Enro-
pean echolars, who may be sald, by their intimate acqualntanee
with Indian ilnguaga and literature, to be almost saturated
with the spirit snd thonght of India (eee Grierson, ‘Modern
Hindulem and its Debt to the Nestorians,’ In JRAS, April
1907 ; Pepe, Introd. to Tiru Vdchakam?). The theory of

1 There ls no pure Dravidian word for ‘fsith.’ The Skr.
word bhakti Is used (=Tamil patti) In Tamil llterature as early
ag the 8th or 8th centnry.

2 Banskrit forms of 'l!nm!l words are used throughout, as
being more generally known. Tiru—the Tamil method of
pronouncing the Skr. §ri, ¢ blessed '—is retained, as it is of com-
mon oocurrence.

influence is not further touched on for want of definite evidence
or proof : It must suffice to say that, throughout Tamil litera.
ture, from the 8th or 9th century, there are to he found ideas
and eometlmes totally unexpected forms of expression euggea-
tlve of sorze Christlan inflnences on the poetry ot the period.

2. Early history of Dravidian religion.—Tra-
dition aseribes the earliest Aryan influences on
Dravidian religious literature to the Jains, whese
writings were usnally in Sanskrit, and were trans-
lated into the vernaculars for the use of the com-
mon people. The Kural, a collection of couplets,
in the Vembi metre, on ethical subjects, is especi-
ally claimed by the Jains as their contribntion to
the earliest eflorts to provide the Dravidian culti-
vators of the seil with moral teachings. This
claim seems improbable ; the work is more usually
ascribed to a weaver named Tiru Valluvar, whe
lived at St. Thomé, ncar Madras. It is said to
have been accepted by the 3rd Sangha, or Tamil
Academy, at Madura, throngh miraculous inter-
vention of the god Siva to establish the revealed
character of its stanzas. Divided into three books,
on Virtue, Wealth, and Enjoyment, it is still con-
sidered by Tamil-speaking people as a masterpiece
of literary structure and of profundity of thonght,
and has received similar praise from many Euro-
pean scholars. It has been ascribed to the 2nd or
3rd cent. (Barnett, Catalogue, p. 111), but its style
is simple—far mere so than werks ascribed to a
much later period.

The same famed Tamil Academy is also tra-

ditionally held to have been responsible for the
gathering together, at the court of the king of
Madura, of 800 Jain ascetics, who issued a collec-
tion of 400 quatrains known as the Naladiyar, to
serve as a Tamil Veda, or Book of Wisdom, for the
daily use of the people. These quatrains are said
to bave been composed 4000 years ago, but, as a
matter of fact, date back, at the furthest period
to which they can be assigned, to the 2nd or 3rd
cent. A.D. In the outpourings of the soul—tossed
from birth to re-birth through the cvil of deeds—
over the weariness of life and the joy of release
from ceaseless transmigrations, there is no evidence
of any distinctive scheol of belief, either Jain,
Buddhist, or Saiva, and no mention of a deity.
One quatrain slone (243) gives a faint clue to the
existence of a difference between northern and
southern faiths, by stating that
‘many of the southern people have entered heaven (svargam),
while mnng of the northern have lived in vain ; the future of
every one depends on his own deeds.’
In these early centuries Jainism and Buddhism
flourislied thronghout South India side by side
with the rising claims of Saivism to gather the
southern people into one common national faith,
founded on the belief in a personal deity able to
enter into communion with his votaries. From
the beginning of the 1st cent. (A.D. 23) to the
beginning of the 3rd (A.D. 218), the Buddhist faith
ﬂourishcg vigorously, especially in the Telugu
country. IHere, under the rule of the Andhra-
Bhrtyas, the famed Buddhist tope at Amaravati,
near the Kistna River, was built. This great
Buddhist memorial is now in ruins, and the snr-
rounding country desolate ; but in the neighbour-
ing hills are cut out rock-hewn caves, once the
abodes of ascetic monks, who must have wandered
far and wide, inculeating the faith of their founder
and begging alms,

The Jainist negation of the belief in a soul and
Buddhist nescience as to the existence of a (fer-
sonal Deity were doomed to failure, removed as
these doctrines were in the south from the sources
of their birth in far-away Kapilavastu, 200 miles
north of Benares. Tho great revolt of the Dravid-
ian races against both Jainism and Buddhism arose
in the 5th and 6th centuries, and continued until
the indigenous deity Siva was left supreme. The
land of the Dravidians became henceforth the land
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of a belief in a First Cause, who by His grace
created a cosmos wherein souls might work out the
fatality of karma, or deeds, and se gain release
from the haunting terrers eof endless births and
re-births, the uncertainties of awards in heavens
or terrers in hells.

An account of Seuth India, seemingly authentic,
at this period is given by Hiuen Tsiang, a Chinese

ilgrim, whe travelled all over India te trace the
ootsteps of Buddha and to learn the cendition of
the Buddhist faith. It is recorded that this visit
took place in A.D. 640, in the reign of the Western
Chalukyan monarch, Pulikesin i1, (A.D. 608 to
642), whe ruled at Vatapi, and is said to have
conquered the Southern Pallava menarch, Nara-
simha Varma, who ruled (A.D. 625 te 645) at
Kafichi (Conjeeveram). The Chinese pilgrim
describes Kanchi as a city five miles round, con-
taining many Jains, 10,000 Buddhist menks, and
80 Brahman t,emﬁles. At Malakiita (country south
of the Cauvery) he records that the people did not
care for learning, but were given to commercial
gain. He says that the country possessed many
ruins of old menasteries, but that only the walls
were preserved. There were many hundred Deva
temples, and a multituade of heretics, mostly Jains.
He alse describes one Buddhist stipa, or burial-
mound, ¢in the Chela country, and another in the
Dravida er Pandya kingdoms, as ascribed to
Asoka’ (V. A. Smith, déoka, p. 47). Froem this
it is clear that the coming struggle was to be
between the advancing pewer of Saivism as ep-
posed to the Jain belief and the fading influence
of Bnddhism. There is further internal evidence
in the great classical Tamil romances—the Man:-
mékhalai, and Sillapp'adhikaram—ef the 2nd
gent,. that at that period Buddhists, Jains, and

aivas lived in harmeny, whereas the third great
Tamil classic—the Jiwvaga Chintamani of the 10th
cent.—gives evidence of the hostility of both Jains
and Saivas te the Buddhist faith.

3. Sacred hymns of the Saivas.—The revival
of the Dravidian wership of Siva led to the collec-
tion of all the early Saiva hymns, composed for
singing in the temples to Siva during wership, into
what is known as the Tiru Murai, or Hely Sayings.
The first three books of this cellcction contain
the poems of the mest renewned sage and saint of
the Tamils, Tiran Jiiana Sambandhar, of the middle
of the 7th cent. A.D. (V. Venkayya, Tamil Anti-
gugry, No. 3([1909]), whose image 1s still worshipped
in Saiva templos of the south. The next three were
the peems of Appar, or Tirn Navukk’aragu ; and the
seventh—the last—these of Sundarar, of the 8th
and 9th centuries. The poems of this cellection,
or Dévaram, are held to be Divine revelation, and
are daily recited, in Tamil lands in the Saiva
temples, by a special class of priests. Teo this
collection are further added, as the 8th part of the
Tiru Muras, the pocms of Minikka Vachakar,
known as the Tiru Vachakam,' or Hely Sayings,
which date from A.D. 800 to 900 (J. Vinsen, Sid-
dhanta Dipika,® Aug. 1908 ; V. Venkayya, Tamil
Antiquary, No. 3, p. vi). A ninth cellection, by
nine miner poets, is knewn as the Tiru Isaipd, one
hymn of w{)lich relates to a temple built by Ra-
jendra Chela I. (A.D. 1012} (IA4 xxxvi [1907] 288).
The 10th is by a mystic, Tiru Milar; and an 11th
contains some poems by Nakkirar Devar of the
5th er 6th cent. A.D. The last_ten poems of this
11th cellection are hy Nambi Andir Nambi ; the
last three form the hasis of a legendary Histery of
Saints, which i3 known as the Periya Purapam,
composed by Sckkirar, under the patronage of
Kulettnnga Chela 11. (A.D. 1070-1118) (Sundaram
Pillai, Mulestones, }) 3; see Barnett, Catalogue,
for a nine-fold collection of the Tiru Murai).

1 Hereatter cited as T. V. 3 Hereafter cited as S.D.

The collection of early devetional literature, to-
gether with the poems of feurteen later Santana
teachers, are sometimes called the ¢ Sacred Sttras
of the Saivas.’

The 10th cent. is neted for the sacred Saiva
poems of Pattanattu Pillai, while in the 16th er
17th cent. all the floating legends concerning the
many manifestations of the energies of Siva were
collected together as ¢ The Sacred Sports of Siva,’
or Tiru Vilai adal Puranam, by Parafi Joti. The
most popular and sweetest singer of Saiva mystie
xl-zépgures was Tayumanavar, whe wrote about A.D,

50.

This period of revival of the aderation and wer-
ship of Siva exhibits, as an entward expression of
the inward deveotion of the ple to their Deity,
the bestowal of an almest incredible ameount of
labour and skill vn the erection in A.D. 985 of the
famned temple at Tanjere, the walls of which were
covered with inscriptiens telling of the great vic-
tories of the Chola king, Raja Raja Deva (A.D. 985).
In the time of the earhier Cllola. king, Parantaka 1.
(A.D. 907), the temple te Siva at Chidambaram is
recorded to have been covered with geld (S.1. In-
scriptions, vel. i. p. 112).

The most revered of all these early poets was

Tiru Jiidna Sambandhar, whe is said
‘to have fooked upon the overthrow of the Jains and Buddhists
a8 the one object of his life—ol every one of his numeroue hymns
the tenth verse is uniformly devoted to their condemnation’
(Sundaram Pillai, Milestones, p. 79).
He is said to have converted the ruling Pandya
monarch at Madura from Jainism back to the
ancient faith in Siva, to which the menarch’s wife
and prime minister had adhered. The Periya
Puranam records that not, enly did he convince
the king of the truths of Saivism, and defeat all
the arguments breught forward in suppert ef Jain
doctrines, but that he afterwards teok care that
8000 Jains sheuld be massacred—a massacre which
is still commemorated at Madura., The second
greatestof theseearly poets was Manikka Vachakar,
the auther of the 7. {)’(.), who in the 9th cent. A.D.
is recorded, in the Vithav wrar Puranam, to have
totally defeated the Buddhists, and to have finally
established the Saiva faith in the Chola kingdem.
The king of Ceylon is said to have arrived with his
surrounding Buddhist missionaries at the court of
the Chola menarch, who vowed te exterminate
them if Manjkka Vachakar ceuld establish the
truths of the Saiva faith in epposition to the argu-
ments of the Buddhists.

It is strange that at this carly period one of the
keencst philesophical argnments against the whole
underlying basis of Buddhism and idealismmn was
raised {y the Tamil sage. The Buddhists, in their
argnments before the Chola king, stated the cardi-
ntﬁ doctrine of their belief that all ¢ knowledge
appears and in an instant of time disappears : all
is ceaseless flux.” The answer of Dravidian India
camein the retort of Manikka Vachakar, thatin all
thonght, in all perceptien, there must persist a
momentary censcionsuncss, a moment of appre-
hension, which persistence was in itself evidence
of reality. The argument was urged hy Manikka
Vachakar, whe asked hew he could reply te a
Buddhist whe uttered madness, for,

¢ before thou didst finish utberin%!orth thy words and meanings,
since thine understanding must have ;sted away, what revela-
tion of truth and virtue can there he i’ (Pope, 7' V. p. Ixix).

The Buddhists, after long disputatiens, had to
confess and in despair cry :

‘Thou sayest that we possess neither God nor salvatlon.
What, then, is your God and your saivation?’
The best non-doctrinal answer to this question is to
be found in the 7.V. of Manikka Vachakar, now
available for English readers in the versitied tr. by
Pope. These ¢ Holy Sayings’ are, in the words of
the translater (p. ix, preface):
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+dally recited in all the great falva temples of South Indla,
are on every one's lips, and are as dear to the hearts of vast
mnltitudes of excellent peopie there as the Pealms ot David are
to Jews and Christians.’ L 3

1t is held that in South India the influence of

these hymns was snch that

* hy the close of the 9th century both Buddhism and Jainism had
become inert and dead * (S.D., July 1909; Nallaswami Pillai,
Saira Religion). X "
Tn these liymns, or devotienal songs of mystic
rapture over the works and grace of Siva, and tell-
ing of the ecstatic joy of release from the bondage
of ignorance and dceds, Pope saw everywhere the
influcnce of the Bhagavad-Gita, the deity Siva
taking the place of Krgna, the heroic deity of the
Sanskrit poem (dating in its earliest form froem 400
B.C. to A.D. 200). The doctrine of bhakti, or gaith
of tho Bhagavad-Gita, finds expression in the Saiva
doctrine of the love and devotion of the soul te the
belief and hope that Siva will, through his grace,
grant knowledge of the soul’s trne nature, by
which revelation of knowledge the soul wenld
obtain release (mukti) from transmigratiens. Ac-
cording to the Saiva Agamanta, either the position
of the sonl with regard to the grace of the Deity is
helpless, in the position of a kitten towards its
mother, until the grace of the Deity seizes it and
brings it into salvation—a doctrine known as
marjari-bhakti, or cat-like faith; and this has
been described as the lowest (s@ bhaktt adhamakh)
form of faith. Or, the soul may co-operate in
securing salvation, being in the position of a young
monkey grasping its mother—a doctrine known
as markatitmaja-bhakti, or monkey-like faith,
wlxigl; is commended (S.D., Oct. 1910, Agamic note,
p- 192).

Pope held that this doetrine of bhakti, or faith,
yermeat.ed the whole after-history of Saivism in a
orm in which
¢ the fervent self-negating love and worship of Siva I8 represented
as including all religion and transcending every kind of religious
observance’ (T. V. p. 1xvii)

The flame of revolt against Jainism and Bud-
dhism is said to have been fanned to a fiery
persecution in the 8th cent. by Kumarila Bhatta
(8 Brahman from Behar), who preached all ever
India antagonism to Buddhists and Jains alike, and
inculcated a purer Brahmanism, It was left to

9i1karﬁchﬁrya, towards the end of the 8th or begin-
ning of the 9th cent., to give the death-blow to
Buddhism in the south, and to lay the foundations
of a wider and mere philosophic Saivism than its
earlier forms. Born a Nambiutiri Brahman,in South
India, at Malabar, he died at the early age of 32in
the Himalaya mountains, having crowded into a
short life an enormous outpouring of his genius
and learning in commentaries on the Upanigads,
Brahma-siitras, and Bhagavad-Gita, \vhiﬁ: a vast
number of revivalist short poems, still recited in
the south, are ascribed to him.

In these commentaries India saw its culminating
point, in philosophie reasoning, in the doctrine he
tanght of advaita, or non-duality—the Indian form
gf ‘monistic idealism. The menistic dectrine of

ankara, with its underlying Frinciple of a fictitious
mdyd, conjuring up an nnreal cosmos of dream life,
with an abstract subject of thought as ultimate
entity, was too vague and idealistic to form a basis
for a religion snflicient to satisfy the demands of
the non-Brihmanical Dravidians for realism and
persenal worship’and love for a Deity. Sankara,
therefore, admitted, as a preliminary to fnll knew-
ledge of his advaita dogtrines, the worship of
various manifestations of Siva as forins of the All-
God, inculcating a more refined form of the worship,
as oplpose_d to the popnlar worship of the aktis, or
female divinities. . He founded thronghont India
four monasteries, and his immediate disciples
established ten orders of Saiva ascetics to earry on
the attack against the rival Buddhist menastic

L 1017), near Madras. Faith in, an

orders. The present gurwu, or piritnal licad—
thirty-third in snccession from Sankara—of the
monastery he founded at Sringéri, in Mysore, is

the acknowledged head of the Tulu-speaking
Smarta Brahmans who adhere to the advaita
doetrine of Sankara, which is still tanght ameng
Smartd Brahmans in every considerable village in
the sounth.

The spread of the \vorshi% of Siva was in the

10th cent. further festered by the conquests by
the Chola Saiva monarch, Raja R&({a Deva (A.D.
985), of the ancient Chera and Pandya kingdoms
and Ceylon, until finally the whole east coast be-
came a united Chola and Eastern Chilukyan
empire by matrimonial alliances between the two
gingdoms. In the Deccan a great revival of
saivism is recorded to lhave taken place in the
time of Bijjala, a Jain who had usurped the
throne of the last of the later Chalukyan monarchs,
Someévara 1Iv. An inscription, of gbout A.D. 1200,
gives an account of how tEe deity Siva
¢specially created a men in order to put a stop to the hoetile
9bs;3r;;nccs of the Jeins and Buddhists' (Thurston, op. eit.
1v.
There is, further, a tradition that an incarnation
of the bull—always associated with Siva as a
form of his energy—was sent to earth in order to
restore the worship of Siva, and that this incarna-
tion appeared as a Kanarese Brahman, born near
Bi{apur and called Basava (Kanarese for *bull’)
(Fleet, IA v. [1876] 239). Basava in due course
had the usurping Jain, Bijjala, assassinated, after
which Chenna vea, the nephew of Basava,
established the Saiva religion in the Kanarese
country. The Saivas there are gnown as Vira
Saiva,” *cbampions of Siva,’ or Saiva Bhaktas,
forming the sect of Lingayats, whe wear the lingam
and worship Nandi, the bull of Siva.

4. Vaisnavism and Hindn reformers.—The wer-
ship of Vignn, as opposed to that of Siva, was taught
by Riminnjachirya, a Brahman born in the 12th
cent. [Barnett, B}Lagavadgitd, 1905, p. 55, says A.D.
worship of, a
Supreme Being, Visnu or Vasudeva, as Cause and
Creator of the world as a real objective existing
cosmos, were inculcated, with the belief in sonl as
different from the Universal Soul. The doctrine
tanght respecting the Deity is that known as
visigtadvaita, or qualified non-duality, ig oxlw(posi-
tion to the ecarlier advaita doetrine of Sankara.
The Supreme Deity, aceording to this doctrine,
is both the canse of the material world and the
substance out ef which it was created. TFaith in
this Deity became the centre of a revived Bha-
%avatism. The persecntion of Ramannja by the

“hola monarch, Kulottunga or Rajendra Chola 11,
(A.D. 1070 to 1118), led eventually to the spread of
these new Bhigavat doctrines all over India. This
was not finally accomplished until the 14th cent.,
when a new southern teaelier, Rimananda, brenght
ap at St. Thomé, near Madras, became a convert
to Bhagavatism in a worship of Rama Chandra, an
inearnation of Vignu, which he preached as a faith
for the mass of the geople. The contact of Aryan
Jearning and Dravidian religious feeling thus led
to a revival of Hinduism all over India, for frem
Ramanuja in the 12th century
¢ were apiritually descended Ramananda in the 14th, and Vidyi-
patl and Chaltanya in the 16th—the three apostles of Vaish-
pavism in Hindustan, Behar, and Bengal® (loernle, Hist. of
India, 92).

The chief followers of Ramannja, known as Sri
Vaisnavas, are divided into two schools or sects
——those of the North and those of the South, or
Yada galai, and Ten galai. Both sehools liold to
the Vedasand Vedantas, the Northern school being
more orthodox in holding them as autheritative re-
velations. The Nerthern school, further, recognizes
2 male and a female energy in the Deity, and
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*strongly insists on the concomitaney of the human will for
secnring salvation, whereas the South Sehool maintaine the
irresistibility of Divine grace in hnman salvation’ (Kennet,
IA i [1874)).

The two schools are thus—like the Saiva Agamic
sehools—divided on the subject of ecat-like and
monkey-like faith. The Southern school, in place
of the Vedas, nse their own canonical books of
seripture, consisting of 4000 verses in Tamil, known
as the Nalayira Prabandham. These verses are
ascribed to saints called @lvars, held to have been
incarnations of the Deity. These alvars are de-
seribed as ‘those drowned in or maddened with
God love’ (A. Govindacharya, Lives of the Ayvars,
Mysore, 1902). The modern Bhigayata doctrine
of faith of the Sonth school of the Sri Vaisnavas
has been raised to sublime heights in the Artha
Pafichaka of Pillai Lokicharya (A.D. 1213), until
this faith
*in lts outward progress becomes more and more intense and
rapturous. Instead of compelling It becomes invitiog, instead
of repelling it becomes bewitching. Effort is merged in craving.
Belf-assertion gives place to aelf-abandon. The heart has be-
come poured mto the intellect, or rather, the intellect has
become fnsed with the heart’ (tr. A. Goviodachirya, JRAS,
July 1910).

The last great Southern apostle of Vaisnavism
was Madhvachirya, boru 1331 as a Saiva follower

f Sankara, who became a fierce opponent of the

aivasand of the advaita philosophy. e preached,
in opposition, pure duality, or dvaita, holding that
the Supreme Being and the soul are different from
matter, maya, which he held to be real and eternal.
The Supreme Soul of Being was by him held to be
Visnu or Nirayana, incarnated as Krsna, and
salvation was held to be gained by bhakti, or love
for Vayu the son of Visnu.

In the South Kanarese country most of the Tulu-
speaking Brahmans are followers of Madhva, and,
a8 might be gxpeeted, most of the Dravidian Hindu
elasses are Saivas. At present a wide-spread re-
vival of interest in Saivism is taking place in
South India, which demands the close attention of
all those interested in the futnre religions life of
India, which secms destined to be inflnenced by
the pripciple underlying the, formnlated doctrines
of the Saivas. At a recent Saiva conf rence, held
in 1909, at Trichinopoly, attended by Saivas from
most of the Southern districts and even from Ceylon
and Jalfna, it is reported that the proceedings were
opened by the recitation of some verses of the
I?L"evdram and 7. V.,  which the Saivites like to call
their Psalms.” The report further states that ¢ the
Saiva Siddhanta has” been féom the beginning
chiefly the philosophy of the Sadras.’ The spirit
of the present revival may be seen from the com-
ments made on the report by the learned editor
of the S.D., V. V. Ramanan—first, to the effect
that there were as many Brihmans present as
could possibly be expected in such strictly re-
ligious funections’; and, second, that ¢the greatest
Apostles of God whose teachings constitute the

aivddvaita Siddhanta were for the most part
Brahmans, and they threw open the flood-gates of
true spiritual life for all children of God.’ A
farther significant fact in connexion wjth this
revival of interest in the history of hc‘gaiva re-
ligion is the incrcasing use made by Saiva writers
of Seriptural phrases and analogies. A knowledge
of the formulated doctrines of the Saiva Siddhanta
will, therefore, become an increasing necessity for
all those anxions to nnderstand, or who are brought
into contact with, the religious life of Sonth India,
which seems to tend towards a change in the dirce-
tion of greater tolerance for surrounding religions
beliefs, and in the direction of purifying gaivism
from the degrading clements contained in the
grosser forms of Sakti-worship.
Formulated doctrines of the Saivas.—The
scholastie theological doctrines of the Saivas were

in medieeval times set forth in metrical stanzas,
with necessary commentaries for their proper in-
teTretation, by a series of poet-philosophers held
to have been spiritually descended from the first
of these poets who reccived the earliest form in
which they exist in South India, as a revelation
from the Deity. This first form is known as the
iva Jiiana Bodham,! or ¢ Enlightenment in %iva-
knowledge.” It was corposed—or arranged—by
Mey-kandar Devar, the Divine Seer of the Truth,
in or about A.D. 1223. Mey-kandar was follpwed
by Marai Jiiana Sambandhar, who wrote the Saiva
samayd-neri, and wgose disciple, the famed Kotta-~
vangudi Umdpati Sivacharyar, composed, in or
bout A.p. 1313, the Siva-prakasam,? or ‘ Light of
iva,” the Tiru Arut Payan,® or ¢ Fruit of Divine
Grace,” and the Sankarpe Nirakaranam. The
S.J.B. of Mey-kandar is held to be the most authori-
tative of a]l these works, as heing a direct revela-
tion from Siva,
‘for the intin, h
know]edggumiiolfmﬁ??eﬂ %!o:gr:cix);ég ll:mefe?ié?g Eﬂ:
soul and thence to the knowledge of the Supreme Spirit.* (tr.
Nallaswami Pillai, Madras, 1895).
It is a free translation into Tamil—in Airiyam
metre with a commentary in Vemba metre—of
twelve Sanskrit stanzas said to have formed part
of Raurava Agama, of which Agamas, or early
works in Sanzkrit inculeating the mystic worship
of Siva and Sakti, there are said to be 28, now
gradually coming to light, of which two have been
translated.® The Tamil stanzas of Mey-kandar
are of such
‘extreme terseness of diction and brevity of expreassion that
evea the ordinary Pundits are not able to understand them
withont proper commentaries, and very few Pundits can be
found in Southern India who are ahle to expound the text
properly even now’ (Nallaswami Pillai, op. ¢it. p. viii).
Barnett has recently contended (JRAS, July
1910)—and his view has been accepted in Saiva
centres in Madras—that the formulated doctrines
of the é:ivas, as they first appear in the S.J.B.,
reached the Southern Dravidians from the north.
His contention is therefore that the
‘ living faith of the majority of living Tamila is almost in every
respect, and certaiuly in all essentials, the same doctrine that
was taught in Kashmir abont the beginning of the 11th cent.
by Abhinava Gupta.’
Both of the schools he traces to the Svetasvatara
Upanisad, and points out, that
‘the elements of the Tamil Saiva Siddhanta, the Sanakrit
Agamas, and the Saiva theol f Kashmir are all contained

Y Of
in the Svetdfvatara l/'pamgad, which was canonical long
before the days of Saiikara’ (S.D., June 1910).

These ideas of the Svetasvatara Upanisad were
in Kashmir formulated into the Spanda and Praty.-
abhijna schools, and, according to Barnett,

! meanwhile filtered down through various chananels Into the
lands of the Dravidians, for whose ancient cults it aupplled a
theological basis.'

Whatever may be the final conclusion on this
point, as to whether the formulated doctrines of
tho Saivas descended from north to south or
ascended from south to north—for the Svetasvatara
Upanisad and the varions eurrent schools of
Indian (Phi]osophy, such as the Sankhya, Yoga,
and Vedanta, were in the 5th cent. equally well
known in the south and in the north, and Sanskrit
was used for literary purposes in the south as well
as in the north—all the technical terms of the
gystem and its essential features are contained in

aiva devotional literature of Sonth India from
the 7th and 8th centuries. These technical terms
and essential features are—as set forth, towards
the end of the 8th or beginning of the 9th cent.,
in Sankara’s Commentary on t%le Brahma Siitras
(ii. 2. 37)—that

1 Ilereafter cited as S.J.DB, 3 Mercafter cited as S.P.

2 Ilereatter cited as 7" 4, F.

4 A full account of the dgamas is given hy V. V. Ramanan in
his tr. of Appaya’s Commmentary on Vedanta-sitras {Madraa;
now being printed in parts).
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! the Lord {Psti) was the operative cause of the world, and that
the bonds (pdfam) of theé soui (padu, or animal) were broken by
the teachings of the Lord.'

The formulated dectrines, as they first appear in
the S.J.B., merely give the schelastic explanation
of these terms, and teach the means whereby the
middle term (in pati pasam pasu), the ‘ bond,” or
pasam, may be sublimated, and hew the seul, er
pasu, free from the fetter, may then nnite with
1ts Master, the Lord. 1

These formulated doctrines, se far as it has been
found possible to extract a consistent account from
conflicting interpretatiens, are as follows :—

1 $IVA, THE lf:FFlClENT CAUSE OF CREATION.—
A First Cause is postulated frem a principle of
effect and cause. According to the S.J.B., be-
cause the Universe is secn difterentiated into forms
knewn as ‘he, she, and it,’ and underfoes changes
of devolution, continuatien, and invelution, it re-
quires a First Canse; just as, when one sees a pot,
a causec—the potter—is required. This First Cause
i8 not, howev'er, reduced to the advaita, er non-
duality of Sankam.—One only without a Second—
where the cosmos is a delusion conjured up as a
dream by an unreal mayd. The Saiva system is,
nevertheless, held to be advaita, and to be founded
on strict nen-duality. Siva is, accerdingly, the
Sele Cause, witheut any other ce-eperating deity
such as Brahmi er Vignu, the Brahmanic Creator
and Preserver, for ‘we cannet find out cause for
ultimate cause’ (Siva Jiidna Ratnavali! [a modern
catechism]). Siva stands supreme; all the deitics
of later Brahmanism are merely of the nature of
highest souls, dependent en Siva to carry eut his
dispesition er encrgy. He alene is the source
from which the cosmos is energized threugheut
its eourse of ereation, preservation, and invelu-
tion. He is never the ob{)qct of theught, he re-
mains eternally pure Subjeet. Fle is neither
spiritual form, ner is he fermless (S.P. xiv.).

Almost the first—the ever repeated—verse of the Kural
declares: * He has neither likes nor dielikes (desires nor non-
deeires).” To the question, Has God form or no form, or is He
both form and formless? we find the answer, ‘He has all
the above three and noune of these' (S.J.R.). It is also
declared that ‘He is form and not form, but to those who
koow Him he hae the form of knowledge ' (7.4.P.1. iv.g. 1fe
is also said to be ‘incomprehensible by His greatness, by Ilis
minuteness, by His great grace, and in the benefits Ile confers’
S.J.B. i. 8). Being neither spirit nor form, but ‘being Ahso-
ute Being (or sad) or pure Snhject, he can never be the object

f cognition’ (Hoisington, S.P. xiil.}. The full definition of
iva, coneldered to be the true and only full One, is: ¢ That
which Is perceived by the eenses is a-eat (not-Being or Change-
abie). That which is not so percelved does not exist, God is
neither the one nor the other, and hence calied Sive Sat (pure
Being) by the wise, chit (pure Intelligence) or Siva, when not
understood by the human intelligence, and Sat (Being) when
perceived by divine intelligence' (S.J.B. vi.). He is, a8 tran-
?Sergdent B:gi;ng, i'r‘lhinscpars}]litoonn:exllson wn.}) dilsI itions or
er energies, the pard saktis, of Bein ntelligence, and
Biles, o Sats chit, dnanda. 1 . o

Notwithstanding these fundamental doctrines of
the advaite nature of Siva as Final Cause and
Abstract Subject of Thought, he is, jn ene ferm er
another, represented in the inany Saiva temples.
It is centended, by the modern” Saiva reformer,
whe sees that ‘the worst feature of medern
Hinduism is its idolatry’ (Nallaswami, op. cit.,
Prefaeq), that all thc§c forms in temples are merely
sﬂ'rpbohcal of some idea or theught respecting a
Deity who eternally remains formless. In pepular
imagination these temple-forms are viewed as the
very abode of s deity, to whom feod and offerings
are presented for material enjoyment. The twe
idels to which popular Saivism pays peculiar
aderatien are,

*first, the lingam and lingi; and, eecondly, the image of Siva
accompanied with Umé&, whose form is generall§ comhined into
one with his. These reaily represent one idea, Siva and Sakti,
the and the energy which is inseparable from him, which

eombine to create, sustain, and destroy the Uni '
T.7. p. xxxv). i y the Universe' (Pope,

1 Ilereafter cited as S.J.R.

The wership of the lingam and ling: is explained

| byintellectual Saivas to be the wershipnot of phallic

emblems, but of the represcntatives of the pillar
or temple of the Deity, and various ether idcas
told ef in the Purinag, such as the pillar ef lire in
which the energy of Siva appeared before Brahma
tfmd]Visr_m, to show his supremacy, se that thence-
erth

¢the worship of the lingam has been inaugurated in the world.
The estal (lingd) is Mahidevi, and the lingam itself is the
visible Mahedvara ' (Pope, 7. V. 152).

(a) The necessity for creation.—There exists, it
is held, an eternal necessity that a cesmos must
be created, because souls, which never vary in
number and are eternal, require a cesmes wherein
to work ent the result ef Larma, er deeds, which
is also cternal,

The S.P., therefere, says that
“Creation is an act of grace; in the world alone souls are able
to eat their karma and to rid themeelves of impurily and
attain mukti, unfon with God' (Goodwiii, S.D., March 1908, r

., 148
’i‘hc ){1nderlying principle of this doctrine is that
deeds, or karma, must be ripened befere they ean
be eaten or censumed; zm({, as a place for this
process of ripening is necessary, a cosmos must ef
necessity be evolved, and this evelution ¢an take
place only through the grace, er love, ef Siva. It
1s not until decds ef the past births, deeds of the

resent birth, and deeds ef the enlightened done

etween enlightenment and final release  are
‘balanced’ that final union ef the seul with Siva
ensues, The 7.A4.P. (vi. 1) clearly states that it
is net pessible for release to take place until ¢ the
unequal good and evil beceme balanced.” All deed
being an evil, as mercly, leading to re-births, it
becomes necessary that Siva, threugh his grace,
shonld evelve a Universe, at the end ef each won,
for the benefit of the flock of souls whe have net
attained the balancing ef their deeds and relcase
in previeus existences of the phenomenal Universe.
At the commencement of each zon
‘the unconscious souls shronded in that primeval darkness are
responsible—in some inexplicable fashion—for the old, eternal
deeds, the fruit of which muset he consumed by each at the time
of its maturity ' (Pope, Ndladiydr, p. 67).
The S.P., which ef all the texts gives the clearest
exposition of this Dravidian method ef dealing
with the soul's state of ‘eriginal sin,” does so by
merely saying that it is the soul’s natural state;
that thers is no assignable cause for it; that,
while the Deity is pure, the soul is impure in the
natural state, Just as the ceat of rust is natnral to
copper (IToisington, p. 149).

(b) Method and source of creation.—Absolute
Being having been accepted by the Dravidinns as
the highest philosophic truth that could be ex-
tracted frem surrounding current Yega, Sankhya,
and Vedanta philesophies, it became a necessity
to bring this philesophic eoneeption into cen-
formity with the religieus wants ef the peoY{le.
The ordinary intelligence ef the Dravidian folk—
whom it was necessary to enfold in Hinduism—
demanded a beneficent Deity, all-powerful and
all-gracious, willing and able te save the soul from
the haunting terrers of transmigrations in higher
and lower forms, the awards ef deed, and a real
Universe. Realism—the banner of the revelt
under which the Dravidian intellect fonght
against Aryan non-duality—finally cenquered,
and, as a result, the so-called advaita, er nen-
duality, of the philesophic conceptien of Siva had
te become graduated dewn till it became what is
virtually a ferm of dvaita, er duality.

The stages of reasonin% by whieh this transitien
is graduated could hardly ever have appealed to
popular jmaginatien, or even to eemmon intelli.
gence. Saiva philosophy, loth te hold the cosmos
as unrecal, ns the dream product of unreal maya,
and still keen te call its system advaita, er nen-
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duality, had, neverthegess, to frame a theery to
explain Effect from Siva, Ultimate Cause. To
postnlate matter (see SANKEYA) would have at once
reduced the system to pure duality, inconsistent
with the couception ofP Siva; accordingly there
was postulated merely the existence of an under-
lying basis of creation, an essence, a form of
matter, elemental matter which was called pure
($uddha) maya. This pure mayd, or elemental
abstract matter, is held to co-exist with Siva
eternally, producing differentiated spheres of
action for souls. Pure maya has, however, no
connexion with souls, which are associated with
an impnre form of elemental matter (akin to the
Sankhya prakrti) known as impure (asuddha)
maya. In this impure madya inhere the malas, or
impurities of souls—those of karma, or deed, and
anavam, ignorance, the state or condition of the
sogl (anu) (Tattva Kattalei, p. 14).

iva, co-existing with pure mdya as an efficient
cause of creation, is pure thonght (cki¢), pure bliss
(@nanda), as dispositions or energies, as well as
having the dispositions er encrgies of desire or
will (icck@), action (kriyd), and knowledge (jiiana).
These are the highest of Siva’s energies, his para
daktis, essentially connected with him, but ever
which he stands aloof and supreme. From the
first two of these pard faktis, thonght and bliss,
are successively developed the pard $aktis of desire,
action, and wisdom.

All existence, from Absolute Being to earth,
is differentiated as possessing essential natnres,
categories, or properties called fattvas. Of these
tattvas there are 36 primary, which produce a
cosmes of 60 subordinate fattvas. The 36 pri-
mary Zattvas contain 5 pure, tattvas, which spring
into being by the grace of Siva’s para Saktis. Of
the 5 pure (attvas the 1st is Nadam, the male
energy of Deity, developed from pure mdya; the
2nd 1s Vindu, the female energy of Deity, developed
from Nadam; the 3rd, devezvgpcd from Vindn, is
Sada Siva, or the state of Siva before assuming
ferms for the enlightenment of sonls; the 4th
is Iévara, developed from Sada Siva, which is the
obscuring element ; and the 5th, developed from
Iévara, is puro knowledge, the pure element which
enlightens souls (Hoisington, ¢ Tattva Kattalei,’
JAOS, 1854). The Sada Siva tattva is that in
which the two energies of action and knowledge
are equal, the Iévara fatfva is that in which
action predominates over knowledge, and the
pure knowledge fattva is that in which the energy
of knowledge predominates over that of action.

It follows from this that Siva may be taken as
the efficient cause of creation, the pard sd4ktis bein
the instrumental cause, and mdyd the materia)
cause.

The process is explalned, perhaps more clearly than else-

here, in S.P. (xxii.). Here it Is stajed that the Nidam, or

ivam, or male energy, the first of the Siva tattvas, Is developed
trom kugilei, or germ, or pure mayd, hy the operation ot Siva’s
para fakti, knowledge ; and that, by the co-operation of the
paré fakti of action, Vindu, or separately organized lemale
energy, Is develo trom Nadam ; thence Sada Siva, Iévara,
and pure knowledge.

These 5 pure ¢attvas pertain enly to the highest
order of souls, the vijiana kalars, who have only
the single mala of anavam ; for souls associated
with the impnre form of elemental matter—impnre
maya—there is a five-fold investment, or pasicha
kaiichuka, developed, by the grace of Sada Siva,
ef 5 impure tattvas: Kilam (time), Niyati (neces-
sity), Kald (determination), and—developed from
Kala—Vidya (finite knowledge), and Ragam or
Iccha (desire). In additicn to the above hve-fold
investment, there is dcveloped—hy the grace of
pure knowledge—first, mitla prakriti,! the source

1 ¢The 8&nkhyas maintain that Prakrit! is eternal. But tbat

is not correct; tor, as 1t is multilarionsly varied among all
classes ol souls, It 13 not eternal (ls perishable) like an earthen

(material) ef all the snbsequent developments:
(1) chittam (the will), (2) buddhi (the judgment),
(3) akarivkaram (the individuality or the I-maker),
and (4) manas (mind or understanding) ; thence—
very much after the manner of all Sankhyan and
other Indian metaphysics—the 20 primary ele-
mental natnres, ¢attvas, or categorics, earth, water,
fire, and ether ; ears, skin, eyes, tongne, nose ; tan-
mdtras, or the rudimentary elements of sound,
touch, form, smell ; and organs of actions, hands,
feet, mouth, excretion, and %eneration. From
these primary tattvas are developed, in the usnal
manner of Indian philosophy, the subordinate 60
tattvas, or visible physical external organs (Hoi-
sington, loc. cit.).

il. THE souL.—The soul is held to be enclosed
from eternity in a fine or’subtle body, or siksma
$arira. This is an inherent cevering which per-
sists with the soul through all its transmigra-
tions, It passes with the seul te the various
heavens or hells, where rewards or penalties fer
good and evil deeds are experienced, and it also
envelops it during re-birth. The soul is called
anu—a word derived from apu, ‘atom,’” hecause it
is exceedingly small ; and it is so called becanse,
when associated with ignorance er @gnavam, the
state of the atom is very small, although it is a
Vindu (cosmic germ) in 1ts natural state (Nallas-
wami, S.J.B. p. 4). It is also said that the seul
(Skr. gtma) is called anu (‘atem’),

‘becanse the all-pervading nature of the soul (@tma) has
become limited to an atom by its bondage' (S.J.R.).

The sonl—from eternity being associated with
the impurities, er malas, of @navam, maya, and
karma—has first to arouse the grace (arul) of the
Deity to appear as an_ohseuring energy or tirodha
Saktr, before the soul, freed frem its malas, can
gain knowledgo and ‘see the truth of its oneness
with Siva’ (S.J.B. vi.).

The soul is defined in the S.J.B. (i.) as ‘ maydvi
yantre tanwvinwl anma (@tmd),” or as existin
within the body as & mdya-made instrnment. Al
souls are divided into (1) viyRanakalars, (2) pralaya-
kalars, and (3) sakalars. The first, or highest,
order of souls—the vijiidnakalars—are freed from
mayd and karmae (matter and deeds), and have
only ene mala, or impurity, of dnpavan, or nature
of the soul. These souls have reached the sphere
of the 5 pure tattvas, and, being freed from future
2irths and re-births, merely await final union with
Siva. Thesccond class of souls—the pralayikalars
—aro under the influence of the two malas of Gna-
vam and karna, which condition them to renewed
births and re-births. The third class—the sakalars
—which inclndes all human beings and the ordi-
nary gods or devas, have the three malas of anavam,
karma, and mayd, and are subject to sense per-
ception, having corporcal existences, wherein
karma has to be balanced. The seul which has
corporceal existences is described as proceeding at
death from its physical body, er sthiia Sarira, to
‘undergo its experiences in heaven or hell, and forgetting
sueh experi just as a d forgeta his experienges ot
the waking atate, passea as an atomn in its Bikshma Sarira
state into a suitable womb at coneeption, ]mpelled thereto b,
the desira created by its prevlous karma’ (Nallaswami Pillai,
S.J.B. p. 13).

iii. THE BOND AND THE RELEASE OF THE SOUL,
—The pdsam, the bond, which fetters the sonl’s
intelligence is a rope of three strands mado np of
anavam, two-fold decds, and mdya. Apavam, or
state or character of the soul (anpu, ‘atom’), is
the first strand of the rope which fetters the
soul, and it persists beyond the other two strands.
This @navam is an esscntially inherent mala, or
defilement, which darkens the souls light or
vessel. llence Ita aouree or cause is Maya’ (S.J.B. xli. {Holsing.
ton]). Thiais opposed to the Sankhya theory that mala prakyily,
primordial matier, can self-develop the cosmos.
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intelligence, so that it cannot understand its true
nature (S.J.B. iv.), its oncness with Siva.

This ignorance or darkness of the soul must
receive enlightenment, two-fold deeds must be
balanced, and mayé sublimated, before the soul

ains its final release (mukéy, Skr, ; muttj or vidu,
lamil). The sonl was, by the grace of Siva, sent

into sense-perception with a cosmes,
*in order that, the effect of deeda (a parte ante) heing re-
moved or cancelled, the soul might at length be enlightened hy
special grace and 80 become Fmduully disentangled and purni-
fied ; the consummation of which ia mutti, or final emancipation
and‘ x&yatic ineffable eternal union with Siva’ (Pope, 7.V.
p- xiv

The Final Canse, Siva, being pure Subject of
thought, could never be an object of knowledge to
the seul. Soul being associated with sense-per-
ception cannot  rise above itself in intelligence.’

The soul can daily become more contemplative ;
more conscious that there must be some final
solution of its unrest; more spiritnal (1) by per-
forming all the usnal devotionaf)altruistic practices
(charyd), (2) by practice of religions ritnal and
worshilp of the Deity and Divine teachers as
symbolized in the temples (kriy@), and (3) by
practices (yoga) of a physical nature to aid in the
contemplation of the Deity (see YoGA). All these
three—charya, kriya, yoga—can only add to karma
further transmigrations. They, however, so
spiritnalize the soul that it becomes fit for final
leading to enlightenment.

The S.P. (sutra lxxvi.) sums np the final doc-
trine of release by declaring that the triple bond
of apavam, karma, and mdaya can be destroyed
only by the grace of giva, which is the same as
the pard $akti of pure knowledge; this alone
will ‘ cause the soul to unite with the Divine feet
of Siva.” The S.J,B. (siitra viii.) shows how the
grace (or arul) of Siva supplies a Divine teacher,
or guru, to enlighten the soul :

‘The Lord, appearing as guru to the soul, which has
advanced in charyd, kriyd, and yoga, instructs him that he is
wasting himselt by living among the eavage five senses; and
the sonl, understanding ita real nature, leaves its former
uss;:]ciaftea,t‘and. not being different from Hiin, becomea united
to His feet.’

The Siva system thus ascribes the self-illumina-
tion of the soul, as pure subject of thought
identical with the supreme subject of thought, to
the grace, or highest dis‘msition or energy, of the
Deity energizing the soul to this self-illumination
by means of a Divine teacher. This knewledge is
said to spring up spontaneously to vijianakalars,
or highest order of souls; to the pralayakalars it
comes through a guru, or teacher in Divine form ;
and for the sakalars the Deity conceals Himself as
a gury, or teacher, in hnmman form, and imparts
knowledge. The soul, while awaiting final release,
must (lﬁisten with desire to the guru’s teaching,
and must practise (2) meditation, (3) understanding,
and‘(.gj abstraction from all objects of sense (S.P.
xxxiii.). These and the constant inaundible re-
petition of the five mystic syllables &-va-ya-na-ma
(‘salutation to Siva’) will have the result that

* the tirédha, ** energy ” (8kr, tirddhd="*conceal’), In them will
hersell remove the malas and cause arul to appear’ (S. P. xoiil..
There nre ten imperfect forms of emancipation,
including that of the gaining of supernatural
powers—so commont profcsso& in India—as the
resnlt of ac'cl{‘niring the nature and powers of the
Divinity., This power over supernatural powers
has been deseribed as the teaching of some Saivas
who profess that
¢ the soul acquirea mystio miraculous powers; that, in fact, the
emancipated one is s0 made partaker of the Divine nature and
attribu that he iy ablo to gain sion of and exercise
miracnlons powers, which are called the eight *siddhis”
Persons professing to wield such magical powers ars not in-
trequently fonnd in India, and there ia in them a bewildering
mixture of enthusiasm and traud’ (Pope, 7. V. p. xliii). v
In the recegnized form of emancipation, or ynion
with the Deity, an cssential feature of the Saiva
religion is that there is
*neo annthilation ot the aoul, but Its individuality or egoism is
lost,—its karma having been eaten. 1ts identity is lost but not
itselt’ (Nallaswami, S.J. B. p. 59). J S ACRAS
The soul has, as the result of release, this eonscions
immortality in a scparate existence ; fer, although
‘sharing the hlessedness and wisdom of the supreme, it is
uomingled with Hia essence’ (Pope, 2. V. p. 1xv).

S.P. (Ixxxi.) says that the soul, when freed,

‘18 closely united with the higher knowledge, the pard fakti, by
whom it ia illuminated, and in whom it has a ﬂrg\ footing—and
the sonl becomes so latimately united with Slva that they
constitute advaita, non-duality, and thus it rests in him aa the
air reats in space, and as salt dissolved in water.

T.A.P. says (viii. 75) distinctly that, if the sonl and Siva
become ope, there is nothing ; if there is dnality, no release, or
mukti, could arise; therefore, in the myatic union of the sonl
and Siva there ia peither duality nor non-dnality. The unien
ia to be held similar to that seen when the words tal, 'foot’
(sonl), and talai, *head’(Siva), are joined ; according to the rules
of Tamil phonetica, the combined word becomes tddalas, the
[/ an%t hecoming united into ¢; *eo consider the nnion of soul
and Siva’ (viif. 77). p \ ‘

Before the soul passes to its eternal rest in Slvu,
it is a jwan muttar, ‘ freed from life,’ but living
*in the y atill for a little while, but is one in feeling, sonl,
and power, and laculty, with the Infinite Eternal. He has pnt
off hiarich garments and adornments, is besmeared with white
ashes, and wears the peculiar hahiliment of the ascetic. From
his head depends the braided lock of the Saiva ascetic ; one
hand grasps the etaff, and the other the mendicant’s bow] ; he

has for ever renounced the world—all the worlds—save Siva's
eelt’ (Pope from Vathaviirar Puragpam [T.V. p. xiii]).
LrreraTorE.—L. D. Barnett, Cata, of Tamil Booksin the

Brit. Mus., Londen, 1909, artt. in JRAS and Siddhanta Dipika ;
Linguistic Survey of India, vol. iv. *Munda and Dravidian
Languages’; J. M. Nallaswami_Pillai, Saiva Religion,
Madras, 1909 ; tr. of Siva Jfiana Bodkam, Madras, 1895, Light
of Grace (Tiru Aruf Payan), Emmphlet. Madras, 1896 (for
critical purposes the original mnst he referred to); G. V. Pope,
trr. (London), with valuable notes, ot Kural, 1886, Naladiyar,
1893, Tiru Vachakam, 1900 (original Tamil shonld always he
referred to); V. V. Ramagan, Notea and trr. in Siddhdnta
Dipika, tr. ot Védanta-Sﬁtra-ﬁaiva-Bhd;ya with notea and
commentarigs, Madraa (now being jsaucd' in parts); M.
Seshagiri Sastri, Eesay in Tamil Literature, Madrss, 1807 ;
Siddhanta Diptka, monthly journal, Madras (early parts
ditficult to obtain: British Museum has copies); Snodaram
Pillal, Some Milestones in Tamil Literature, Madras, 1895,
reprinted with tscript in Zamil Antiquary, 1909 (with
valnable preface by V. Venkayya); Tamil Antiguary ; puhlica-
tions of Tamll Archwological Society (established 1903), Madras ;
E. Thurston, assisted by K. Rangacharl, Castes and Tribes
Southern India, 7 vola., Madras, 1909 ; J. Vinson, Légendes
bouddhistes et djainas, Paris, 1900 (?ntaining summarica of
three Tamil classics—Chintdmani, Sillapp’adhikaram, and
Manimekhalad). R. W. FRAZER,
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Introdléctory (A. LANG and A. E. TAYLOR),
p. 28.
American.—See DIVINATION (American).
Babylonian (A. 1I. SAYCE), & 33.

Egyptian (G. FoUuCART), p.

DREAMS AND SLEEP.—1. General.—From
the point of view of psycho-physiology, dreamiu
18 only a part of the more general phenomenon o
sleep, and cannot be fully treated except in con-
nexion with the wider topie. The physiology of
sleep and dreams is still very little understood, as

Greek.—Sce Introd. art., p. 30.
Japanese.—See DIVINATION (Japanese),
{9wish.——See DiIvINATION (Jewish).

entonic (B. S. PHILLPOTTS), p. 37.
Vedic (G. M. BoLLING), p. 38.

will be seen bF comparing the earliest scientific
treatment of the subjcct, that of Aristotle, with
the latest hypotheses of modern physiclogical
psychology.

According to Aristotle (de Somno, de Somniis,
and de Divinatione per Somnum), sleep is a
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riodical phenomenon found in all animals, and
in animals only. It is thus an alffection of
that phase of mental life which is common and
peculiar to animals, the faculty of presentation
(rd pavracrwér). Its raison d’étre is the need for

riodical recovery of the organs of presentation

m the fatigue attendant on long-continned exer-
cise. Since this state of fatigue attacks the whole

resentative machinery simultaneously, the con-

itions characteristic of sleep must be sought
E;incipally, not in any of the special sense-organs,

t in the xowdr alofnripiov, or central seat of pre-
sentation, the heart. More precisely the recurrence
of sleep is due to changes in the blood consequent
on the taking of food. Food, when taken into the
blood, evolves heat and evaporation ; the evapora-
tion is suddenly cooled on reaching the brain, and
a movement o¥ antiperistasis is set up, in which
most of the vaporized matter is repelled again
downwards. It is to this that the muscular re-
laxation and sensory inactivity of sleep are due.
Aristotle thus anticipates both the views that the
immediate cause of sleep is a changed conditien of
the highest centres,’ and that the change is due
to the temporary presence of toxic substances in
the blood. Dreams are affections of the central
organ of consciousness (xowdr ealofyripior), which
maust be carelnlly distinguished from actnal sense-

rcepts. In perception the affection is originated
g; a real physical stimulus; in sleep snch actual
perceptions occur sporadically, but they are not
the main stnff which dreams are made of. The
direct canse of the dream is the persistence in the
¢commion ’ or central senserium of faint relics of
the meotions formerly aronsed by actual stimn-
lation. Tlhese residual motions are equall cdpre-
sent in waking life, but arc net atbemf to
because they are obscured by the meore violent
motions due to actnal present stimulus. In sleep,
where actual stimulation is exclnded, the mere
minute affections of the system due to these mini-
mal disturbances become apparent. Hence we
are enabled to give a rationalistic explanation of
genuine prophetic or ‘veridical’ dreams, when
they are not due, as meost of them are, to mere
coincidence. Veridical dreams of impending ill-
ness, or recovery, or death are ‘indications’ of
the coming event, due to the dreamer’s sensibility
to minute organic disturbances which are imper-
ceptible in waking life. In other cases a dream
may actually be the caunse of its own fulfilment,
by providing the first suggestion of an action
which is afterwards dwelt on and carried out in
the waking state. Veridical dreams about the
condition of our intimate friends are accounted
for on the ground of eur special preeccupation
with their concerns, which renders the sleeping
soul exceptionally sensitive to those minimal dis-
turbances in its surroundings which originate in
the friend’s organism. It is never permissible to
ascribe such dreams to the dircct agency of God ;
if they came from God, they shouls be specially
vouchsafed to the wisest and best men (which is
not the case), and their oceurrence shonld exhibit
marks of intelligent design instead of being, as it
is, sporadic and casunal.

The best modern accounts of the subject as a
%s.rt of general V[n?rcho]og.,'y are perhaps those of

olkmann ven Velkmar (especially good on the
descrintivo side) and Wundt (sec Lit. below). The
following summary is taken from Wundt.

The eanses of sleep, as of other periodical fune-
tions of the organism, must be looked for in the
central nervous system. It is probably a condition
dne to the temporary exhaustion of the available
energies of the nervous system, and has for its

rpose the accnmulation of fresh ¢ tensional

ces,” which is favoured by muscular inactivity

and diminished production of heat. A second
condition is the complete or partial abelition of
attention. (Animals regularly fall asleep if de-
prived of their usual sensory stimuli, and so do
men of low mental capacity.) It is probable that
this nervous exhaustion is merely a general con-
dition faveurable to slecp, its direct exciting canse
being a specific alteration of condition in the
central nervous system which is normally accom-
panied with the relaxation of attention, It is
most likely that narcotics preduce their effect by
inducing this central change. Hence Purkinje
and others have held that the direct cause of sleep
is to be found in the partial using up of the oxygen
of the nervous system effected by the accumula-
tion of carbonic acid, the final product of respira-
tion. In what region of the brain the assumed
‘sleep-centre’ lies is not known. The physio-
logical changes induced are in general of the
nature of inhibitions, e.g. diminution of the acti-
vity of heart and respiratory apparatus, probabl
dne to contraction of the smallest cerebral bloocK
vessels. The period of deepest sleep appears to
begin about three-quarters of an hour after its
commencement, and to last abont half an honr.
Then follows & period of lighter slumber of several
honrs’ duration, which forms a preparation for
waking. The period of deepest sleep is probably,
as a rule, one of complete, or all but complete, un-
conscionsness, Dreaming, on this view, is an ac-
companiment of the gradual transition from sleep
to waking. Similarly, Volkmann divides the pro-
cesses into five stages : (1) drowsiness; (2) falling
asleep ; (3) complete sleep; (4) lighter sleep, at-
tended by dreams; (5) waking. The dream has
two chief characteristics : (2} the memory images
of which it is largely composed are hallucinatory,
i.e. they are mistaken forreal and present physical
things ; (b) the process of apperception is altered,
8o that the actual percepts which enter into the
dream are interpreted in an illusory fashion.
Dreani-appearances, which Volkmann classes as
hallucinations, are more accurately regarded by
Wundt as generally, if net always, based on illu-
sion; i.c. they are misinterpretations of actual
minimal sense-impressions, such as those due to
slight noises, to the pesition of the sleeper’s limbs,
to trifling pains, slight difficulties in breathing,
palpitations, and the like. A slight intercostal
ain is mistaken for the stab of an enemny’s
agger, & movement of the foot for a fall from s
tower, the rhythm of our ewn breathing for the
rhythmical motions of llying, etc. The visual
dream is based on erroneous interpretation of
internal retinal stimulations, which appear to the
dreamer as flights of birds, butterflies, fishes, etec.
(The present writer does not believe that he ever
has dreams of this kind, which Wundt regards as
remarkably common.) Dreams of water are ex-
plained by Wundt as due to Urindrang in the
sleeper’s body. Ilence again the exceptional fre-
quency of dreams of fishes. (The present writer,
in gencral a constant and vivid dreamer, never
drcams of lishes at all, nor do several persons
of whemn he has made inquirics.) The commen
dream in which we hunt fer an ebject that can
never be found, or start on a journey and have
repeatedly to return for something that has been
forgotten, is explained as due to disturbances of
the Gemeingefihl, the general mass of organic
sensations. The successive illusions of the dream
are woven into a continuous stery by association
with memory-images. Wnundt attaches special im-
portance to memories from the immediate past,
partienlarly those connected with deep emotional
excitement. Thus he accounts for our dreams of
the recently dead by the emotion with which we
watched their last moments and attended their
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burial. (This explanation is clearly insnfficient.
We dream regularly of those for whom we have
cared the most, though their death may not have
been recent, and may have taken place at the
other end of the world. Wundt also omits to
take account of the common tendency to dream of
events from our early childhood, even whea they
are of a trivial kind and not likely ever to have
been attended with any special degree of emo-
tional excitement.)

In general this account would seem to lay too
much stress on the element of illusion and too
little on that of hallucination. It is probably
true that actual minimal sensations form points
de repére in all our dreams, but there is no reason
to contine the element of genuine hallucination
to the one function of establishing links of con-
nexion. Nor is association by itself a sufticient
principle to explain the way in which the drcamer
interprets his minimal percepts. The individual’s
habits of diet, no doubt, largely determine the
type of his dreams. A man who eats a heavy
meal just before going to bed is likely to dream
ve ifferently from one whose meals are light
and who eats and drinks nothing for several honrs
before going to sleep. Bnt, in the main, the cne
for our interpretation of onr dream-sensations is
given by onr emotional interests : we dream most
about the things and persons wherein we are
interested. Hence dreams often exhibit a more
rigidly logical sequence of events than the facts of
waking life. Since the ordinary avenues of inter-
course with the extra-subjective world are all but
cut off in sleep, the dream can follow its course
without interrnption, whereas in waking life we
have constantly to suspend the working-out of a
course of thought or action to attend to wholly
irrelevant issues. In much the same way we may
explain two of the most familiar peculiarities of
dreams—their extraordinary vividness, and the
curious foreshortening of time which seems to
ocenr in them. The vividness seems to be due
to the absence of the mass of complex and un-
interesting detail in which tho really interesting
experiences of waking life are framed. The inter-
esting presentation stands out alone, or almost
alone, and thus engrosses the whole available at-
tention of the sleeper ; if we see & sunlit meadow,
we sce alse the shadows that sweep across it, bnt
in a dream we may be aware of the light without
the shadow. So with the apparent shortening of
time. The dream is wholly made up of the inter-
esting moments, withont the uninteresting detail
which would form their setting in real ]iﬁa. We
may dream, e.g., of eating a dinner, but we do
not dream each bite separately, though we should
have to perform each separately in real life, Or
we dream of an important interview, without
dreaming of all the uninteresting and irrelevant
¢ padding’ which would really spin it out. Henee
the ap}_)arent contraction of events which would
really fill hours or days into a dream which oceu-
pies a few seconds of real time.

The question whether sleep is always aceom-
panied by dreams or not is one which there seems
no means of answering. The general opinion of
psychologists appears to be that the deepest sleep
18 entxrefy unconscious, and that all onr dreams
belong to the phase of gradual return to the
waking state. ‘This is not, however, proved by
the fact that we seem only to remember dreams
which immediately preeede waking. Yor it is a
cemmon experience to wake, like Nebuelindnezzar
(Dn 2), with the firm conviction that we have had
a striking dream which we are totally unable to
recall. 1n such cases, it often happens that the
lost dream is snddenly remembered towards the
evening. The cognatofacts of hypnotism also show

the fallacy of argning that an interval from which
we can recall nothing must have been one in which
wo were aware of nothing. Whether ¢the mind
thinks always,’ as Descartes and Leibniz maintain
and Locke denies, must, for want of evidence, be
left an oFen question.

One of the most curious features of the dream
is the modification of the central personality of
the dreamer which net infrequently occurs. We
dream that we are committing, with a light heart,
misdemeanours or even erimes which would be
impossible to us in waking life. Or a man may
dream that he is a woman (or vice versa), and the
assumed r0le may be kept up throughout the
dream with remarkable dramatio verismmilitude,
Or one may assume, for the purposes of the dream,
the personality of some famihar historical char-
acter, such as Mary Stuart or Oliver Cromwell.
Or, again, if the present writer ean trust his
analysis of his own dreams, the sense of individnal
personality may be temperarily completely sab-
merged ; the dreamer may drop out of the list of
dramatis persone of his dream, which then ap-

roximates very closely to Schopenhauer’s ¢ will-
ess intuition.” The reverse process seems also to
occur. One may begin by dreaming that he is
reading or hearing a story of adventure, and ma
then unconscious?y become the hero of the inei-
dents dreamed of.  Similarly, in the common type
of dream in which we are transported back into
the time of our childhood, we usuaH{ assume a
suitable personality. We think and fecl as chil-
dren, not as our adult selves. Presumably these
shiftin§s of personality, which may fairly be called
examples of ‘alternating personahty,’ are immedi-
ately due to a passing change in the mass of
Gemeingefiihl, or general organic sensation. The
may be compared with similar modifications insti-
tuted by hypnotic suggestion or by the direct
introduction of toxic substances into the nervous
system.

2. In Greek literatnre.—The belief in the Divine
and prophetic character of dreams is universal
throughout Greek literature. In the classical
language the exposition of dreams is regularly sub-
sumed under garrik, as one special provineo of the
art of the udvres, or seer. Aeschylns, writing early
in the 5th cent., when the rise of * Sophistic® was
giving a special impetus to the glorification of
“cnlture heroes,’ includes the discovery of the rules
of onciromaney among the chief things for which
mankind are indebted to Prometheus (Prom.
Vinct. 485 : xdxpwa wplros ét dvetpdrww & xpi | Owap
~evégOat, x7A.). In Homer the sender of dreams
is Zeus ; it is, e.g., he who directly dispatches the
]{ing dream to Agamemnon in Iliad, ii. 5ff
[Homer regards dreams as actual beings; there is
a ‘people of dreams’ on the dim path to the land
of 't.lhe dead (Od. xxiv. 12). In the case of Aga-
memnon’s false dream, Nestor says: ¢IHad any
other of the Achwans told us this dream, we might
deem it a false thing and rather turn away there-
from ; but now he hath seen it who of all Achaans
avoweth himself the greatest’ (//. ii. 80-83). As
the over-lord, in Homer, is lord by the will of
Zeus, he is apparently snpposed (withont much

sitiveness) to receive from Zens counsel in
dreams, while other men’s dreams are of no
acconnt, unless, indeed, some accepted évepordhos,
or dealer in dreams, accredits them. The word
occurs but onee in Homer (Z7. i. 63 : ‘some soeth-
sayer or interpreter of dreams, for dream, too, is
from Zeus’). In parts of Australia the natives
believe that a supernatural being, ¢ Kutchi of the
Dieri, Bunjil of the Wurunjerri, or Daramalun of
the Coast Murring,” may visit the medicine-man
in dream or vision and reveal to him matters of
importance (Howitt, Native Tribes of S.E. Aus.
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tralia, London, 1904, p. 89). The dream-visitant
may also be a ghost ; the dreamer then consults
the medicine-man, who pronounces on the inerits
of the vision (ib. 434).—A. Lang.]

Elsewhere in Greece we find traces of a cruder
and more primitive belicf. In Hesied’s T%eogony
(211-213), Night gives birth, without father, to
¢Doom and black Weird and Death and Slee
and the family of Dreams’; elsewhere it is Eart
who produces prophetic visions of the future
(Eurip. Iphig. in Tawris, 1261 f.: »xwa x0ov érexvd-
oaro ¢dopar’ dvelpwv). This suggests that the
original view was that the prophetic character of
the dreams got at certain spots, such as Delphi,
was due to the inherent virtues of the locality
itself ; the later and more refined theor[s; was that
the dreams are directly inspired by the god to
whom the seat of prophecy is consecrated. Thus
the oracle of Delphi came into the possession of
Apollo, and Apollo, besides 1'evca]ing}P the future
through the mouth of his ¢inspired’ prophetess,
is the great sender of veridical visions and dreams.
It is he who in Aeschylns hounds Orestes on to
his revenge by thrcats cenveyed perhaps in her-
rible dreams, and 1presaresr, the way for the enter-
prise by sending the dream which Clytaemnestra
misinterprets as signifying her son’s death. Simi-
larly the practice of obtainin% prescriptions for
ailments by #ncubation (s.c. by dreaming on a spot
of special and proved prophetic virtue) is, in his-
torical times, pecnliarly under the patronage of
Asclepius, and his great temple at Epidaurus is
the most fanouns of the sanctnaries at which such
dream prescriptions could be received. It was
usual for the god in person to ‘appear in a
dream’ to the patient and dictate the remedy, or
even leave it behind him. When we remember
that there was a widely circulated popular scien-
tific literature of medical works addressed to the
lay-public and containing directions for diet and
exercise, and prescriptions for common disorders,
we can readily understand the considerable repute
obtained by sanatoria of this kind. Apart from
these great sanctuaries, there were also private

rofessional exponents of the science of interpret-
ing dreams (dvetporpirar), who were regularly at
the service of the credulous. Thus Theophrastus
(Charact, xvi. 11) notes it as characteristic of the
dewsidaluwy, or dévot, that, ‘ when he sees a dream,
lie goes to the dvetpoxpirar, the udvres, or the augurs
(8priBoorixod), to ask to what god, male or female,
he should ofler prayer.’” There were also, as with
ourselves, handbooks of the science, for private
use, one of which, that of Artemidorus, belonging
to tho 2nd cent. A.D., has come down to us. Even
apart from the performance of special ritual purifi-
cations (dwodiomourioets) to avert the fulfilment of
evil dreams, it was held an effectual method of
banishing them, as of baulking the effect of evil
forebodings generally, to come out into the open
air and ‘tell them to the sky,” as Iphigenia does
with her sinister dream in %nripi es (Iphig. in
Tauris, 42 : & xawd & fixet vit pépovoa gpdopara | Néfw
wpds albép’ el Ti 87 768’ Eo7’ dxos). The same remedy
could be practised against presages of evil of any
kind, as 1s done, ¢.g., by the nurse of Medea in
the prologue to that play (Eurip. Med. 57f.:
Tuepds p’ ImiNOe yije 7¢ wovpavde | Nékar polovon debpo
deawolyns Tixas). The complete ritual further in-
velved purilication of the bedroom and the dreamer
with torches and hot water (cf. the burlesque of
the performance in Aristophanes, Frogs, 1338 :
dNNd pot dugixohor Noxvov &yare | kdwisl 7’ éx wora-
udv 8pboov Gpare, Oépuere 8 Bdwp, | bs &y Betor Bvepoy
dwox\bow).

The belief in the Divine and prophetic nature of
dreams plays an important part in the Orphic
religion and its descendant, the Pythagerean phile-

sophy. The familiar Orphic doctrines, that the
body is the ‘grave’ of the soul, and that it is only
when free from the body that the soul awakes to
its true life, led naturally to the view that in sleep
the soul converses with eternal things and receives
communications from Heaven to which it is not
accessible by day. This doctrine is specially pro-
minent in Pindar and Aeschylus—poets whe stood
in specially close connexion with Sicily, one of the
chief homes of Orphicism and Pythagoreanism.
Thus Pindar says in a well-known passage from
the Opfvoc (fr. 131, ed. Schrider) that the soul
‘slumbers while the bedy is active; but, when the
body slumbers, she shows forth in many a vision
the approaching issues of woe and weal’ (év moMhois
dvelpois | Belkvvor  Tepmyiv  épépmotocay yahemdv Te
xplow); and Aeschylus (Ewmen. 104) declares that
‘in slumber the eye of the soul waxes bright, but
by daytime man’s doom goes unforeseen’ (etdovra
yép ¢ppiy bppacw Napmpiverar, | év Huépar 68 polp’ darpé-
aromos Bpordv). So i1n the speech of Dietima in
Plato’s Symposium (which is demonstrably Orphic
in its origin) we are told that it is through the
agency of Eros (himself an Orphic figure) that the
‘communion and converse of gods with men is
effected, for the sleeping as we%] as the waking’
(Symp. 203 A). In Aeschylus we further find in
several passages a sort of simple naive psycho-
logical theory of the machincry of these prophetic
dreams, which is apparently based on the doctrine
of the physicist and Orphe prophet Empedocles,
that ¢ the blood surroun(}ing tRe Eeart is that with
which we think’ (alua y&p dvfpdmos wepixdpdiby éare
véypa). 'The soul is represented as sitting in the
heart, like a udvris in the prophetic chair, and
reading off the visions presented in the blood that
drips before it, just as the modern ‘scryer’ reads
off the ,pictures 1n his erystal (Agamem. 178 : ardfe
8 & & twyde wpd xapdlas | pynourhpwy wéves; 975
riwre pou 748" éumédws | Seipa wposTarhpiov | xaplas
Tepaokdmov wordrar, | . 008’ dmwomréoas [v.]. dwo-
wrioad] dixay | dvokpirwy dvepdrwy, | Odpoos ebmiis e
¢pevds ¢lhov Opévov [where (?) read dworricar and
render : ‘Confidence dares net spit it away like a
riddling dream and take its wonted seat in my
sonl’]; the 6Opéves is not, as in the curiously
parallel line of Shakespeare, ‘My bosem’s lerd
gits lightly in his throne’ [Romeo and Juliet,
v. 1. 3], that of a monarch, but that of a seer or
prophet). Presumably the reasen why the soul
can ‘scry’ in nightly dreams only, is that by day
its attention is diverted from the figures formed
in the alua wepwdpdiov by the sights of the outer
world. The Orphic doctrine of prophetie dreams
was apparently, like the rest of (Erpgicism, refined
and spiritualized in Pythagoreanism. Iamblichus
refers more than once to the moral discipline exer-
cised by Pythagoras over the slecping and dream
life of the Order. In particular, Ee tells us that
it was the custom of the Society to prepare for
sleep by listening to tranquillizing music, with the
effect that their unruly passions were stilled, théir
sleep light, their dreams few and happy and pre-
pletic (Vita Pythag. §§ 65, 114). Some writers
regarded the famous tabu en beans as intended to
banish bad dreams.

A similar theory re-appears in Plato, Republic,
571 Cf., where Secrates maintains that the dreams
of the good man are pnre and prophetic, because
even in sleep the lower elements in his sonl retain
their subjection and leave the noblest element to
lead a free and nnfettered life of its own. Since
the Timaeus (71 D fI) sets a mnch lower value on
dreams, maintaining that in them revelations are
made only to the lower and irrational nature, and
that the revelation requires subsequent interpre-
tation by reasen to be properly understood, the
theory of the Republic is presumably one held by
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the actual Socrates but not shared by Plate.
Even the account of the Timaeus may possibly
represent views current ameng the Pythagoreans
of the late 5th cent., to which Plato would not
have wholly subscribed. It shonld be noted that
the famous dreains ascribed to Socrates in the Crito
and the Phaedo are clearly of Orphic-Pythagorean
provenance. The vision which warned Socrates
that the trireme had left Delos and would reach
Athens on the morrow is manifestly the ‘fetch’ of
the boat itself, which is just leavmi; the island,
and is sent thercfore by Agllo of Delos, the great
m of Pythagorcanism. The other vision, which

¢ Soctates * practise music,’ clearly comes from
the same source, as he obeyed it by composing a

@an to the Delian Apello (Diog. Laert. ii. 42).
Y?rom the Academy the doctrine of Pythagoreanism
about prophetic drecams would appear to have

assed to the Stoics; henqe we find Zeno advisin

is followers to use their dreams as a test o
their advance towards virtue (Plutarch, de Profect.
in Virt. 12; von Arnim, Fragmenta Stoicorum,
Leipzig, 1905, i. 56 : HElov ydp dwd rév Svelpwv ExagTov
abrod guvawrfdvesrfar wporémrovros, kTN, ).

A. E. TAYLOR.

?. Savage and modern dreams.—These Greek
beliefs or thceries, like most of our theories on
such matters, are enly more artificial statements
of the conclusions of savage reasoners. ¢The
Narrang-ga think that the human spirit can leave
the body in sleep, and communicate with t_.he
spirits of others[telepathy] or of the dead ’ (Howitt,
434). The slecp of the body is the holiday of the
spirit, which, in sleep, as after death, can ascend
to the spiritual place above the sky, and is free
from the bonds of time and space.

Among ourselves, people tell us that they have
seen unknown places in dreams, and have later
come to and recognized them in scenes which they
bad never before visited in the body. In the same
way Howitt writes (p. 436) :
¢ A Mukjarawaiot mauo toid ma that his father came to him in
a dream, and said that he must look out for himself, else he
weuld be killed. Thie saved him, becanse ha afterwarda came
to the place which he had geen In tha dream, and turned back
to where his friends lived, so that his enemies, who might hava
been walting for him, did not catech him’ (r. 435). Oupe of the
Kurnal tribe, being asked ‘whether he really thought that his
Yambo [spirit} could ‘‘ge ent” when ha was asleep . . . said,
“It must be seo, for when I sleep 1 go to distant places, I see
digtant peopls, I even see and k with those whe are dead.”"’

These experiences and this philosophy of the
chenences are comnmon to most races in the lower
culture (see E. B. Tylor, Prim. Cult.*, 1903, vol. i.
pr. 397-400). The belief in the interpretation is,
of conrse, reinforced by what Tylor calls ‘double
narratives,’ namely those in which the experience
is mutnal. A dreams of B, B (awake or asleep)
sees A in the circumstances of the dream.

Tyler quetea St. Augustine (de Civ. Det, xviii. 18) for a atory
told to the saint by a Iriend. Thie gentleman, before goiog to
sleep, saw a shlioaepher of his acquaintance, who came mg\lm
and expounded certain Platonio passages which ha had pre-
viously declined to elucidate. ‘I did not de it,’ said the philo-
sopher, when c;ucetloned, ¢but 1 dreamt T did.” In anether case
a etudent in Africa was ‘eoached’ In some latin difficuitiea by
Avgustine, whe was in Italy. But Auguatine did not dream, or
did net remember dreaming, anything about the matter (de
Cﬂﬂ‘l pro Mortuis, x-xi1 ; Ep. clviii.).

There are many modern tales of this ‘mutual’
experience. One may be mentioned which was
written out and signed by the dreamcr and his
mother, who was in the house at the time of the
events: ’

Tha Rev. Mr. B. feli asleep in hie club, in Priucee Street,
Edioburgh. Ile dreamed that he was late for dinner, .;md ?;fat'.
ha want heme to the heuse of his father, 8ir John B., in Aber-
eromhy Place. 1le could not open the door with his latch-key,
but it was epened by his father. 1le then ran.upstairs, and,
lookimin(iemn from tha first landing, saw hie latlier below
after him. Me then awoke, found that he was in his elub, and
that the hour was ten minutes to midnight. 1Is horried home,
:ng feund the front door bolted. Hig father opened it and said
‘ Where have yeu been? Yeu came in ten minntes ago and
ran upetairs; whers have yeu been since?’ Like the Piatonic

philosopher el St. Auguatine’s tale, Mr. B. auswered, ‘I did
not do it, but 1 dreamt I did.' Sir John B. was dead when the
written Darrative aigned by Mr. B. and Lady B. was com.
municated to the writer., Other cases, equally well attested
g;y five wit on one oocasien, and by the dreamer) might

given, hut enough has been said to illustrate thia mutual
type of experlenee,

Tt is clear that primitive thinkers counld explain
their dream experiences only by the belicf in an
indwelling spirit of each man; and, when the
dream proved to be ¢ clairvoyant’ (as of a place not
previously seen, but later found), or ‘mutnal,’ the
theory would be corroborated. Persons with such
experiences must inevitably arrive at the con-
ception of spirits, both incarnate and discarnate,
and manifestly this belicf lias been one of the most

otent influences in the evolntion of religion. As
lor says (op. cit. p. 445), speculation sed
«from the earlier conviction that a disembodied

soul really comes into the presence of the sleeper’
(or of persons wide-awake) ¢ .towa.rd the later
opinion that such a phantasm is prodnced in the
dreamer’s mind’ (or in the mind of the wide-awake
observer) ¢ without the perception of any external
objective figure.’

here are, practically, the two hypotheses: (1) of
an ‘astral body,’ a real space-filling entity ; and
(2) of ‘telepathic impact.’ Bnt ratienalistic, if not
reasonable, thinkers will dismiss both hypotheses
as ligments made to account for events which never
ocenrred. These varieties of opinion, however, do
net concern us; we merely remark that dreams
(with ether psychical experiences) account for the
animistic or spiritual element in religion.

A man’s dream ‘comes trune’; he finds that
what he saw in dream was, though he had no
normal means of knowing it, true in reality ; he
therefore infers: something within me can go out
of me and wander into places where I have never
been.” A meodern instance, narrated to the writer
by the dreamer, may be given:

At aball in StirlinF, some fifteen years ago, aeveral persons
were polaoned by eatiog ili.conditiened oysters, and some died.
The hushand ef the narrator was among the sufferers. Oa
becoming aware ef his cendition, he wrote and fastened up twe
Jetters to twe different firms of stockbrokers in Glasgow, whieh
hia wifa posted. On the night of his fuperal ahe dreamed, and
told the dream to a sister-in-law whe slept with her, that she
weuat to two different efficee in Glasgow, and in each saw an
epen ledger, and en s page in each her husbaod’s nama at the
head of a long list of curieua names, of which ehe mentioned a
few. They wara the designations of miues in the Transvaal.
At the foot ef each page figurea were written ashewing the state
of the account. In ena the loss was smaller, in the other
iarger; the amount was something over £3000. The lady had
no idea that her husband was speculating till ghe saw the
addressea of hia letters to the stockbrokers, and, on eceing
thess, before his death she wrote to them, asking them to
wind up affaira. Te abbreviate—her dream, unhappily, proved
exactly correct.

The joterpretation by a professor of psyehelogy in a Scottish
University 1s that tha epeculator had often toid hig wifa all
about his dealing: in geld mines, but that ehe hed vever
listened, and the information, till revived in a dream, alumbered
unknown in her sub-couscieuaness. But a primitive thinker
could net possibly hit on this theory, which, in fact, did net
commend itself as possibla to the dreamer.

‘When a dream discloses future events, it produces
a great impression on many minds, and in un.
scientific ages is explained as a Divine revelation.
The Homeric explanation, that trne dreams come
through the gate of horn, false dreams through
the ivory gate, is based mercly on a pun in the
Greek. We now account for prophetic dreams in
the mass by saying that, out of so many shots as
our dream-selves make, it would be a miracle if
none hit the hull’s eye. Moreover, oven if a dream,
later fulfilled, is recorded contemporaneously, or
impels to action taken on the moment, the theory
of mere fortuitous ceincidence is applied ; while
every one knows that, in telling & dream, we
almost inevitably give rational shaping to what
was not rational, and, ;f:cncrally, decorate the
anccdote. The number of dreams about winners
of any great horse race is so great that some must
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coincide with the result, In ene curious case the
explanation is easy.

An Eton friend asked Colonel A. B., ¢ What is the Latin name
tor the eonth-weet wind?’ ‘Favonlus,’ was the answer. ‘1
dreamed that a horse with the Latin name of the eonth-west
wind won the Derby, but, when I wakened, 1 could not re.
member the Latin name.” The friends found no Favoniug in
the betting, and noune, on the Derby day, was coloured on the
card. But it was announced that ‘the Zephyr colt’ had just
been named Favonius, The friende naturally backed Favonine,
which won. 1t is clear that the well-known Zephyr (weak
wind) colt had, in the dream, suggested the south-west wind
by ita Latin name, which, when awske, the dreamer could not
remember,

Another explanation of a fulfilled dream is that
the dream was never dreamt, but was an illusion
of memory.

Thue Mr. F. W. Greenwood published and spoke to the writer
about & dream of going into & strange house, and finding a
human hand on & chimney-piece. He did, next day, visit at
a house in which he had never been before; he had forgotten
about his dream till he noticed the hand of & mummy on the
chimney-piece. When told that, in all pmbabilit[\;, he had
never dreamed the dream, hut; only had a sense of the déja vu
when he saw the hand, and suppoeed that ¢ the previously seen’
had been seen in a dream, Mr. Greenwood, a man of eturdy
common sense, revolted against the methods of science. This
was not unnatural.

It frequently happens that, in the course of the
day, some trivial incident reminds us, by assecia-
tion of ideas, of some trivial last night’s dream
which we had temporarily forgotten. In such
cases science does not say that we are under the
sense of the déjd vu; that explanation is given
only in cases where, if it is not given, a dream
must be recognized as premenitory.

An interesting essaf on premonitions in dreams,
with examples, by Mrs. Henry Sidgwick, may be
read in Proceedings of the Society for Psychical
Research, vol. v. pp. 311-351. The objeetions are
firmly stated in general terms; es ecially the
objection that memory, if no record instantly
made, improyes the case, while the memery of
any person to whom the dream was narrated
before the coincidence of dream with fact was
known is as subject to error as that of the
narrator. It will be observed that perhaps the
best authenticatcd premonitory dreams are con-
cerned with quite trivial matters, for example
(this case is not given by Mrs. Sidﬁwwk)', a series
of incidents in a golf match played on links and
with an opponent both entirely strange to the
dreamer at the time of thedream. (For examples,
see Mrs. Sidgwick’s essay, pp. 338, 339, 343, 346-
351.)

A dream, communicated to the writer at first hand, is
Sictureeque, and may be briefly told. The dreamer one night

reamed that she was In Piccadilly. The street was covered
with snow, and a hlack slelgh was driven qnickly past. Looking
round, she saw the late Duke of Edinburgh, with whom she
was acquainted. Ile said, *They are taking the news to Clarence
llouse.” The following day she read jo the ne per the news
if the murder of the Duke’s fathern-law, Alexander m. of

This aspect of dreams (if the facts are accepted)
may, of course, be viewed from the side of Myers’
theory of ‘the snbliminal self,’ as stated in his
book, Human Personality (1903). By those whe
accept, more or less, Myers’ hypothesis some
dreams are taken to be ‘supernormal,’ and bear
witness to unexplained ranges of human faculty.
In other cases they merely show that incidents
which have left no trace on the ordinary memory
arc none the less treasured in the subconscions
memery, and may be communicated to the upper
consciousness through the mechanism of remem-
bered dreams. If no men dreamed, it is prebable
that religion and philosophy might never have
evolved the conception of spirit; while, if only
five per cent of mankind (frca.med, it is fairly
certain that the other ninety-five per cent would
regard them as merely mendacious,

Lireratoaz.—For a foll biblio(fra hy, see Baldwin's DPAP,

vol. lil. pt. 1, .79, ‘Dream’ and ‘Sleep’; cf. also W. Volk-

mann von Volkmar, Lekrbuch der Psychol.3, Csthen, 2 vols.
VOL. V,—3

1884-5 ; W. Wundt, Grundzigs der physiol. Psychol.5, Lelpzig,
8vols. 1902 ; Aristotle, Parva Naturala, ed. W. Biehl, Le?mf.'
1898 the works of Aristotle, Eng. tr. (general editors, J.
Smith and W, D. Ross), pt. i. Parva Naturalia (tr. of de Somno,
e niis, ds Divinatione per Somnum, by J. 1. Beare),
Oxford, 1903; J. 1. Beare, Gr. Theories of Elementary Cognition
JSrom Alemaeon to Aristotle, Oxlord, 1906; Mary Hamilton,
Incubation, or the Cure of Discass in Pagan Temples ami
Christian Churches, London, 1906. A. LANG.

DREAMS AND SLEEP (Babylonian).—The
dream played an important part in the life and
religion of the Babylonians. In the dream the
deity was believed to reveal himself in a special
way to the individual, declaring the will of heaven
a.ntf predicting the future. The bdrd, or *scers,’
constituted a particular class of priests, and one
of the titles of the Sun-god was bdrd teréti, ‘the
seer of the revealed law.” Prophetie dreams, how-
ever, might be sent to the ordinary layman as well
as to the professional ¢seer,” and there were books
for interpreting their meaning. It would seem
that answers. to prayer could be obtained through
sleeping in a temple and invoking Makhir, the
godgess (or god) of dreams, At all events, in a
penitential psalm (WAZL iv. 66. 2) we read:
‘Reveal thyself to me and let me beheld a favour-
able dream. May the dream that I dream be
favenrable ; may the dream that I dream be true.
May Makhir, the god(dess) of dreams, stand at my
head. Let me enter E-Saggila, the temple of the
geds, the house of life’ The little temple dis-
covered by Mr. Hormuzd Rassam at Balawat (15
miles E. of Mosul) was specially dedicated to
Makhir, and may have been frequented by those
who thus sought * favourable’ dreams.

In the Epic of Gilgames dreams play a con-
spicuous part. In the struggle of the Babylonian
hero with Khumbaba. three dreams are needed to
assure him ef success. The loss of his friend Ea-
bani is foreteld in a vision of fire and lightning,
and in the story of the Deluge the impending
destruction of mankind was said to have been
revealed to Utu-napistim in a dream, The his-
torical inscriptions are equally full of references
to dreams. The will of heaven was made knewn
to Gudea of Laga# through a dream, and the army
of Assur-bani-pal was encouraged to cross a river
by the appearance in a visien of the goddess Istar,
who declared : ‘I march before AsSur-hani-pal the
king, who is the creatien of my hands.’ “Asur-
bani-pal himself, when overwhelmed with despair at
the outbreak of the war with Elam, was similarl
reassurcd with a promise of vietory. He praye
to Istar, and on the self-same night “a seer (sag’rﬂ)
slept_and dreamed a dream,” whercin Istar of
Argela appeared with a quiver on either shoulder
and a bow in her hand, and bade the dreamer
announee to the king: ‘Eat foed, drink wine,
enjoy music, exalt my divinity until I have gone
te accomplish this deed : I will give thee thy heart’s
desire; thy face shall not grow pale, thy feet shall
not totter, thy strength shall not fail in the battle.’
It was in a dream that AsSur commanded Gyges
of Lydia to pay homngo to the Assyrian king and
s0 obtain help against his Cimmerian enemies, and
the prediction that the 1power of the Manda would
be overthrown, as well as the erder to rebuild
the temple of thie Moon-god at Harran, was re-
vealed to Nabonides in a dream. In the historical
frameweork of the Book of Daniel the dreams of
Nebuchadrezzar occupy a leading place, and in one
instance the wise men of Babylon were required
not only te interpret the dream, but even to recall
it to the memory of the king.

Onciromancy was studic(gl by the Babylonians
with that exaggerated devetion to details which
otherwise characterized them. The official texts
relating to the interpretation of dreams took note
of everything, however bizarre or unlikely, which
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might occur to the imagination of the sleeper.
These texts or ‘ Dream-books,” which were probably
collected in a single work, were naturally inclnded
by Assur-bani-pal in his library at Nineveh, and
formed the quarry from which Artemidorus drew
the materials for his live books of the Oncirocritica.
The nature of them may be gathered frem the
following quotations: ‘If a date appears on a man’s
head, it means woe. I a fish appears on his head,
that man will be strong. If a mountain appears
on his head, it mecans that he will have no rival.
If salt appears on his head, it means that he will
apply himself to bnild his honse.” Or, again: ‘If
a man dreams that he goes to a pleasure-garden,
it means that he will gain his freedomn. If he goes
to a market-garden, his dwelling-place will be un-
comfortable. If he goes to kindle a firebrand, he
will see woe during (his) days. 1f he goes to sow
a field, he will escape from a ruined place. If he

oes to hunt in the conntry, he will be eminent (2).
i!f he goes to an ox-stall, [he will have] safety. If
he goes to the sheepfold, he will rise to the first
rank.” Could a pseudo-science end in greater
puerilities?

LiTERATURE. — A. Bolssier, Choiz de textes relatifs @ la
divination bylonienne, ii., Geseva, 1906; F. Leaer-
mant, La Divination et la science des présages chez les Chal-
déens, Paris, 1875, u;;p. 127-149; Artemiderus Daldianus,
Oneirocritica, ed. Reiff, 1805, A. H. SAYCE.

DREAMS AND SLEEP (Egyptian). —1.
Introdnction,—Although dreams were not con-
sidered of sueh importance in Egypt as in
Chald®sa, Phenicia, or the Hellenic world, the
role allocated to them was much larger than is
gencrally thought ; they eccnpied a eonstant place
in Egyptian life. The relative scarcity of informa.-
tion 1s a result of the nature of the monuments
at present published. While the epigraphy of the
temples furnishes only a very few ogicia,l examples
of dreams, we find (1) that, in spite of this scarcity,
dreams are of constant occurrence in the literary
Iiapyri ; and (2) that the instances of Egyptian
dreams mentioned by late anthors are proved by
a correct exegesis to Ke of Egyptian origin. These
two points give us ground for thinking that the
decip erinf of the still unpublished papyri and
ostraca_will yield an unknown wealth of informa.
tion. Further, the stndy of wnpublished ez vofo
stele ought, to all appearance, to furnish large
additions to the list of cases of miraculous healing
obtained by the medium of dreams. 1f to all this
we add the passages in our sources in which dreams
aro not expressly meuntioned, bnt aro implied by the
fact that formula are emyloyed similar to those
used in cases of dreams related expressly as such,
we are forced to the conclusion that the cnrrent
ideas as to the frequency and importance of dreams
in Egé vt stand in need of considerable modification.

2. Classification ef material.—Dreams in which
the gods intervene directly may be divided into
three groups: (a) unsolicited dreams in which the
appear in order to demand some act of piety toward%
themselves; (6) dreamsin which they give warnings
of various kinds spontaneously ; and (c) dreams in
which they grant their worshippers an answer toa
question definitely stated. The cases of unofficial
n;n.gle forcing dreams into its service form a separate
class.

This classification bas the advan i
a fixed number of groups, which b":iﬁe ?:t::; ?:eiltzg ,;'!rfn’,?ﬁg.g
the essentially Egyptian characterisiics, and so help to decide
whether a certain Bumber of dreams mcationed la the Greek
and Roman classics can be ed as really Egyptian. This

is an important question to ecttle for the geaeral theory of
reams.

a

%. Unsolicited dreams.—Of this first class the
well-known dream of Thothmes Iv. is the best
specimen contained in our sources. Falling asleep,
during the chase, at the foot of the statue of the

Great Sphinx, the yonng princo heard the veice of
a god. It promised him the throne of Egypt, and
required him to repair the god's temple, which was
threatened with ruin. ‘This story leaves no doubt
that the drcam of Nectanebo, though handed down
to us in Greck form (cf. Lecmans, Papyri Greei,
Leyden, 1838, p. 122), is an adaptation of an Egyp-
tian document. As in the case of Thothmes I1Vv.,
the god (under the form Anhuri) appeared to the
king, and complained of the failure to complete
certain works at his temple. On waking, the king
was greatly perturbed, and gave the necessary
orders to have the works completed with all expe-
dition. It is quite certain that this Hellenized
legend sprang from the remains of a stela, like
that of the Sphinx of Gizeh, on which the priests
had had an account engraved of the marvollons
incident that caused the repairing of the temple,

The case reported by Plutarch (de Js. et Osir. 28)
of the dreamm of Ptolemy Soter belongs to the same
category. The king dreams of a colossal statue
which orders him to take it back to Alexandria,
whero it was formerly situated. Ie makes in-
quiries on awaking, and finds that Sosebius had
once seen an image at Sinope like the one described
by the king as seen in his dream. The statue, in
short, is found there, and bronght back to Alex-
andria ; and Timeotheus, as well as Manetho, recog-
nizes it as one of Serapis. Ilcre we see a Hellenized
adaptation of Egyptian legends relating to the
repair of monuments and the restoration of cnlts
of Divinestatnes ; and this is in complete lmrmonK
with the historical fact that the Ptolemys took
a great deal of trouble to bring back the national
sacred statnes which had been carried off from the
Nile Valley by Asiatic conqucrors.’

The question of the ahsolute authenticity of these documents
canset he discussed here. It was sreved leng ego that the
majerity of these stelm deveted to dreams, miracles, and gifts
made after Divine intervention bear inscriptions of a much
later date than ja attributed to them (e.g., the Stels of Cheo
et Gizeh, the Stela ‘of the Famine,’ Stela of Bakhtan, etc. ; the
Stela of the Sphinx, in particular, has bees ehowa by Erman to
be a new versten of an analogous legend attributing an identical
dream to another Prince). It still remaias to be proved, how-
ever, that these ‘forged’ documesnts are net adaptatiens of
aneient inscriptions or transcriptiene os etone of ancient. papyTi.
The only important facts to be kept in view here are: (1) that
offieial Egypt admitted as a regular process this method of
Divine warnings by dreams ; (2) that numerous restorations of
temples and cults were really the eutcome of dreama actually
experienced, and accepted by the king, on awaking, as certain
signs of the will of the gods. An examination of the official
texts rolating to the restorations of meauments would shew, by
the parallelism of formnlm, that these cases are ewch more
aumerous in Egypt than is usnally supposed.

Besides cases like the above, in which the ﬁods
may be said to have been working primarily in their
own interests, unsolicited dreams were granted also
for the benefit of humanity. The revelation by a
dream of the hiding-place of some wonderfnl chap-
ter, for use in funerary or medical magic, scems to
have been the traditional origin of a number of
formulee or groups of formulm inserted later in the
great compilations which became the ‘Books of
the Dead’ and the first medical papyri. All that
the gods of Egypt did in snech circumstances was
to show tho continuity of their legendary réloe of
‘beneficent masters of this whole earth.” Their
intervention sometimes took an even moro direct
form, warnings being given by dreams to the
kings, who were the Divine heirs, or to important

rsonages, princes, or even simple mortals loved

y the gods. Sometimes they revealed the actien
to be taken in the man’s own intercst. It is, e.g.,
in obedience to a dream that Shabaka (Sabacos)
retires into Ethiopia (Herod. ii. 139). Sometimes
they foretell final success, without reqniring, as
in the case of Thothmes Iv., a personal service in
exchange.

The famons Ethiopian Stela ‘of the Dream'’ is the typical
example of this class. Wo are told how Tonutamen *sees in &
dream ju the nlght two serpents, one oun the left, one on the
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right,’ and how it was explained on his awaking that these
two aerpents signified the heraldic emblems of the two Egypts
(North and South) of which he would soon be master.

In other cases the gods do not scorn to foretell
happy events to certain persoms in whem or in
whose descendants they are particularly inter-
ested—perhaps with a view to the good that will
result for the whole of Egypt. The story of Satni,
father of the great magician Senosiris, is an ex-.
ample :

‘Igow Satni went to sleep and dreamed a dream. Some one

ke to him, saying: ** wife hath concelved, and the child
ahe will bear wilf be called Senosiris, and many are the miracles
that will be done by him in the land of l'j.gypt." y

Semetimes, a.gain, a dream directly reveals the
wish of a god. Thus the prince of Bakhtan saw in
his sleep a hawk llying away towards Ecypt ; this
was & sign that he 1ad to send back to "Thebes the
miraculous statue of the god Khonsu, which had
formerly exorcized a_demon from his daughter.
Sometimes, also, the Divine spirit warns the king
in & dream to avoid certain projects, either imme-
diate or far ahead, which would turn out harmful
to the kingdom. However adapted they may
be in non-KEgyptian compositions, the dream of
Menander and Pharaoh’s dream (interpreted by
Jeseph [Gn 41]) are two good examples, the con-
stituent elements of which are similar to these of
E%yptian accounts of sneh Divine warnings.

e first of these stories has come down to us in fragments
of & Coptic romance—the fabulons Life of Alexander: *Then
Menander had the following dream, and saw this vision : he saw
a lion loaded with chaios end cast into a pit. A men spoke to
him: * Menander, why dost thon not descend with this lion,
since his porple is fallen? Get thee up uow, and seize him by
the neck of hia purple.” Menander’s grief at this dream, and his
conviction that the lion aignified his master, were not mistaken
—in the morning a messenger announced the death of Afexander
at treacherous hands.” It is highly probable that, if the legend
is of late Egyptian date, it borrowed its general form from the
ordma:{ type of historical dreams attributed to the Pharaohas of
national legend.

The same remark applies to the Scripture story of the dream
of Pharaoh, and the part played hy Joseph. In the present
state of our knowledge, we cannot assert that this episode
belongs to any particular relgn in the Egyptian dynastiea, nor
even that it belongs, for a fact, to some authentio fragment of
the national folk-lore relsting to the legend of the Pharaohs of
the romantic cycle. But Egyptology is in a position to state
with assurance that none of the clements of the atory is a priori
in conflict with the Egyptian data relating to dreams. We know
from history that the aubject itself (the periods of drought and
fertility resuiting from the annual overflowing of the Nile) was
one of the chief intereste of tho Egyptian inonarchy ; the famous
stela of the island of Sehef (the ‘ Famine Stela’), e.g., is evidence
that facts of this kind were of great Importance In monumental
rel history, where the gods and the kings both witnessed
to the vital importance of thia matter—the former by warnings,
the latter by acta of plety. The symbolic method of warning,
in the fignres of fat and lean kine or ears of corn, is analogous
to that of the serpenta in the Ethiopian ‘ Dream Stela.’ Finaliy,
the calling in of Joseph to interpret the dream, after all the

ne and wise men had been conanfted in vain (Gp 419), {e
lTikewise in agreement with Egyptian usage: the popular tales
relate that, on the failure of the regular interpreters, the king
applied at will to private persons noted for their wisdom, as,
e.g., in the case of the wise old man consulted by the Pharaoh
In the *Story of Cheops and the Magicians.’

The interpretation of symbolical dreams was the
business of special persons—the ‘Masters of the
Secret Thingés,’ or the ‘Secribes of the Double
House of Life’ (a very poor modern translatien;
the real meaning of the title is rather ‘the Learned
Men of the Magie Library’). At no time do these
‘official dreamers’ seem to have had the prominence
they enjoyed in other civilizations, As regards
mantie codification of the signification of beings,
things, and ﬁhenemena seen in dreams, it is hardly
likely that Egypt did net possess lists of this kind
in the temples; but, as a matter of fact, we do not
possess at the present moment a single papyrus of
the same kind as the collections of ‘omen tablets’
of the Chaldzan civilization. It is not a qnestion,
of course, of looking for a theoretical work or any-
thing ap{»roachinrv the Oneirocritica of Artemi-
dorus ; all we cpuﬁl expeet wonld be lists of facts
and interpretations eonceived on the model, e.g., of
the heroscopic calendars.

4. Solicited dreams.—Of more frequent oceur-
rence is Divine intervention by means of dreams
sought and obtained, either in exeeptional eircum.
stances or in regular arranged form. Good ex-
amples of the hrst class are furnishéd by the
historical cases of kings finding themselves in a
difficalt situation, and imploring a god to grant
them some light on the future or en the course
they should follow. The classical inseription of
Merenptah (Great temple of Karnak) is a good
example :

¢Then hia majesty saw in a dream as if a atatue of Ptah were
standing betors Pharaoh. He was like the height. of, ... He
apake to him, ‘*‘Take thou (it),” while he extended to him thd
aword, ‘‘and bauiab thou the fearful heart from thee.” Pharaoh
spake to him, ‘' Lo . , .”’ (Breasted, Ancient Records of Egypt,

icago, 1906, ili. 582).

This passage throws light upon Herodotus’ story
(ii. 141) of the dream of Sethes, a priest of Heph-
@stns, durmg his struggle against Sennacherib ¢

‘The monarch . . . entered into the inner sanctuary, sod
before the image of the god, bewailed the fate which impende(i
over him. Ae he wept, he fell asleep, and dreamed that the
god came and atood at his side, bidding him bo of good cheer,
and go boldly torth to meet the Arabian host, which would do
him no burt, as he himself would send those who ehouid help
him.’ Ct., on Sennacherib, 2 K 19%¢., A
This is a faithful acconnt—though Hellenized—of
what the classical Pharach did. He did not ‘bewail
his fate,” as the Greek anthor thought, but he stated
his case in a prayer, the model of which is given in
Maspero, Contes pop. (see Lit.); and the appearanee
of the god in a dream was not an unexpected pheno-
menon, but a neeessary consequenee of the prayer.
The rest of the story—the enteringof the temple,
speaking before the statune, incnbatien, and, lastly,
the response of the god—are Fure Egyptian ehar-
acteristics, and are in complete agreement with
what we learn on this peint from the inseriptions
and popular tales. .

The various sources of information that have
come down to us prove that incubation in the
temple in order to obtain a remedy or & mantic
response was a current praetice, not only among
prinees, but also among private individnals. 1tis
wonderfnl to find, onee more, and in this connexion,
that the Greco-Roman anthors were often more
acenrately informed thanis usnally helieved. Before
Egyptological knowledge had sggplied the neces-
sary proof, the accnracy of Diodorus (i. 28) was
contested (Wilkinson, Manners and Customs, Lond.
1878, ii. 356), when he says that ‘in Egypt, dreams
are regarded with rehgwug reverenee, espeeiall as
nieans of indicating regnedles in illnesses’; and that
‘the prayers of \\'orshlpgerg are often rewarded by
the indication of a remedy in a dream.’

The atory of Satni tells of Mahituaskhit Eolng to the temple
of imuthesg (= Asklcpios) in Memphig, praying to the god, then
falling asleep in the temple, and receiving from the god in s
dream a cure for her sterility: ¢ When to-morrow morning hreaks,

0 thou to the fountain of Satni, thy buahand ; there thou shalt

nd growing a plant of colocasia ; pull it up, leaves and all, and
with it make & potion which thou abalt give to thy husband ;
then shalt thou aleep with him, and that very night shalt thou
conceive,’

This story ia not sing»!y o literary fabrication; for we have
the famoue Memphite Stela of Pshercuptah, of the Aunguatan
g:riodg:iyln epigraphical evidence of another case of sterility

ing similarly cored by s remedy revealed in & dream by the
same god Imuthes,

By piecing the various texts together, we gradn-
ally arrive at & re-construction of the ¢ processus’
of the Egyptian dream by incubation in the temple.
The patient entered one of the sanetnaries where
the gods were reported to give responses to these
who came to slecp within the saered enclosure,

Our information is fully verified by the texts, at least for the
temples of Imuthes in Memphis, and of Thoth in Khimuanu. All
indications of a sclentifio nature lead to the same conclusion for
the temple of Thoth Teds at Medinet-Habu, near Thebea (see
Diszaes AND MEDICINE [Egyp.]), and for the celebrated sanctuary
of Igls st Philw (cf. Revillont, in PSBA x. [1887]68). Finally,
we are assured by Petrie that there were special places in the
temple of Barbut ei-Qadem, in Sinsi, for people who desired
dreams from the goddess Ifaithar (Hathor) relatiog to the
focality of turquoise mines (cf. Egypt and Israel, London, 1911,
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P 49, and Personal Religion, do. 1000, pp. 27, 81). Bat the
same author is probably wrong In thinking that this practice
represents & borrowing from ancient Semitic religion.

When inside the temple, the worshipper prayed
the deity to reveal himself: ‘Tura thy face to-
wards me’ ; and besought him by his well-known
virtnes: ‘’Tis thou who dost accomplish miracles
and art benevolent in all thy doings; ’tis thou
who givest children to him that hath none,’ or ¢ *Tis
thou who hast created magic, and established the
heavens and the earth and tho lower world ; ’tis
thou who canst grant me the means of saving all.’
The god was adjured to ¢kear the prayer’ (and
this formula is, in the preseat writer’s cpinion,
decisive proof that the various stel® on which ears
[sotmu] are found are, after all the discnssion on
this point, votive oflerings of the worshippers
whose supplications the god had heard [sotmu] in
cases of dreams by incubation). After these inve-
cations, the inquirer waited for the god to come
and answer him in sleep.

There is one important point still chscure. We do not know
whether, as in 80 many other savage and semi-savage religions,
the coming of the dresm was fscilitated hy the swallowing of
some narcotio or Intoxicating suhstance (see Tylor, ﬁ(!‘*,
London, 1891, 1. 416 £.). Of the two other equaliy frequent con-
ditions—prayer and fasting—the former has been discussed.
As regards fasting, it is almost certain, from a number of evi-
deaces and lelisms, that it was an essential duty of the
worshi?per esiring a dream. It was originally based, as in
ancivilized races, on magical notions which gavs a pseudo-
sclentific interpretation to ths hypersensihility to dreams
cansed by fasting; therefors 1t developed into the idea of
moral! purification, as has happened ju so maoy other cases
isce Petrie, Personal Religion, ‘ The Ascetics,’ p. 70, for the
dea of fasting In general in the Egypt of the later period).

The god next appeared in a dream. The usnal
formnla is: ‘The god N [or ‘some one,’ instead of
the Divine name konoris causa] spake to him, say-
ing. . . > The deity begins, as a rule, by specify-
ing the identity of the person he is addressing:
¢ Art thou not sueh an one, son (or father, er wife,
etc.) of so and so?’ (cf. Maspero, Contes populaires®,
Paris, 1905, p. 137, for the dream oip Mahituas-
khit, and ;{ 147 for the dream of Horus, son of
Panishi). When this is settled, the god next tells
what should be done ¢ when morning comes,’ and
he uses no dark or symbolie language ; indeed, it
is with most exact details that he tells, e.g., at
what place a sealed naos will be found, or a eer-
tain kind of box, containing a certain book, whieh
nnst be copicd and replaced, to be followed by a
certain result, etc. The divinatory dream of an
ordinary Egyptian type for incubation is thas a
case of onciromancy, not reqniring a metaphysieal
interpretation, but with the direct instructions of
the gods in clear terms, It is by these examples
also that the sense of the passage of Hermes
Trismegistus is established, referring to ‘these
Brophctic statues which foretell the future by

reams and otherwise.’

ﬂ§.‘Drea.ms evoked by magicians.—Besides these
official 1nethods of soliciting dreams from the
gods, private magic tanght means of obtaining
dreams without recourse to the loftier temple
procedure. The papyri of later centuries have
preserved the pitiable mixture of material details
and barbarous jingles of words that form the
clearest of those methods.

Papyrus 122 in the British Museum, 1, 350 17., says : * Tak
clean f);nen bag and write upon it the names glv’en K:)ow. anﬁ
1t up and make it into a lamp-wick, and set it alight, pouring
Hn of! over it. The words to bs written are: *“ Armiuth

ilamchouch, Arsenophrephren Phtha, Archentechtha.” Then
in the evening, when you are go{ng to bed, which you must do
without tonching food, do thus : Afproach the lamp and repeat
seven times the f’ormuh given below, then extinguish it and
lie dow;n to aleep. s formala is too fong to give, bnt ends
:gun e | l’eql.lh'e, O lords of the Gods, give ms the information

l‘&l desire’; cf. Budge, Egyp. Magie, London, 1901, p. 216.]

agie also taught analogous nieans of getting
dreams on unspecificd subjects from the popular
god of dreams, Bes, whose ficure is carved or

engraved on numerous pillows on which Egyptian

heads reclined. With these formanlm we enter
imperceptibly the domain of pure and simple
superstition and the current practices of Egyp-
tian socicty.

The same British Museum papyrus gives, in L 64ff., the
method of drawing ‘on the left hand’ a figure of Bes, then
writing oo a plece of cloth, with ink mads of special ingredi-
ents, a formula of adjuration ; this cloth is then wrapped round
the hand, and 1ts end is rolled round the patient’s neck. The
god of dreams is summoned to coms * this very night.’

It is doubtful whether the more enlightened
members of Egyptian society admitted that the
gods lent themsclves so readily to the commands
and threats of men. It is nniversally admitted,
on the other hand, that the dead, who always had
power to come and give dreams to the living on
their own initiative, were eapable, in certain cir-
cumstances, of being called into the service of
private magic.

Cases of direct intervention by the dead are not of great
frequency In the literature st present known to ns. The view
ot Pierret (Dict. d'arch. égyp., Paris, 1875, s.v. ‘Songe*), that
the famous papyrus of “The Teaching of Amenemhat' has
reference to an appearance of the king’s tather, who came ina
dream to instruct his eon, is nothing more than hypothesis.
The same is true of the interview of Khonsu-m-habi with a
dead man (this may have been a waking vision). The most
certain cases are those indicated by the formulm found by
Erman in the Berlin magio papyrus, to be empioyed for driving
off the ghosts that torment children in sleep &ee art, CHILDREN
[ tlan]). The well-known Leyden papyrus is the type ﬁar
excel of cases of & dead woman coming to torment her
husband in dreams. The way to get rid of this torment was to
maks a etatuette of the dead wite and tie upon its wrist a list
of the husband’s good deeds during his wedded life, and then a
summons to the ghost to stop her persecution, under the threat
of proceedings before the of the dead.

The magieians took full advantage of this
readiness of the dead to evoke dreams. They
did not employ all ghosts, bnt only those whose
wretched condition had deprived them of their
habitations, family-eult, or tomb, and who had con-
sequently to beg assistance of the living and to
put themselves at their service in order to exist
(see DEMONS AND SPIRITS [Egyp.]); hence the
importanee attached in necromancy to the spirits
of shipwrecked people, suicides, exeented criminals,
etc. Most of the Egyptian books of magic include
private formule for sending dreams in this way
(cf. the Lonvre papyrus 3229, the Gnostic papy-
rus of Leyden, and the late incantations in Greek).
The dreams thus sent belong to two general cate-
gories: (a) dreams whieh torment and devour by
witeheraft ; and (b) dreams sent to inspire some
one with an ardeat love, to encourage a loved one’s
ﬁdcliti, or to bring hostility to a rival or make
him physieally impotent. In all such cases the
sending of the dream is nsually complicated by a
casting of spells through the medium of a figure
of the person to whom the dream is sent (sce
Maspero, Histoire, Paris, 1895, i. 213; and the
cases of ‘love figures’ given by Dudge in his
Lgyptian Magic, 8 94fT.). The whole combines,
later on, with Chaldean, Jewish, and Greek
magic to form the involved proccsses of tabella
devotionis, where dream, incantation, and necro-
mancy are all confused, the dream-sending, how-
ever, remaining the chief clement (ef., on this
difficult question, Maspere, Etudes de myth. et
darehéol. égyp., Paris, 1893, pp. 297, 311 ; and the
fine stndies of Revillout, ‘ Amatoria,” in Revue
égyptologique, i. [1881] 69fF.). A papyrus in the

ritish Museum commends the sending of love-
dreams by the method of tracing words with a
nail ¢ taken from a wreeked ship’ and then throw-
ing them into tho sea ; or by making this declara-
tion before a lamp filled with oil of a special
compesition : ‘I desire to aﬁpear in the dream of
the daughter of N. . . .’ By gradual stages the
magician adds to these spirits of the dead in his
service spirits of demons or of ill-disposed gods,
and we sce developing the system ef black magic
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which lasted throughout the centuries in the
Mediterranean world and in Christian Europe.

This general theory of the dreams sent by magicians fits in
exactly with tha accounts of psendo-Callisthenea relating to
the legendary birth of Alexander, and proves thea Egyptian
natore—mistakenly conteated—of the dreams that were sent to
Oiympias and to Philip. Tha first dream, sent to the qneen,
ia accompanied by a ceremony of spell-casting with a wax
figure and unctiona of magic herbs analogous to all the
practicea mentioned above. The dream-visit of Amen to the
queen's room ia purely Egyptian, and falls in with the theor
of Divine conceptiona by dreams described at Luxer and Deir
el-Bahari for the Thebans of the XV111th Dynasty. Finally,
the dream in which the hawk is aent from Egypt to announce to
Philip the miraculena birth of Alexander ia equn_lé&ln a%frtie-

ns of the

ment with the mechanism employed by the magi
Nile Valley.

6. General.—It will be observed that in none of
the cases mentioned as yet do we see an ordinary
living person taking any part at all in a dream
(giving a warning, coming from a distance, an-
nouncing an approaching death, ete.); there is
nothing of the nature of the interview of Patroclus
and Achilles (7J. xxiii. 651I'). And, on the other
hand, we have no Egyptian examples of the
dreamer going to a distant land in his dream,
living the past over again, seeing future events,
or, in & word, playing any of the parts that are so
frequent in dreams of other religions. Besides
the dreams already mentioned, in which the dead
appear, the only other apparitions seem to have
been of gods speaking on definite questions in the
elear language of earth, and, sometimes, bnt more
rarely, calling the attention of the sleeper to
certa.gl symbolical figures that must be inter-
preted.

‘We now come to the final question of what theory
was J)robably held in Egypt as to the mechanism of
the dream. No formal explanation has ever been
given of this in any Egyptian text known to us,
and there is little chance that there ever existed
an oneirocritical work analogous to those pos-
sessed by the Mediterranean world. The Egyp-
tian dream is not connected rational]{ either with
the mechanism of omens, or with the theory of
‘influences,” or with the process of ‘intersigns.’
It is & tangible reality and is regarded as such,
withont mysticism and, as a rule, withont sym-
bolism. here ia not even any allnsion, as b
Penelope in the Odyssey (xix. 500 ff.), to the possi-
bility of a fallacious dream. On the other hand,
the absence of dreams in which the soul goes
away or in which living persons appear is signifi-
cant. As it is evident that the Egyptians, like
other men, mnst have had dreams o}) this typl:a,
the fact that they omit to mention them in the
texts proves that they did net consider them of
importance. Now, if we admit, with Tylor (Prim.
Cult?, i. 121, 440, ii. 24, 49, 75, 416), that these
typea of dreams are ineluded in the list of the
fundamental elementa of primitive religious pheno-
mena, it must be concluded that Egypt was already
far beyond these eonceptions, and had travelled
far, in this connexion, from the ideas as to the
réle and nature of dreams cherished by the ma-
jority of econtemporary African peoples. In the
ast place, the theory of the dream seems to the

resent writer, after a earefnl examination of the
lgyptian ideas, to be based not upon the separa-
tion or the journey of one of the souls of a human
being during sleep, but upon the hypersensitive-
ness of the sleeping man. This fact may be of
great interest for the history of eomparative re-
igion. There would seem to correspond, in short,
to the sleeping state a apecial scnsitiveness en-
abling the ndividual to see and hear beings that
are always in existence, but eannot be perceived in
a waking atate because the senses are too gross.
This would agree with the belief that on eertain
oceasions or by certain processes man can actunally
acquire thia lucidity, by way of exception, in a

waking state (e.g. ‘to see invisible spirits’ by
rubbing the eyes with a magic substance ; or ‘to
read sealed writing’ threngh the matter of the
case, etc.). The whole hypothesis agrees, how-
ever, with the practice that we have eatablished
as fact or snspeeted as preliminary eonditions in
Egypt of obtaining a dream : praycr (i.e. an at-
tennated form of incantation), fasting, ete. The
whole question would thus come under the general
theory of the ecstatic process. Far from being,
as in other religions, a sort of death, sleep in
Egypt was a state of Incid supersensitiveness of
the various souls contained in the individnal. In
support of this view, there is a very important
phenomenon to be noted, viz. the ecstatio sleep of
the sam, so often described or represented in the
ritual and in the scenes of the famous eeremon
known as the ¢ Opening of the Mouth’ of the dead.
It is during this sleep that the sam acquires the
power of seeing and hearing the sounl of the dead
‘in all the forms which it takes,’ as the dreamer
declares on awaking.

LiterATURR.—There is no monograph on the subject. Vari-
ona facts are briefly given in: A. Erman, Religion, Fr. ed.,
Paris, 1907, pp. 81, 211, 222; V. Ermeni, Relig. de l’égypu
ancienne, Pans, 1910, Index ; G. Maspero, Histoire, i. (Paris,
1895) 218, 266 ; Phb, Virey, Relig, de U'anc. Egypte, Paria, 1910,

p. 129, 226 ; sce, for the examples taken from the ciassics,
?. G. Wilkinson, Manners and Customs of the Anc. Egyptianas,
ed. London, 1878, i. 139, ii. 356, 464, lii. 95. The text of the
principai Pharaonic documents is given in J. H. Breasted,
Ancient Records of Egypt, Chicago, 1904-1907, ii. 815, iii. 632,
iv. 922 ; Maspero, Conise populasress, Paria, 1906, pp. 1321.,
145, 147, 167, 166, 256, 267. The enly works in which tha subject
is approached theoreticaily are: E. A. W. Budge, Egyp.
Magic, London, 1901, pp. 94, 208 ; G. Maspero, ‘ Imhotep,’ in
Journal des Savants, 1901, and ‘Comment Alexandre devint
Dieu ’ (Annuaire de Pécole des Rautes études, 1899), p. 26 1.

GEORGE FOUCART.

DREAMS AND SLEEP (Teutonic).—Dreams
glayed a considerable part in the livea of the

'entone, but their signitieance was only prophetic.
They wero thought to foreshadow events in the
future of the dreamer or hia immediate surround-
ings, but there is no hint that they played any
part in religion. The idea that revelations as to
the nature of the geds could be made through the
agency of dreams aeems to have been foreign to
Teutonic eonceptions, and the later mystical
dreams of the Middle Ages must, therefore, be
held to be a Christian growth. In Seandinavia,
whence almost all our information for heathen
times is obtained, dreams were not only divorced
from religion, but also te a great extent from
magic. he art of interpreting dreams was in
no way conneeted with magical powers, but was
usually found in combination with a philesophical
attitnde towards life, and a wide knowledge of the
world. Thus, in the Lazdale Saga, Gndrun ap-
peals to ne witch-wife, but to Gest the Wise, a
chief universally esteemed for his ripe wisdom, for
the interpretation of her dream ; and in the Heims.
kringla we find King Halfdan the Black eon-
gulting his wisest counsellor abont his dream.
Every one, however, was acqunainted with the
rudiments of the art of interpretation, and there
seems to have been a general consensus of opinion
as to the significance of certain phenomena in
dreama: thns Gudrun, in the Lay of A, saya
that dreaming of iron portenda fire ; and Hogni, 1n
the same poem, declares that hia wife’a dream of a
II"OIM bear only foretells a storm from the east.

he fact that most of the recorded Scandinavian
dreams are of ominous import mnat be aseribed to
the selective process exercised by the aunthers of
Saga or pocin. The value of dreams, used as a
literary device to deepen the atmosphere of doom
which aurrounds a fated house, was fully appreci-
ated by them. So, before the eatastrophic endin
of the Atli (Attila) poems, the wives ot Ilogni an
Gunnar in vain strive to stay their husbands by
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the reeital of their dark dreams; and the nnsus-
pecting Atli wakes Gudrun to tell her the dream
which foreshadews his ewn death at her avenging
bands. Inmany of the Sagas the suspense before
a tragie happening is enhanced by dreams woven
into the stery, notably in the Saga ef Gisli the
Outlaw. Hewever, Snorri Sturlusen makes geed
use of a more checrful ¢, of dream in his his-
tories of the Nerwegian kings, shadewing forth
the glery of the royal line in the dream of a lofty
tree, many-branched, sgreading all over Norway
and beyend it. Saxo Grammaticus, in his Gesta
Danorum, tells us of a dream of King Gorm of
Denmark which has a similar significance, and ene
is also recorded from Sweden.

1t is werth while to examine a little mere
closely the varieus classes of foreboding dreams.
The simplest type is merely a dream vision ef
what is to come; thus a great blaze indicates the
burning ef a heuse, and so on. But the dreams
most frequently mentiened in the eld Scandinavian
sources image forth the persons involved under
animal form, showing how deef)ly rooted was the
idea of the fylgja, the materializatien, as it were,
in animal form, of a man’s spirit, which attended
him through life, and could be seen in dreams, or
by waking persens befere the death of its cwner
(see SouL [Teunt.]). Thus, in Njdls Saga, a dream
of a bear followed by two dogs is at once read as
shewing the presence, in the neighbourhood, ef the
warlike Gunnar, with twe companions. Therstein
Egilsson, in the Guanlaugs Saga, dreams of tweo
cagles fighting ever the possession of a swan: the
eagles are the fylgjur of the twe rivals fer the love
of his danghter, whose fylgja is the swan. There
is & remarkable similarity between this dream and
that in the Nibelungenlied, where Kriemhild sees
tweo eagles tear her pet falcon te pieces. Charle-
magne’s dream of the mecting of a bear and a
leopard, recorded in the Song of Roland, evidently
belongs to this class. In other dreams, again, it
is the guardian spirit, or a deceased member of the
family, who a.é)pca.rs te the living representative to
warn him of danger or death—in twe stories the
warning eonveye(T is of & landslip, from which the
dreamer is thereby enabled to eseape. In later
Christian times we find St. Olaf er one of the popu-
lar Icelandic bishops fulfilling this warning fune-
tion. Intheshert Icelandic tale entitled the Dream
of Thorstein, three female guardian spirits come
weeping to Therstein, implering him_to be wary,
fer that his thrall Gilli seeks to murder him; but
their warning is in vain. Similar is the last dream
of Glaumvér, in the Lay of Atli, in which she sees
dead women, clothed in sad-coloured weeds, eome
to call her husband Gunnar to the realms of the
dead. It is characteristic of the stern Tentonie
conception of the workings of Fate that dreams
are only seldom warnings to be prefited by ; eftener
they are fereshadowings of an inevita&lv)le doom.
The gods never ap in dreams until faith in
their divinity has been extinguished by Christi-
anity. On the other hand, we must nete that evil
dreams beset the god Balder befere his death
(Vegtamskvida, in the Older Edda). Nightmares
were not classed as dreamns ameng the l'eutonie
geop]e, but were (and indced frequently are) attri-

nted to the actual presence on the bed of a
snpernatural being, a mara, alp, or trude, or to
the witcheraft ¢f an ill-disposed neighbour,

In Seandinavia, where the interpretatien eof
drca_ms was a secular art, unassociated with either
magie or religien, the introdnetion of Christianit
did not lessen the esteem in which it was held,
Thus it is evidently no disgrace to the Ieelandie
bishep St. Thorldk ‘that_he teck great pleasure in
the recital of dreams. In Englaud, however, the
study of dreams is deneunced by an carly arch-

bishep, together with magical practices, sooth-
saying, and the like. That it held a lower place
in England than in Seandinavia teems also clear
frem the nbsence of dreams as a literary device in
0l1d English poems. In Germany, as we have seen,
the Nifelungcnlicd aflfords evidence for the same
views en drea,mingl as prevailed in Scandinavia ;
but, en the other hand, we find Walther von der
Vogelweide making fun beth of dreams and of the
wise wemen whe professed to interpret them,
At the grescnt day, hewever, Germany is full of
¢ Traumbiicher,’ giving rules for the interpretation
of dreams, and especially as to the iethods of
detecting, in some detml of a dream, a lucky
number in the State lotteries. These boeoks have
an immense sale, and it is a significant fact that
in some parts of Gerniany the lottery agents them-
selves sell ‘Traumbiicher,” and that in Austria
they have been forbidden by law te de se. In
Franconia, the interpretation of dreams for lottery
purposes is a kind of secret knewledge, very profit-
able to its professers.

It is a firm belief in most Teutonic countries
that to sleep in & new house, or at least in a new
bed, is the best method of securing a drcam; it
was the method knewn in the Middle Ages, and
was recommended to King Gorm of Denmark in
heathen times. A ecurious variant of this practiece
was adopted by King Ilalfdan the Black. This
Norwegian king slept in a pi(i-sty in order to cure
himself of the habit of dreamless sleep, which was
considered a disquieting mental disease. In some
parts of Germany it is thonght that, if the dreamer
refrains from telling a bad dream until after mid-
day, its accomplishment will be prevented. The
frequent refusal of persons in the Icelandic Sagas
to relate their dreamns, or their protests of dis-
belief in dreamns, may possibly he due to a similar
idea. Witheut nrrKlel in Teutonic sources is the
death-bringing dream mentiened in the Icelandic
Ljésvetning Saga, where the dream had sueh power
that the first person who heard it must die.

Certain nights, whose significance dates from
heathen times, are econsidered the most impertant
for dreams almost all over Teutenic ‘uroPe,
cspecially the Twelve Nights (the heathen Yule),
and Midsummer Night, Both in Sweden and in
Germany it is the custom to lay a bunch ef nine
different varietics of flewers under the pillew on
Midsummer Eve, to ensure that the dreams of the
night shall come true.

LirsraTURE.—W. Henzen, Uber die Triume in der altnor-
dischen Sagalittor&atuz Leipzfg, 1890 ; A. Wuttke, Der deutsche
Toeatordiatchs. dby

e: g LS, ed. Berlin, 1900; J. Grimm,
Dwuche;lytholqm'e 4, Bex;lin,} 72;78; 9 Schrader, Reallextkon

der indogerm, Alter N
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DREAMS AND SLEEP (Vedie).—The chief
passage in Vedic literature for the explanation of
the psychology of dreams is Brhadaranyaka Up-
anf\sac?,' iv. 3. 9-14. Twe theeries are advanced :
(1) in dreams the soul takes its material from the
world and construets for itself by its own light the
objects which it sces ; (2) in sleep the soul abandens
the body and reams where it will, henee the
injunction net to awaken suddenly ene who is
sleeping, for in that case the soul may not find its
way back to the body—an evil which is hard to
cure. Ter the later workings over of this passage
in the attempt te harmenize these theores, see
Deussen, Allgem. Gesch. der Philos., 180411, 1. ii.
271-274. Yor the present purpese the secend
hypethesis is the more important. Its differenee
from the first theory is ascribed by Deussen to
the pectie form in which it is presented. Mere
probably the difference is deeper, and we have in
these verses a poetic version of an extremely old
helief frequently found ameng peeples at a low
stage of civilization, the existenco of which among
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the Vedic peeples must be Eosited to explain the
efforts made, from the Rigveda onwards, to remeve
the fancied effects of evil dreams.

A number of stanzas both in the Rigveds and
in the Atharvaveda speak of an evil dream (du/-
svapna, duligvapnya)as a calamity comparable with
sin, disease, and witchcraft, or are emplo¥ed in the
ritnal for the expiation of evil dreams. From the
Rigveda may be cited: i. 89. 8-9, 99. 1, 114. 1,
120. 12, ii. 28. 10, v. 82. 4-5, viil. 47. 14-18, x.
36. 4, 37. 4, 127. 1 (the Ratrisukta, or rather its
khila), and 164. 1. The thirty-third Parisista of
the Atharvaveda gives as the dulsvapnandsana-
gana (list of hymns that destroy the etfects of evil
dreams) : Atharv. iv. 17. 5, vi. 45. 1, 46. 1, vii.
100. 1, 108. 1-2, ix. 2. 2-3, x. 3. 6, xvi. 5. 1, and,
as far as the subject-matter is concerned, might
have inclnded also: vi. 121, l=vii. 83. 4, xvi.
6. 2, 8-9, xix. 56. 1, 57. 1. The last twe hymns are
employed at a ceremony called svastyayana, per-
formeg each morning to secure good fortune for the
king (ef. Atharv, Par. viii. 1. 3). "For the mest

rt these stanzas centain little that is distinetive.

ylll)icalis Rigveda x. 37. 4: ‘O Siirya, with that
light with which thou dost conquer darkness, with
that sun with which then dost rise over all living
creatures, with that drive away from us all weak-
ness, impiety, disease, and evil dreams.’

In the hieratic literature the manipulation of
these stanzas in the ritual is also quite common-
place. Thus at Aitareya Aranyaka, iii. 2. 4. 18,
one who has had an evil dream 1s erdered to fast,
cook a pot of rice in milk, make oblations of it,
each accompanied by a verse of the Ratrisikta,
feast the Brahmans, and eat the leavings of the
oblation. Similar directions are given in Sanikha-
yana Grhya Sutra v. 5. 3-13, with the additional
requirement, that the milk mnst be frem a cow
that is net black and that has a calf of the same
colour. Furthermere, Rigveda i. 89. 8-9 must also
bo recited. In Aévalayana Grhya Siutra iii. 6.
5-6 the oblation is ef rice grains, and is made to
the sun with Rigv. v. 82. 4-5, viii. 47. 14-18, er ii.
28. 10. With the first of these verses Samaveda 1.
141 is identical. Its muttering is prescribed at
Gobhila Grhya Sitra iii. 3. 32 (cf. Samavidhina i.
8. 7) in case of bad dreams. Hiranyakeéin Grhya
Siitra i. 17. 4 orders in a similar case a sacrilice of
sesame and a@jya, accompanied by verses, one of
which is cquivalent to Atharv, vii. 101. Similar is
the practico of Manave Griya Sitre ii. 15. Kait-
gdyana Sraute Satra xxv. 11. 20 in the same case

irects that a diksita (ene who has taken the bath
that comsecrates him for tho performance of a
sacrifice) must mntter a verse practically equivalent
to Atharv. vii. 100. 1 (cf. also Apastambiya Srauta
Sdatra x. 13. 11). The Rigvid&a;:a i. 23.2,24. 1,

5. 1, 30. 1, ii. 38. 2, iv. 20. 1 also enjoin the
mnttering of a number of verses to destroy the
consequences of evil dreams. Noteworthy also is
the fact that Sankhayana Grhya Sutre i. 7. 2 in.
clndes most of the verses frem tho Rigveda in the
list of verses to be recited each morning.

In the Atharvan ritual the practices are more
striking ; of them Kausike xlvi. 9-13 gives & list.
While reciting Atharv. vi. 45 and 46, the person
whe has had a bad dream washes his face. When
the dream was very bad, he offers with these hymns
a cake of mixed grains, or depesits, while reciting
the l;ymns, such a cake in the land ef an enemy.
Or after a bad dream one may recite Atharv. vii.
100. 1 and turn on the other side. Wheneverany ene
dreams that he has eaten, he must recite Atharv.
vii. 101 and look round abont him. Atharv. vi.
46. 2-3 may be substituted for any of the above
mantras. Among the Parifigtas, the Ghrtaveksana
viii. 2. 5 comprises in its cffects the destruction of
evil dreams, and in Atharv. Par. xxxiii, 1. 3 it

is stated that Indra formerly suffered from such
dreams until the Ghrtakambala afforded him relief.

The ceremonies show that their purpose is nof to
secure immunity from the actual discomforts ef
nightmare, and also shat the dream is not looked
npon merely as a bad omen, but rather as an actual
contamination. This view is but thelogical result
of cembining the theory that in dreams the soul
leaves the gbody and actually undergoes the
experiences which the waking mind remembers
with the Vedic belicf that sin is not only a moral
delinguency, but much mere, a quasi-physical
contamination. Under these circumstances an
excursion into dreamland must have appeared to
the Vedic mind as franght with possible dangers.
The methods taken to remove them naturally
resemble the attempts te remove actual impurities,

hysical or spiritual—viz. ablutions and the trans-
erring of the burden to amnother. The latter
means, which is symbolized in the Atharvan ritnal
by the depositing of the cake in the enemy’s land,
is expressed in the Rigveda itself, viii. 47. 14 ff, by
the prayer to Usas (Dawn) te transfer the evil
dream to Trita Kptya, the scape-goat of the geds.
For this mythelogical concept the Atharvaveda
characteristically shows in its re-modelling of the
stanzas a human enemy. Inseme cases apparentl
the contamination arises from association wit
spirits of the dead. Thus at Satapatha Brakmana
xiii. 8. 4. 4, persons returning frem a funeral,
among other precantions to escape the uncanny
influences, wipe themselves with an apamargs
plant, imploring it to drive away, among other
evils, bad dreams. The association with the world
ef Yama may also be seen in Atharv. vi. 46, xix.
56 ; and it is most probable that the ¢friend’ of
Rigv. ii. 28, 10 (=Maitrayans Samkita iv. 229. 3)
who speaks to one of danger in sleep, and against
whom Varuna's protection is implored, is a
departed spirit.

Auspicious dreams naturally appear much less
frequently in the ritual. At Chhandogya Upanisad
v. 2. 8-9 1t is stated that if, during the progress of
a sacrifice intended to procure the fulfilment of a
wish, the sacrificer sces in his dreams a woman, he
mag infer the snccess of his sacrifice.

ivination by means of dreams is attested by
Samavidhdna 1. 4. 1-2, where twe ceremonies aro
described that ensure prophetic dreams.

Dreams as omens.—That tho interpretation of
dreams mnst have begun to occupy the attentien
of the Brahmans at a very early period is implied
in the very fact of the recognitien of the evil
character of some dreams. 1t 13 also corroborated
hy the mention at an early timo ef certain minute

articulars as constituting evil dreams. Thus

igv. viii. 47. 15 mentions as ominous the making
of an ornament, or the weaving of a garland (for
explanationof these omcnsfrom the later literature,
cf. Pischel, ZDMG x). 111). The Aitareye Arayg-
yaka iii. 2. 4. 16 . gives a number of dreams that
forebode death : e.g., if a person sees a black man
with black teeth and that man kills him, if a
boar kills him, if a monkey jumps en him, if ho
is carried swiftly b{ the wind, if Ki swallows gold
(emblematic of life) and vomits it, if he eats
honoy or chews stalks, or wears a single (red)
lotus, or drives a chariot harnessed with asses or
boars, or, wearing a wreath of red flowers, drives a
black cow with & black calf towards the seuth (cf.
Anfreeht, ZDMG xxxii. 573 f.). The explanation
of the requirement (see above) that dreaming ef
eating shall be fellowed by an expiation is
doubtful. Caland regards it as an omen of lack of
feed, on the principle that dreams go by contraries.
But dreaming of eating is in itself a geod omen
(cf. Pischel, Album-Kern, Leyden,1903, p. 115 fX.).
Pischel’s explanation, that it 1s the failure to find
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in the morning the food dreamed of which con-
stitutes the omen, scems forced. The commenta-
tor’s remark, that while reciting Atharv. vii. 101
hie looks around as if he had eaten food, suggests a
different explanation. Ilis soul has incautiously
eaten food—an act surrounded by superstitious
practices because of the supposed danger of the
entrance of a demon (see DISEASE AND MEDICINE
Vedic]),—and the dreamer now sccks to take the
precautions which his soul omitted in the dream.

Literaruaz.—The minuteness of the omens eited points toa
full development ot this psendo-science at an early period. In
agreement with them are the systematio expositions of the
eubject, although the eurviving worke are of a much later dste.
First among these I8 to be mentioned the eixty-eighth Paridista
of the Atbarvaveda, entitled Svapnddhyiya (the chapter
on dreams). Cf. Ths !’urih'.pfac of the Atharvaveda, ed.
G. M. Bolling and J. v. Negeleln, vol. i. Leipzlg, 1909-10.
Certain phases of the suhject are treated in the Puranas
g:‘l. Matsya P. 242, Markandeya P, 48, Vayu P. 19, Agni

. 228. 14, Brahmavaivarta L. iv. 76) and the astrologicai
works. The Epics also contaln tales of prophetio dreams; ef.
Mahabharata v. 143. 80f. ; Rdm. H. 69. 15 (Schlegel), v. 27.
14fl. (Gorresio). The inatances of visiona mentioned in Indian
literature have been eollected by L. Scherman, Materialien
zur Gesch. fnd. Visionslitteratur, Leipzig, 1802; cf. also
E. Hultzach, Prolegomena zu des V'asantaraja Cdkuna, do.
1879, p. 1611, A detalled treatment of tha dream auperstitions
of the Hindus is about to be puhlished by J. v. Negelein.

G. M. BoLLING.

DRESS.—An analysis of the relations of man’s
clothing with his development in social evolution
will naturally be chiefly concerned with psycho-
logical categories. When once instituted, for
whatever reasons or by whatever process, dress be-
came & source of psychical reactions, often complex,
to a greater extent (owing to its more intimate
connexion with personality) than any other material

roduct of intelligence. Some outline of the

istorical develepment of dress will be suggested,
rather than drawn, as a guide to the main inquiry.
The practical or, if one may use the term, the
biclogical uses and meaning of dress, are simple
enough and agreed upon. These form the first
state of the material to be employed by the social
consciousness. Its secondary states are a subject
in themselves.

1. Origins.—The primary significance of dress
becomes a difficult question as soon as we pass
from the institution in being to its earliest stages
and its origin. Xor speculation alone is possible
when dealing with the genesis of dress. Tts con-
clusions will be probable, in proportion as they
satisfactorily bridge the gulf between the natural
and the artificial stages of human evolution. The
information supplied by those of the latter that
are presumably nearest to the natural state, to
I’rotant{zropus, is not in itself a key to the origin
of c}othm§, bat, on the other hand, the mere
analogy of animal-life is still less helpful. An
animal has a natural covering more cfficient for
the two uses of protection against the environment
and of ornamentation as a sexual stimulus. An
animal may become adapted to a change, for
instance to an Arctic climate, by growing a thick
fur which is white. It may be supposed that, to
mﬁg{@ p.lsxmllar change, man invents the use of
artificial coverings. But this old ar nt i
contradicted by all the facts. e

It may serve, however, to point by contrast the
actual continuity of the natura) and the artificial
stages, the physical and the psychical stages, of
our evolution. If we say that man is the only
animal that usesan artificial covering for the body,
we are apt to forget that even when clothed he is
subjeet to the same environmental influences as in
the ages before dress. Again, there is no hint that
the approach of a gla,citﬁ epoch inangurated the
invention of dress. But it i1s an esbaﬁlished fact
that the survivors of immigrants to changed
eonditiens of climate and geological environment
become physically adapted by some means of

interaction nnd in certain directions of structnre,
which are just coming to be recognized. The
British settlers in North America have assumed
the aboriginal type of the Indian face and head ;
migrants from Jowlands to uplands develop round-
headedness ; from the temperate zone to the tropics
man develops frizzly hair, and so on. The most
obvious of these mnatural adaptations, physio-
logically produced, to the environment is pigmenta-
tion, ‘T'he skin of man is graded in eolour from
the Equator to the Pole. The deeper pigmentation
of the tropical skin is a protection against the
actinic rays of the sun; the blondness of northern
races, like the white colour of Arctic animals,
retains the heat of the bOdf"

If we followed the analogy of the animal, we
should have to take into account the fact that a
mechanical intelligence enables it to obviate certain
disadvantages of its natural covering. The animal
never exposes itsclf unnecessarily; its work, in
the case of the larger animals, is done at night, not
in the glare of the sun. Automatically it acquires
an artificial covering in the form of shelter. 1f
man in a natural state followed a similar principle,
he would be at no more disadvantage than is the
animal, A similar argument applies to the other
use mentioned above, namely, sexual decoration.
What these considerations suggest is that man was
not forced by necessity to invent. The reason is
at once decper and simpler. Again, we get the
conclusion that one primary use and meaning of
dress is not so much to provide an adaptation to a
climate as to enable man to be superior to weather;
in other words, to enable him to move nnd be
active in cirenmstances where animals seek shelter,
The principle is implicit in the frequent proverbial
comparison of clothing to a honse.

Dress, in fact, as a secondary human character,
must be treated, as regards its origins, in the same
way as human weapons, tools, and machines.
Dress inereases the static resisting power of the
surface of the body, just as tools increase the
dynamic capacity of the limbs. It is an extension
(and thereby an intension) of the passive area of
the person, just as a tool is of the active mechanism
of the arm, Itis & second skin, as the other isa
second hand.

Farther, if we take an inclusive view of evolution,
admitting no break hetween the natural and the
artificial, but regarding the latter as a sequence to
tbe former, we shall %)e in a position to accept
indications that both stages, and not the former
only, are subjeet to the operation of the same
mechanical laws, and show (with the necessary
limitations) similar results. These laws belong to
the interaction of the organism and the environ-
ment, and the results are found in what is called
adaptation, an optimum of equilibrium, a balanced
interaction, between the two. In this connexion
we may take examples from two well-marked
stages 1n the evolntion of our subject, the one
showing a deficiency, the other a sufficiency, of the
artificial covering of the body. A good observer
remarks of the Indians of Guiana, not as a result
of habituation, but as a first impression of their
naked forms, that
‘it is a most eurious but certain fact that these people,
even as they wander in the streets ol Qeorgetown, do not
appear naked.’l
The other case is that of the Chaco Indians:

‘The Indian ia perfectly enited to his environment; even his
Elcturesque_costume and the ornamental _guinting with which

e adorns his body is in perfect harmony with his aurroundings.
The colours blend eo beautifully that there is no doubt what-
ever that the Indian has, in a very great degree, the idea of
fitness and barmony.’2

If we qualify in the last sentence the word ‘idea’

1 E, I, Im Thurn, Indiane of Guiana, 1883, p. 194.
2W. B, Grubb, An Unknown Peopls tn an Unknown Land:
The Indians of the Paraguayan Chaco, 1911, p. 55.
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by the adjective ‘automatic’ or ¢unconscious,’
we shall have a sound explanation of a very
remarkablc phenomenon. The point of the pheno-
menon is that the evolntion of man’s artificial
covering maintains a balance or harmon{ with the
environment, particnlarly in respect to light, just
as was the casc with the naked Indian skins,
arrived at just as mechanically, but through the
unconscions reaction of the retina. Thus, there
is a real continuity between the adaptive colour of
the chameleon, and similar cases of so-called
protective coloration (which is primarily merely a
mechanical attuning to the environment), and
the harmony which hnman dress may show with
its snrronndings. The selective process has not
been conscious, but ncither has it been accidental.
It is the result of law. Equally unconscions in
its first stages was the adaptation of dress to
temperature.

This brings us no nearer to the origins of dress,
though it clears the ground. Still further to
simplify speculation, we may notice some prevalent
hypotheses on the subjcct. g)ress being a covering,
it assumes, when institnted, all the applicable
meanings which the idea of covering involves. But
it by no means follows that all of these, or even
an{, were responsible for its original institution.

here is, first, the hypothesis that clothing
originated in the decorative impulse. This has the
merit of providing a canse which eould operate
throngh uneconscious intelligence, automatic feel-
ing. Stanley Hall found that of the three functions
of clothing whose realization and expression he
investigated in a questionnaire—proteetion, orna-
ment, and Lotzean self-feeling—the seecond is by
far the most conspicuous in childhood. The child
is unconscious of sex, otherwise this statistical
result might be bronght into line with the sexnal
ornamentation of animals. And, though it is
nnsafe to press any analogy between the civilized
child and the savage, the savages known to seience
are, as a rule, very fond of finery, absolutely, and
not always in relation to the other sex.

¢The natural man,’ saye Ratzel,! ‘will undergo any trouble,
any dis,oomfort, In order to beautify himself to the best of his

er.’
mndies, Im Thurn? remarks, are about as frequent
among the Indians as in eivilized communities. At
Port Moresby, in New Guinea, young men actnally
ractise tight-lacing, to be smart and fashionable.?
n these spheres, indeed, it is ehiefly the young, if
not mere children, who express the impulse to
decoration. Of the Dayaks of Borneo a good
observer has remarked that a
‘love of finery is iuherent In tho young of both sexes; the
elderly-are less fond of It and often dress very shabbily, and
eave up their good elothes for their offspring.’ ¢
It is in accordance with the rule among animals
that among primitive peoples the male sex chiefly
assumes decoration. Ornaments among the Indians
of Guiana are more worn by men than by women.
The stock ornamentation is paint ; scented oils are
used as vehicles.

¢ A mang, when he wants to dress well, perhaps entirely coats
both hie feet up to the ankles with a crust of red; his whole
trunk he sometimes etains uniformly with blue-black, more
rarely with red, or he covers it with an intricate pattern of lines
of either colonr ; he guts a streak of red along the bridge of his
nose ; where his eyebrows were till he pulled them out he puts
two red lines ; at the top of the arch of his forehead he pute a
big lump of red paint, and probably he scatters other spots and
lim:st gomewhere on his face.” Down ie often used with red

is sonnd as far as it goes. It applies, that is, np to
a certain point in social evolntion. Bcyond that
point the balance inclines the other way, and for
the last five hundred years of European civilization
1 Hist. of Mankind, Eng. tr. 1806-8, L. 95, 2 Op. cit. 199,
2 1faddon, Head-hunters, 1901, p. 256,
4 Brooke Low, in JAI xxii. (1892) 41.
8 tm Thurn, op. eit, 195 ff.

But this analogy is not to be ;iresscd, thoungh it
P

decorative dress has been confined to women. Dur-
ing a previous period of some centnries—to be
regarded as one of unstable eqnilibrium—not only
dlg the enrve of luxury in dress reaeh its highest
point, but there were attempts—spasmodic, it is
true—to put down any tendency towards sneh
luxury on the part of women, prostitutes being
excepted. The previous stage—one of very eon-
siderable length—is still that of Islam ; its signifi-
cance and origin will concern us later. Its chief
feature was the principle that female dress should
be not ornamental, but protective—of the rights of
the husband. Thus we may infer that, in the
latest stage, woman as a sex has not only gained
freedom, and the right to faseinate, previonsly pos-
sessed by the conrtesan alone, but has also shifted
the equilibrium of sex to a more permanent and
efficient position. The story of woman’s uneon-
scious struggle for a monopoly of beauty in dress
thus illustrates an important social movement.

In practieal investigation it is difficult, as Ratze] !
observes, to say ¢where clothing ends and orna-
ment begins,’ or, on the previous hypothesis, where
clothing springs out of orpament. Since either
may obvionsly develop into the other when both
are instituted, it is idle to examine such ecases.
Cases where one or the other is absolutely un-
known might serve, but there are no examples of
this, If an instance, moreover, of the presence
of clothing and cntire abscnce of ornament were
observed, 1t wounld be impossible to argue that
clothing cannot be snbject to the decorative im-

ulse. In any case, there is the self-fecling, satis-
action in individuality, to be reckoned with, for
the impulse to finery is only one phase of it.

The supporters of the ornamentation hypothesis
of the ongin of dress have an a; pa.rentfy strong
argument in the Drazilians and tll)xe Central Aus-
tralians. These recently stundied peoples possess
no clothing in the ordingry sense of the term. But
they wear ornament, and on special occasions a
great dcal of it. Drazilian men wear a strin
round the lower abdomen, the women a strip o
bark-cloth along the perinenm, tied to a similar -
abdominal thread. This is sometimos varied by
a small decorative enlargement. The Central
Australian man wears a waist-string, to which is
tied a pubic tassel. Corresponding to the last in
the case of the women is a very small apron,
Leaving the waist-string ont of account, we have
remaining the gnestion of the erogenous centre.
In both the decoration hypothesis and the conceal-
ment h{fpothesis this centre is the focus of speeula-
tion. the Australian tassel of the male sex and
the leaf-like enlargement of the Brazilian woman’s
perineal thread are considered superlicially, they
may appear to be, if not ornaments, at least
attractions. But if this be granted, it does not
follow that we have here the first application of
the idea of dress.

It would be impossible to make out a case to
prove that these ag.)purtenunccs can ever lave
satistied the idea of concealment, as on the next
hfypothesis is assumed. This hypothesis is to the
effeet that male jealousy instituted clothing for
married women. Ratzel? observes that, if clothing
was originally instituted for purposes of protection
only, the feet and ankles would have been pro-
tected first. Clothing, he holds, stands in unmis-
takable relation to the sexual life. ¢The first to
wear complete clothes is not thie man, who has to
dash through the forest, but the married woman.’
The primary fanction of her dress is to render her
unattractive to others, to conceal her body from
other men’s eyes. In the lower strata of {mman
evolution he considers that dress as a protection
from rain and cold is far less eommon.

1 0p. cit. 1. 95. 2 Ib. i, 081,
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But, if we may argue from the practico of exist-
ing savages, this hypothesis eannot hold cven of
the origin of female clothing. Only by straining
can it be applied to that of men. It is certainly a
vera causa, at a certain stage in barbarism (the
stage when wives became ¢ property ’), of the eus-
toms of shrouding and veiling women, and of
confiscating all a maiden’s ornaments and finery
when she became a wile. But it does not explain
the origin of the small apron worn in very early
stages, or of tho mere thread in the earliest, and
we cannot deny these articles a place in the category
of dress. : -

A frequent eorollary of sueh views is that
modesty 1s a result, not a cause, of elothing (so
Sergi). But, as Ilavelock Ellis observes,

‘many races which go abeolutely naked possess a highly de-
velo) sense of modesty.’! Andamanese women ‘are so
modest that they will not renew their leaf aprons in the pres-
ence of one another, hut retirs to a secluded epot for this pur-
; even when p‘ng with one of their bod-appendages
rt:i“ls of leaves euspended from the back of the girdle] to &
female friend the delicacy they manitest for the feelings of ths
bystanders In thelr mode of removing it almost amounts to
dishness’ ; yet they wear no clothing la the ordinary sense.2
¢ Qulana Indians, whea they want to change their singls gar-
ment, either retire from sight or put the new over ths old, and
thee withdraw the latter.3 Modesty is ‘In Its origins inde-
pendent of clothing; . . . physlological modesty takes pre-
cedence of anatomical modesty ; and the primary factors of
modesty were probably develope(i long betore the discovery of
elther ornaments or garments. The rise of clothlng probably
had its first psychic basia on an emotion of modesty already
compositely tormed of’ these elements.4

This last statcment, of course, cannot hold of
the ultimate genesis of clothing. Buf, onee in-
stitnted, it was sure to coincide with emotions of
modesty. The general connexion between modesty
and dress is a subjeet of little importance, exeept
in so far as it has involved the ereation of false
modesty, both individnally and socially. Modesty,
where there is dress, tends to be eoncentrated upon
it meehanieally. When clothing is once estab-
lished, the growth of the conception of women as
property emphasizes its importance, and inercases
the anatomieal modesty of women. Waitz held
that male jealousy is the primalig origin of eloth-

- ing, and therefore of modesty. Diderot had held
thisview, Often married women alone are elothed.
It is as if before marriage a woman was free and
naked ; after marriage, clothed and a slave.

‘ The garment appears—illogically, though nuzurdl{-—a moral
and ph{slg\l protection against any attack on his [the husband’a)
property. y
. But the faet of dress serving as eoncealment
involved the possibility of attraction by mystery.
Eveq when other emotions than modesty, em-
phasized hﬁ male jealousy, intervene, they may
work together for sexual attraetion.

“The social fear of arousing disgust combines easily and per.
fectly with any, new devel in the inventi f or t
or clothing as eexual lures, Even among the most civilized
races It has often been noted that the tashion of fem!nins gar-
ments (a3 also sometimes the use of ecents) has the double ob-
Ject of concealing and attracting. It is so with the little apron
of t:w:dyoung savage belle. The heightening of the attraction is
indeed a logical outcome of the tear of evoking disguat.’ 6
Similarly we find in the most primitive elothing

a curious interchange of eoncealment, protection,

decoration, and advertisement. As has been hinted,
when an a.lppurtena.nee has come to be attached to
the sexual area, the resulting psychical reaetions
are significant. In the previous natural stage
there 1s no artificial stimulus ; now, there is such
an addition to the natural stimulus, first by mere
atitraction or signifieation, and later by deeoration
or veiling. In the mind of the subject also there
eomes, .ﬁrst, the eonsciousness of sex, and later the
enhancing of self-feeling, which in the case of dress
generally, and not merely sexual, is distributed
throughout the personality. The subject’s material

1 Studies in the Psych of Sex, 1. (1897) 5.

2 Man, In JAT xi, (1882-83) 94, 831.

3 Im Thurn, op. e¢it. 194,

31b. 41,

4 11, Ellis, op. eit. 1. 87.
o130, 7

personality is inereased by elothing, and his psychi-
eal reaetion is proportional to this. The result is
a rich complox of self-conseiousness, modesty, and
self-feeling generally, the balance between them
varying according to cireumstances. DBut it is
highly improbable that sueh impulses eould have
leg to the invention of dress, mueh less of mere
attachments and appurtenances, Their only means
of expression wouP have been ornament.

Finally, there is tho protection-hypothesis. Sud-
den falls in tho temperature, rains and winds and
burning sunshine, the danger of injuring the feet
and the skin of the body gencrally when in the
forest, and the need of y-annour against the
attacks of insccts and of dangerous animals seem
obvious reasons for the invention of dress. But
they do not explain the process ol invention, which
is the main problem. Tho cloak, the skirt, the
apron, cannot have been invented in answer to a
need, directly, withont any stages. The inven-
tion of cloth was lirst necessary, and this was sng-
gested by some natural covering. The only line
of development whieh scems possible is from pro-
tective ligaturcs. There are numerous facts which
apparently peint to sueh an origin of elothing,
One of t{e most characteristic ‘ornaments’ of
savages all over the world is the armlet. It is
qnite probable that this has an independent origin
in the deeorative impnulse, like the neeklace. But
here and there we find bands worn round the
ankles, knees, wrists, and elbows, the objeet of
which is elearly to protect the sinews and museles
from strains. The pain of a strained musele being
eased by the grip of the hand, the suggestion of
an artificial grip might naturally follow, and a
system of ligatures would be the resnlt.

‘The Nagas wear black riogs of cane round the koee—as some
say, to give strength for climhing.l The Malays wear bands and
ligatures to grotect the muscles and prevent atrains, as, for in-
stance, round the wrists and below ths knee.9 Ratzel obaerves
that arm-rings may bo uscful in striking and warding off blows.
But the idea of a cestus is unlikely to be the primary motive for
ligatures.? The Chacos wearankiets of teathers, chlefly to pro-
tect their feet against snake-bitee.$

Wild peoples, in fact, understand quite well the
limitations and the capaeity of the human organ.
ism in respect to the environment. We may
eredit them with an adequate system of supply-
ing natural deliciencies, and of assisting natural
advantages also, For instance, the Malays ex-
plain the objeet of the papoose for infants as being
to prevent the ehild from starting and so straining
itself.® And it seems probable that there is a con-
nexion between the carlier use of the ligature
and the prevalent custom of wearing metal rings
or wire as a decoration. Men and women of the
Watusi wear round the ankles innumerable eoils of
iron wire, representing a weight of many gounds.
The women wear heavy bracelets of brass.® It is
possible, also, that in eertain eases dress itself
might have been developed from the sano source.
Thus, when we compare the following type of
body-dress with tho frequent use, in earlier stages,
of a pliant bough or cane as a girdle, we can -
imagine the tpossibility that the invention of the
sheet-form of covering might have been delayed
by the extension of the bandage-form.

The garment, termed lumiet, of tho Sakarang women, ie a
series of cane hoops covered with innumeralile amall brase finks.,
The eeries encasing the waiat fite close. It sometimes extends
right up to the hreasts. The Ulu Ai and Ngkari womepn wear
eight to ten parallel rowa of large hrass rings round the waist.
They ars etrung on rattans, and fixed to a cane network inside
then;. Dense coils of thick brass wire are also worn on the
legs.

1T, O, Iedson, The Naga Tyibes of Manipur, 1911, p. 23.
3 Skeat-Blagden, Pagan Races of the Malay Peninsula, 190G,
140

2 Ratzel, op. cit. 1. 99,

8 Skeat, Malay Magie, 1900, p. 335.

6 L. Decls, In J 4 F xxiii. (1893) 425.

7 Brooke Low, in JAI xxii. (1802) 401,

4 Grubb, op. cit. 262



DRESS

43

But the ligature as a primary stage of sheet-
clothing miglixt have devcloped mercly by add-
ing to its breadth. Given a girdle, we might
snppose & natural enlargement of its depth. And
among the varions bands used by the lowest
peoples there is a gradation of the kind. The
armgcts of the Indians of Guiana are broad cotton
bands or string.? Yet there is no evidence to show
that such a development, from the belt to the
kilt, has been the main origin of the skirt-form of
dress. A skirt supplying its own belt is generally
a late modification.

Examination of the earliest peoples inevitably
lcads to a rejcction of the ligatnre-hypothesis.
Every consideration goes to show that the earliest
ligature was not intended to support the muscles.
It is inconceivable that the use of string in the
Guiana example can be intended for such a pur-

e. In the next place, it must be borne in mind
that the chief area ef the organism with which
dress proper is concerned is the central part of the
body, the trunk. Now, the great majerity of the
lowest peoples known wear no clethes. Shelter
is used instead. Dut there is very commonly a
waist-string, and it is more used by men than by
women, We assume that the girdle is the point
ef departure for the evolution of dress, and the
mechanism of that departure will be presently dis-
cussed. But for the origin of body-clothing it is
necessary to find the origin of the girdle. The
civilized idea of a girdle is to bind up & skirt or
treusers. This is certainly not its ebject among
the earliest peoples, who have nothing to tie up.
It might be snp}ilosed that the original pur of
the girdle was that of the abdominal belt, usefnl
both as a muscle-ligaturc and to alleviate the
pangs of hnnger. But the earliest girdles are
merely strings, and string is useless for such pnr-
poses. String, mereover, made of grass or vege-
table fibre, or animal sinew er human hair, is an
earlier invention than the bandage. Its first form
was actually natnral, the pliant %ough or stem.

It is significant that this waist-string is chiefly
a malo appendage, and that it is worn neither
tight nor very loose. Both facts are cxplained by
the purpose fer which the string is worn. It 1s
neither a bandage nor a sn%pendcr, but a con-
tinnous pocket. The savage finds it indispensable
for carrying articles which he constantly needs,
and which othcrwise wonld encumber his hands,
Once fitted with a waist-string, the body, as a
machine, is enormously improved, being able to
carry the artificial aids of manual eperations
ready for nse as occasion requires, withont ham-
pering the work of that universal lever, the hand.

We can only speculate vaguely as to the series
of ‘accidents’ which led to the idea of the waist-
string. It was, no doubt, analogeus to the series
which ended in the invention of artificial hands in
the shape of weapons and tools, but it was cer-
tainly much later in time. The varied uncon-
scious ideas ef holding, gripping, and encireling,
whieh the muscular experience of the hand im-
printed on the brain, might have evolved the
principle and practice ef a hold-all ronnd the
trunk, without the occurrence of any fortunate
accidents whatever. The natural position of the
hands when at rest would be rejected by uncon-
scious reasoning in favonr of a more convenient
spot, slightly higher, which would net intcrfere
with the movements ef the legs. The downward
tapering of the thigh, moreover, renders it im-
possible to keep a string in position. In this
connexion it is werth noting that knee- and ankle-
bands arc commonly used in various stages ef
cultnre for the purpose of holding implements.

The waist-string, therefore, being earlier than

1 Im Thurn, op. cit. 197.

clothing preper, and being, as we have su%gested,
the point of departure for the wearing of cover.
ings, we have next to examine the mechanisin of
the connexion between them. The use of the
string as & holder being given, it would serve not
only as a pocket, but as a suspender for leaves or
bunches of grass, if for any reason these were
required. The point to be emphasized here is
that the presence of a suspender would suggest
the suspension and therefore the regular use ef
articles for which there had been no original de-
mand. If, for occasional purposes, a decoration
or covering was desired, there was the waist-string
ready for use. Central as it was, the decoration
or covering would fall below it and be thus applied
automatically to the perincal region. Similarly,
the hair ef the head is a natural holder, though
much less cfficient, and it is used to support leaf-
coverings or flower-decorations.

It is unnecessary to enter upon a descriptien of
the varieus zones of the body which require pro-
tection, such as the spine at the neck and in the
small ef the back, against sun and cold, or the
mucons membranes of the perineal region, against
insects. The use of clothing ef certain textures
and celours to maintain a layer of air about the
skin at a temperature adapted to that of the body,
and to neutralize these rays of light which are
deleterious to the nervous system and destructive
of protoplasm, is also out ef place here. We may
note, however, that by unconscions selection the
evolution of dresshas probably followed athoronghly
hygienie course. But no principles of snch hygiene,
except the very simplest, can have occurred to
primitive man. One of the simplest, however, we
may admit for tropical races—the use of a pro-
tectien against insects. The gerinea.l region is
most subject to their attacks when man is naked,
owing to the sebaceeus character ef the surface
and its relatively higher temperature. These facts,
no deunbt, mere than anything else, are the ex-
g]anation of primitive habits of depilation. But

epilation is not a comgl)ebe proteetion. Something
positive is required. The use of bunches of grass
or leaves is natural and incvitable, as soon as there
is semething to hold them, namely, the waist-
string, A parallel method is the use ef a second
string depending from the waist-string in front
and behind, and passing between the legs. The
Brazilian strip ef bast used by women, and the red
thread which takes its place in the Trumai tribe,
though ‘they attract attention like ornaments
instead of drawing attention away,’ yet, as Von
den Steinen! also satisfied himself, previde a pre-
tection against insects, a serions pest in the forests
of Brazil. These inter-crural strings protect the
mucous membrane, witheut, however, concealing
the parts, as de leaves and grass. In the present
cennexion their chief interest is the nse made of
the waist-string. When cloth was invented, the
first form of the loin-cloth was an extension ef the
inter-crural thread. It may be illustrated frem
the Indians ef DBritish Guiana, though it is prac-
tically universal, significantly enongh, aineng
tropical and sub-tropical peoples.

e Guiana man wears & narrew atrip, called lap ; it is passed
between the iegs, and the ends are brought upat back and front
and suspended on a rope-like beit. The women wear an apron,
called queyu, hnng from a string round the waist. Very young
children before wearing a cloth have a string round the waist.
The lap is often made of bark, beaten uﬁ soft.2 The lap
method is employed by the Veddas of Ceylon,? and by numerous
early races throughout the world.

As the various methods of draping and tying
developed with man’s familiarity with sheet-dress,

1 Unter den Naturvilkern Zentral-Brasiliens, Berlin, 1804,
. 1801, For other protective coverings fer the organs, againat
nsects, see Wilken-Pleyte, Handleiding voor de vergelijkends
Volkenkunde van Nederlandsch-Indiz, Leyden, 1893, p. 371,

2 Ira Thurn, op. ¢it. 194.

3C. G. and B. Z. Seligmann, The Veddas, 1911, p. 08.
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the later form of loin-cloth naturally superseded the
earlier. A length of cloth passed round the waist
and between the legs, the ends dcpeudm§, was
beth more convenient and more comfortable. In
the first place it supplied a broader bandage, and,
being two articles in one, was more easily kept in
position. This is the familiar and widely prevalent
*loin-cloth.” Secondly, it supplied a more efficient
method of binding the male organs. There is no
doubt that the naked male often finds it desirable,
for obvious anatomical reasons which do net
trouble the animal (whose organs are practically
withdrawn into the perineal surface), to confine
these parts. Hence, it may be eonjectnred, the
use of a perineal cloth for men and of a mere
apron or skirt for wemen—a distinetion of the
earliest date and generally maintained. Assbowing
the practice of such confinement, it is encugh to
int to a common use of the earlier waist-string.
'he end of the organ is placed under the string,
made tight enough to hold it flat against the
abdomen.!

The development of the apron and skirt is a
simple extension (given the suspensory string and
the invention of cloth) of the use eof leaves hung
from the waist. The frequent use of a rear-apron
as a sitting-mat is a later detail, having no in-
fluence upon the skirt, which dc\'elofped inde-
pendently. A frequent variatien is the fringe. A
combination of front- and rear-aprons no doubt
preceded the complete skirt. When the latter
was developed, new methods of suspension were
adopted, ameng them being one similar to that of
the loin-cloth, the upper edge serving as a bandage.
The use of the waist-string by wemen, for keeping
an inter-erural cloth or tampon in place during the
periods, may be referred to; but it did not lead
to the development of any article of attire. One
example of its use, however, is instrnctive, as
showing hew a temporary protection may pass
into a regular appendage.

Among the majority of the Nyasa tribes a woman during
her periods weara a small piece of calico corresponding to &
diaper, The same is worn atter chiidbirth. This is the case
bneni’iy fn Nyasaland. But Angoni women ‘always wear

em.”

"The protection-hypothesis of the origin of dress
may thus bo a.dopbeg?if we 3ualify it by a scheme
of evclt:f)ment as suggested above., Wlhen once
instituted as a custom, the wearing of leaves or
bark-eloth upon the abdominal region served to
focus various psychical reactions. One of the
earliest of these was the imIImlse to emphasize the
primary sexual characters. It is an impulse shown
among the great majority of early races in their
observances at the attainment of puberty, and it
is, as a rulé, at that period that sexual dress or
ornament is assumed. Among ecivilized peoples,
in the Middle Ages and in modern times, the
impnlse is well marked by various fashions—the
Ehnllecrypt and the tail of the savage having their

urcpean analogues. A less direct but even more
constant instance of the same recognition is the
assigmnﬁ of the skirt to women as the more seden-
tary, and trousers to men as the more active sex.
Tho s:ggestion sometimes met with, that the skirt
is an adaptation for sexunal protection, need only be
mentioned to be dismissed. Bl‘llc Central Anstm{in.n
pubic tassel and similar appendages will here find
significance, but it is improbable that such aceen-
tuation was theireriginal purpose. Once instituted
for Frotection, the other ideas follewed. Another
of these, whicl at once reccived an artilicial focus,
was the emotion of modesty. It has been observed
among the higher animals that the female by
varicus postures guards the sexunal centres from
the undesired advances of the male. The assump-

1 See Wiiken-Pleyte, 38.
2 H. 8. 8tannus, JAT xl. (1910) 821.

tion of a waist-cloth does not actually serve the
same purpose, bpt, it constltu_tqs a permanent
psyehical suggestion of inviolability. Slmiln.rl?',
the use of any appendage or eovering mvglvos.t. e

ssibility of attraction, either by mere notification,

y the addition of decoration, er, later, by the
su§gestion of mystery. g T

‘urther than this speculation as te erigins need
net be carried, The various forms and fashions
of dress, and the customs coqnected with it, will
supply examples of the naterial as well as of the
psychological evolution of the subjeet. .

2. Material and form.—1t is prepesed to describe
the types of human dress and the materials of
which it has been composed only so far as is
necessary to illustrate the religious and social
significance of dress as an index to psyehological
evolution, L

If dress be taken to inclnde anything worn on
the person other than offensive and defensivo
armour, there is hardly a single known substance,
from iren to air, which has not for one reason or
another been employed; while for purposes of
decoration or protection against the supernatural,
the very ntmost use has been mado of the natural
eovering of the organism, in the way of hair-dress,
skin-painting, and tatuing, and the wearing of
ornaments and amulets on or in the projecting
i)oints of the body, particularly various orifices.

n the earlicr stages two features are prominent—
the savage iz apt to regard anything he wears as
an ornament, though it may be actually a protec-
tion. Also, the less body-cevering there is, the
greater tendency to painting, scarification, and
tatuing. ¢ Having,” as Gautier said, ‘no clothes
to cmbroider, they embroider themsclves.’ As
examples of the earliest stages the fellowing are
typical :

The Niam-Niam negress wears a single leaf only, suspended
by a string trom the waist.l The Indisas of Central Brazil
wesr & atring round tbe lower abdomen. 1t is worn alter
puberty, but it conceals nothiag, of courae, Ths women wear
a little strip of bast passing between the legs; ln eome tribes
the wluri, a trianguisr decorative plece ot bark bast, is worn.2
¢ Except for waiat-ﬁ.nds, forehead-bands, necklets, armlets, and
a conventional pubic tassel, eheil, or, In the case ot the women,
s small apron, the Central Australian native is naked.” The
waist-string 18 made of haman hair. The pabic taseei s a fan-
shaped structure ot fur-strings, about the size of a five shilling
plece. Being covered at corrobboree times with gypsum, it
serves as a decoratioa rather than & covering., The Arunta and
Luritcha women do aot wear even an apron.? In the Western
isiands of Torres Straits the meo are naked; the women wear
a tuft of grass or split pandanus leaves; for dancing, a short
gettloont of shred pandanus leaves is worn over this.4 In

amoa the only necessary garmeat was for men and women
an apron of ieavea.t

The New Ireland men ‘go abeolutely naked’; the women wear
aprons of tEmss. suspended from cinctures made of beads
strung on threads ot aioe-leaves. A bonnet of palm leaves is
&iso worn by the women,® The Austrailans of the South show
an advance on those of the Ceatre. The Euahisyi womsn’s
goomillah is a waist-string of opossum-sinew, with strands of

sir In front. The Central Australian woman hss not evean a
abring. The Euahlayi men’s waywah is s beit, six inches wide,
of sinews and halr, with four tufts. Opossum-skin rugs are
worn in winter,?

Amorig the Curetu of the Amazons, the mea wore a girdle ot
woollen threed, but the women were eatirely nsked. The
neighbouring Guaycurns reversed the custom, the men being
naked and the womea wearing a short petticoat.8 1la other
tribes of the sama region both sexcs were quite ande.?

‘The costume and ornamentation prevalent with the Lower
Congo men is princlpsliy confined to a grass loin-cioth, and
mutilation of the two incisor teeth ot the upper jaw ; the women
wear 8 smaii apron In front and behind,’ and ear decorations
of wood and metal.l® The Garo petticoat was iess than a fcot
In depth. To aliow freedom of mevement it was fastened
only at the upper coraers.l! Ths Wankonds men wear nothi

1 Ratzel, i. 04. 2 K. von dea Steiaen, 190t.

3 8pencer-Gillens, 670, 572,

4 lladdon, in JAT xix. (1890) 368, 431,

§ Turner, Samoa, 1884, p. 121.

6 A. J. Duffield, in J A7 xv. (1850) 117.

7 K. Langioh Parker, Ths Euahlayi T'vibe, 1905, p. 1201,

8 0. R. Markham, in JA 7 xi. 98, 101.
9 Ib%) 122. 10 H, Ward, 1a JAT xxiv, (1894) 208,
1 E, T. Dalton, Ethknology of Bengal, 1872, p. 66.
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bat a ring of brass wire round the abdomen. The women wear
a tiny bead-work apron, exactly resembling that of the Kaffirs.1
The women at Upoto wear no clothes whatever.? In the Short-
lands the men are naked ; the women wear leaves in a waist-
etriog. In New Britain both sexes are nude.S Of Central
Africa, Angus gives as his experience: the more naked the
people and the more to us ob and shamcless their ]
and customs, the more moral and strict they are in the matter
of sexual intercourse.4 The fact should be noted, in leaving
the subject of the scantiest form of dress, as beiog a reguler
concomitant of nakedness.

Variations of the most opposite character in the
same stage of culture are a frequent problem. In
some cases they may be accounted for by foreign
inflnence. But any accident may institute a
fashion. Thus, the Upoto women are entirely
nude ;5 but among the Akikuyu the smallest girl
wears an apron.®

In tropical countries the use of leaves as occa-
sional or permanent garments is regular. Several

ples, such as the East Indian islanders, in Ceram,
?:: example, and the Polynesians, elevated the
practice into an art. Noticeable details are the
singée-lea.f head-dress, and leaves fixed in arm-
bands.

The Samoans wore girdles ol ti-ieavea (Cordyline terminalis),
s:t.hered when turning yellow.? Adorned with flowers, their
were a potable example of adaptation to island scenery.
e Niam-Niam negress wears a leaf tied to a girdle.8 Paliyan
women are sometimea dressed in a leaf-girdle only. Gopd
women wear bunchea of twigs ronnd the waiet. The Judoga
of Chotd Nigpur are famous for their leat-dresses. When dry
and crackly, they are changed for fresh leaves.é The Semsangs
of the Malay Peninsala wear girdles of leaves. On festive occa-
slons, ligatures of L leaf were used to hold flowers on the
arms ; flowers were aiso fastened in the girdle and the head-
fillet, both made ol thle leat. The Sakai wear a waist-cord
from which leaves depend in a fringe.10 This is retained ander
the cloth sarong. At feasts their dress ie like that of the
Semang, a wreath of leaves or a turban of cloth being Indif-
ferently nsed. The dancing-dress of the Jakuao is made of the
leaves of the serdang palm, and conasists of an elaborete frioged
head-dress, a bandolier, and belt, Leaf-sprons are still worn by
Koragar women,11

Another natural eovering is bark.

¢In tropical regione'of both hemispheres, where scanty cloth-
ing 1s oceded, certain trees weave their inner bark into an
excellent cloth, the climax of which is the celebrated tapa of
Polynesia.’13 Taken from the wauki, or paper-mulberry (¥ orus
papyrifera),]3 the bark was beaten to a soft consistency. In
tropical Africa a species of Brachystegia (Order Leguminosce) Is

erally used as a source of bark-cloth. The bark is made Into
ilts, cloths, band-boxes, canoes, roofing, and various useful
articles.14 The Guiana Indian wears san of the leaf stalk of
the aeta palm (Mauritia flexuosa). They are made in & few
minutes, and careful measuremeots sre taken. They wear out
In & few hours.18

The Kayans use bark-cloth, which they dye red and yellow.16
Throughout Eastern Asia, the Malay Archi , and Polyneaia,
the girdle nf bark-cloth is widely diffused. The Sakai hammer
the bark of the ipok tree (Antiaris toxicaria) and of the wild
breadtruit (4rtocarpus) so as to expel the u}{; It ie then
washed and dried. The loin-cloth made of this by the Seman,
Is the loin-cloth grorer, folded rouond the waist, and tuck
t.hronib the front after passing between the legs. Both this
and the women's fringe of leavea are worn under the Malay
sarong, where this has been Introduced.1?

The Woolwa Indians make their clothes, the tounoo and the
sleeping-sheet, from the bark of trees. The women beat this
on a smooth log with a mallet shaped like a club and having
grooves which give to the bark-cloth the texture and npgear-
ance of a mesh. The better sort of garments are made of
stont cotton, of many colours and mixed with the down and
feathers of birds.1® Watust wamen wear bark-cloth fastened
above the breasts and falling below the knees, ' Formerly the
Veddas of Ceylon made bark.cloth from the riti (Antiaris
{nnozia).20

1 8ir H. H. Johnaton, British Central Africa, 1897, p. 40811,
3 T. Iif. Parke, Equatorial Africa, 1891, p. 61.

3 (. Brown, Melanesians and Polynesians, 1910, pp. 202, 810,
4 ZE vi. (1898) 479. s H, Ward, l.c.

8 Rontledge, With a Prehistoric People, 1910, { 139,

7 d. Brown, 815. 8 Ratzel, 1. 4.

9 W. Crooke, Things Indian, 1008, p. 1561,

16 Skeat-Blagden, i. 63, 142, 864, 11, 118, 124, 136f.

11 3, M. Campbell, in 74 xxiv, (1895) 164.

12Q. T, Mason, in Amer, Anthropologist, vi. (1894) 144,

13 E Tregear, Maori Co rative Dictionary ellingtoo,

om,
N.Z., 1881), 8.2, ; fapa ls the kapa of the IIawnliane.
14 JA T xxii. (1892) 145, reprint from the Kew Bulletin,
18 Im Thurn, 195. 18 Hose, In JA4 I xxlii. (1803) 165.
17 Skut-Bla;iden. 1. 14011, 161,
18 . A. Wickham, in JA7 xxlv. (1894) 2031,
19 L. Decle, in JA 1 xxiii. (1804) 425.
20, 4. and B, Z. Beligmann, 93

The ‘shirt-tree’® of Brazil is a Lecythis. Its pliant bark is
easily stripped. From a length of the trunk a cylinder of bark
ia taken, and beaten soft. Two arm-holes are cut, and it is
ready for wear.l The bark of the ‘sacking-tree’ is still used
for clothes in Weatern India. The men of the Abors of Assam
wear loin-cloths of bark, Bark-cloth was worn by the ancient
Hindu ascetics.? 3

Various circumstances, which nced not be de-
tailed, make certain peoples adopt leather or fur
garments. Against cold and rain these are still
unsurpassed.

The men of the Akamba wore cloaka of ox-hide hefore the
introduction of trade-blankets. The Masai wore dressed sking
before cotton cloth was introduced.4 The only garment of o
Chaco Indian womnn is a ekin petticoat, but in cold weather n
mantle of skina i8 worn.® The Ainus use benr-gkins for cloth-
Ing.8 Arctic and snb-Arctic pcoples, like the Eskimo, have made
fur-dress into a very perfect covering.

Such ready-made articles of early dress con.
tained both the suggestion and the material of
manufactured cloth. The animal, inscet, and
vegetable worlds were gradually cxploited for the
purpose. Animals like the sheep and the llama,
trees like the palm, have both supported man and
inspired his inventien. Thus from the Mauritia
galm the natives of the Orinoco derived wood for

uilding ; frem its leaf they made clothing, ﬁshin§
nets, and hammocks, Itssap supplied a fermente
drink.” Materials which have complex possibilities
are more likely to encourage the inventive impnlse
than is sheer necessity. ¢ Weaving is the next art,
after agricultnre and building, to acquire economi-
cal importance.’® The hair of domesticated animals
superseded skinz; cotton and linen superseded
lcaves, grass-matting, and the rougher vegetable
fibres, palm, aloe, hemp, and the like. With the
introduetion of an artificial dress-material the
savage stage of the evolntion comes to an end.
But for various reasons many barbarian peoples
draw at times upon the old natural fabrics. In
some cases, like that of the Sakai leaf-girdle,® it
is regularly used in combination with woven mater-
ial. _The earliest stages of the barbarian period
are illustrated by the following typical account of
home-made fabric, dye, and dress.

The dress of the Fulas is ‘universally the cotton clothe made
by themaselves out of the plants grown in almost every village ;
it is carded hy an jnstrument, probably imperted, which is
very much like & wire brush about 8 Inches by 9 inches, and
woven on an ingenious loom,” The cotton is dyed blue with
indigo, coltivated by the natives, and ls marked by a white
gatlem r%iuced by tying portions of the cloth together before

ipping 16,10 4

t is significant that in these stages the form of
the material leads to actualization of its possi-
bilities, and emphasizes simultaneously covering,
concealment, and decoration. The third type of
the perineal garment becomesregular: namely, for
men, the loin and inter-crural cloth combined in
one length, and for women the folded petticoat.
For example, the ordinary garment of Fula women
is a single cloth, cither folded round and tucked in
under the arms or wound round the waist, leaving
the breast exposed.!! This type has been largely
used by both sexes. In an extended form it is the
sarong of the Malays. The loin-cloth of men is
the maro of the Polynesians. Both garments have
the same method of fastening—a double or treble
wrapping round the waist. From it have developed
the snspended or belted skirts of women and kilts
of men. A combination of this prineiple with that
of the shoulder-wrap leads to the tunic and robes
generally. The toga-form of the outer robe is
an echo, in its method of wrapping, of the carliest
folded garment for the lower body. The loin-

1 Ratzel, i. 96. 9 Crooke, 157.

8 0. W. llobley, Ethnology of A-Kamba, Onmbridge, 1910,

p. 40.
4 Hollis, The Masat, 1905, p. 301. § Orubh, 69.
8 Frazer, GB2, 1900, 11. 875.
7E. J. Payne, History of the New World called America,
Oxford, 1892, 1. 309,
8 1b. i. 369, @ See preced. column,
};’ ?b Ig.LScotl: Elllot, In JA T xxiii, (1893) 80f.
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cloth preper of the male sex has an cxtremely
wide prevalenee.!

As an example, the tounoo of the Woolwa Indians, or palpra
of the Mosqultos, is a clath, 24 Inches wide, worn by men round
the waist, the ends belng passed between the legs, and h:ngin%
down In front to belaw the knee.? The {jawat of ths Eas
Indisn Islands is » bark cloth or manufactured cloth twice
wound round the walst and then passed between ths legs from
back to front, the end hanging over centrally, It sometimes
survives into early clvilization, as among the Hindus.

With imprevement in cloth and consequent
increase in lightness and folding capacity, a modi-
fication was made by many peoples, namely, in
tho omissien of the inter-erural method. Exter-
nally there is little difference in appearance exeept
for the greater velume of the newer fashien.
The twe styles are often cenfused under the
term ‘loin-cleth.” The second is the Zain of the
Indonesians, develeping into the sarong of the
Malays.

From the loin-eloth proper were deve]t()lpod
drawers and trousers, a type of garment not seldom
found among wemen instead of the petticeat. In
all theso later extensions of the idea of a loose and
modifiable artificial skin, the earliest addition to
the natural surface, the primitive waist-string, is
still visible. As a girdle and belt it supports
various garments; by creating felds it supplies
once mere its eriginal purpose as a poeket.
Mantles, cloaks, and eaps in the barbarian stages
are confined to their particular purpose, pretection
against rain, wind, and sun. In the latest eiviliza-
tions their use becomes regular for outdeor life;
the barbarian eloak is duplicated into the coat and
the overeoat ; the cap into the hat and the umbrella.
Of the tribes of Nyasaland it is reported that
‘the ameunt of eclothing worn varies very con-
siderahly, from nething to European garments.’?
Sueh a case will serve to eembine in ene shert
view some of the contrasts of the various stages
and some of the }irinciples of dress.

The young children of the Yao and Angoni run
naked. Semetimes one has a strip ef eleth suns-
pended from the waist-string. A man wears a
gimilar lein-eloth, and a woman an apron, eighteen
inehes deep. Both are suspended frem the waist-
string. The more prosperous men wear calice
frem the waist te the knee, wrapped reund the
body and held by a helt. Sometimes it is extended
to zﬂd across the chest. Weomen wear a eloth
folded aeross the upper part of the chest. Often
men and wemen have two cloths, ene fer the waist,
the other for the ehest. The Angoni wear the
latter toga-fashion, a fold being ecarried on the
left arm. A chief wears three such togas—blue,
white, and another colour. European ca%ico isnow
used ; formerly bark-eleth and skins. Men now
wear a torban, introdueed by Arabs. In the heuse
a woman still wears enly a bead apren.4

In spite of the underlying similarity of principles,
universally found, dress mere than any external
feature distinguishes race frem race and tribe from
tribe. While distinguishing a social unit it em-
phasizes its internal selidarity. In this latter
sphere there is, again, room for individual dis-
tincticn. Some types of racial and communal
costume may be sketehed.,

“The ordinarir;male attire [of the Dayake of Borneo) consistsof a
sirat or waist-cloth, a labong or head-dress, and a Lakat buriet or
seat-mat ; the fnll dreas consists of the above with the addition of
a klambi or jacket, and a dangdong or shawl.” Ths female attire
is & bidang or short petticoat ; when out of doors, a klambdi or
facket ia added.8 The siraf (chawat of the Malays)® la aix yards
long, but young men wear It as long as twelve or foorteen
yards, twisting and colling It * with great preeision reund and

round their body until the waist and stomach ars fully en-
veloped in ita folds. . . . A practised eye can tell In & moment

1 8ee Wilken-Pleyte, 30.  21I, A. Wickham, JAT xxiv. 208,
3 Stannus, in JAT xl. (1010) 820, 4 Ib. 20T,
2 Brooke Low, JAI xxil. 80, 40, The jacket Is prebably
derived trom the Muhammadans, 1t 1 laid aside for work,
€ Thia la the loincloth proper, not the kain,

to what tribe or sectlon of a trihe an Individual belongs, not
merely by the length of hia walst-cloth and the way In whieh It
I1s weund on, hot also by ite colenr and the fashien in which It
ia decorated at Il extremities.” Tha labong is & cleth a yard or
two ln length, and worn as & turban, but one end standa up
stralght from the forehead. Some wear a cap, selapok, made ol
plalted rush or cane. The takas buriet is a small mat tled with
string round the waist 80 as to cover the hindquarters and
serve as & portable seat. 1t is mads of split cane. Ths i
(baju of Malaya) ia of home-grown cotton. Ths sleeves are epen
under the armpita. There 18 a in“ variety of fashiona In the
cut and colour of the klambi. The dangdong is aslung over one
shoulder., The bidang is a petticoat reaching from waist to
knee, folded over In front and tucked in on ons side, The
klambi la like that of the men, but larger. Marriageable girls
wear chaplets of odoriferous berries.1

The Kayan petticoat ls open on one slde to enable the wearer
to walk with freedom.? This is & general regult of the ‘ natural’
petticoat folded round the hips.

The skin garments of North American Indiana comprise a
akirt of buckskin with a belt, leggings attached to ths belt,
moccasing, socks of m.g&bnmh. and the skin robe or shawl,

enerally euperseded by the blanket.® The only differencs

tween the dress of ths two sexes Is that ths women's skirt
reaches below the knee, the men's to the middle of the thigh,
and that ths coiffurs is not the same.

The male Samoyed wears ‘a tunic with the hair inside, which
is called the milifza. Tt is an smple garment reaching below
the knee, but In cold weather the Samoyed girds it np round
his waist with a leathern girdle of an nnusually decorative
character, and thus, leaving it baggy round ths upper part of

is body, scoures to himself a layer of warm alr.’ He wears
breeches of deerskin and boots (pimmies) of deerskin. This ls
‘nndoubtedly the best form of Arctic boot that we know.” In
severs weather hs wears over all a sovik, a isrger tunlc, with
ths hair outside, and a hood.4

Ameng ths Malagasy the 2alaka ol the men corresponds to
the mare of Polynesis, the loin-cleth which is inter-crural ; the
kitamby of the womsn corresponds to the paru of Pelynesia,
the shert apron. The upper garment is very distinctive. This
is the lamba, a toga-like mantle, hung over ths left arm by
men, over the right by women. The women wear also an upper
garment or blouge.® The Morocco Berbers wear a piece of obleng
white blanket or dark blus cotton with & longitudinal slit in
the centre for the head—like the Mexican poncho,” The women
tasten a skirt-cloth over thiz on the left hip. ‘A toga-liks
arrangement of & light blanket serves as oversall.’ Ths khaneef,
a thick black waterproof cloak of goat-hair, with a hood, 1s the
most characterlstic garment. On ths back issn umagsim?:sed
yellow patch denoting the clan, Itound the shaven b is
worn & band ef flannel, cotton, or camel-hair.8

*The dress of Korean wemen I a pair of very full white cotton
trousers, almost a divided skirt, and over these a very full
akirt, tied under the arms. In summer, basket-work frames ars
worn on the arms, back, and chest, under the robes, to keep
the latter clean and alse for the eake of coolness.? Ths
trougers of Korean, Turkish, and the women of varions other

ples la probably, as the term ‘divided skirt’ suggests, not
ineally descended from the trews, but a later application of the
priociple to the ekirt,

The basia of men’s dress in Indla Is the dhoty, 1t is a loln.
cloth passed round ths leins and between the legs in the
oniversal manner, The typical garment for women is the sdri,
It may be worn round the shoulders and draped over the head.8
Ten or ffteen yards long, it is wound round the walst first, and
then brought gracetully over the shoulder. A hodice is worn
underneath the sari, and eome weomen have adopted the
Muhammndan fashion of wearing drawers, The men's upper
garment, the uftariya, Is worn somewbat like a toga, Generally
an under-facket, angareksa (body-protector), is worn under-
neath. A scar! for cold weather is carried on the arm. The
long coat of calico, usually wern by servants, apparently ls a
compromise, like the trock cont elsewhere, between ths Jacket,
and the a. The turban was borrowed frem the Muham-
madans.? In fact, throughout parts of India ‘all external dis-
tinctions have been cffaced between Mindias and Musalméns,’
the only mark often belng that ‘ths former buttons his tunlo
on the right hand, and the latter on the side of hls heart,'10

The characteristio male attirs in Islam consists of tha turban,
white cotton drawers or full trousers, the gamis, or shirt, the
kaftan, or cont, the Iun{ﬁ, or scarf. The gamis corresponds to
the Qreek xerir end the Heb, k¢téneth; the kaftdn to ths

1 Brooke Low, 1.0, 86, 87, 88, 40,

2, HMose, in JAT xxxiii, (1503) 167.

3 J. Teit, The Thompson River Indians of British Columbia
Boston, 1898, p. 2.

4 Monteflore, In JA I xxiv, (1895) 402,

8 W, Ellis, Hist. of Madagascar, 1833, |. 2781,

8 J, E. B. Meakin, 1a JAT xxiv, (1895) 11, 12,

7 I1. 8. Saunderson, In JA4I xxiv, 303, -

8 Crooks, 158 {. ; Monier-Williams, Brakmanism end Hindi-
tem4, 1801, p. 895, .

® Dubois-Beauchamp, Hindu Manners, Cusloms, and Cars-
monies, Oxford, 1897, p. 826. a

18 Crooke, 163 (Ir. ke refers ths writer to the foilow-
ing passages, and corrects Dubois’ error [Hindu Manners, p.
32 ]Fn stating that the Musalnidn tastens his coat on the rigiht.,
the Brahman on ths left); B. Chunder, Travels of a Hindoo,
1809, l. 874; J. F. Watson, Taztile Jl’am(faclurea and Cos-
tumes of India, i. (1866) 65,
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iudreov, Heb, me'i.1 The turban, gonemlly of muslin, may be
from eixty to eeventy yards long.  The tarbush and the fez ere
other forms of head-gear. -

Pollux gives a classic account of ancient Greek,
and Varro of ancient Italian dress.? It is signifi-
cant, sociolegically, that the classic type, char-
acterized by the loose tunic and toga, which with
some differences was that chiefly affected by the

eat Oriental races, and is adapted both to the
grn’enta] ideal of repose and to the classic ideal
of aristocratic contemplation, was discarded, as
the Empire developed inte the States of Europe,
in favenr of what the Grecks styled barbarian
dress, chiefly characterized by trousers—a dress
adapted to activity. Trousers, the Sanskrit
cha},cma, had been connected in India, asnew in the
East Indian Archipelago, with the dress of warriors
and chiefs.?

The early Hebrews, like tho Egyptians, were the
loin-cloth, originally, according fo mennments of
the latter, of the lap form. Drawers develeping
from this were first used as a priestly garment.
Together with all Semitic pcoples and the bar-
barians ef Europe, the{ differed from Greek peoples
in this one garment, thongh becoming assimilated
in the tnnic and mantle. The sadin was a shirt.
Generally it was of the Greek type, and formed
indoor dress. OQverlapping by means of the girdle,
it provided a pocket ; it was slit at each side for
easein walking. The outer garment had two types,
the leng coat, corresponding to the Iudriov, and
the full-dress cleak, the m<i, wern b wealthy
persons and the priests. Both deserted the toga
type in possessing sleeves. It was similar, gener-
ally, to the Chincse and Muhammadan lonﬁz coat.t

’IYhe early Christians were the ordinary dress of
the country. They always evinced a strong feeling
aia.inst luxury, display, and immodesty in dress.?
This is to be attributed noet merely to their revelt
against Imperial paganism and its Inxury and vice,
but to their own class-feeling and class’prejudice,
an impulse of the pride in lewer class conditions of
simplicity and poverty. This impulse is paralleled
in modern labour and socialist psychelegy, where
the werkman’s garl becomes a fetish of caste.
Early Christian literature contains stories of
Christians being tortnred for refusing te put en
garments indicative of idolatry.® All colour was
avoided in dress, except the ‘natural’ celonrs of the
cloth. Under the Frankish Emperors a prohibition
was enacted against the wearing of a combination
of woel and linen.” Such ideas gradually gave way,
and the dress of the country, more and more of the
‘barbarian’ type, even in the South, was still worn
hy Christian Eurepeans withont any limitations,
conntry and creed being new identical. Among
details to be noted are the following :

In Germany aod Europe generally, till the X6th and 17th
centuries, night garments were not worn ; every ons slept nude.8
Sixty years ago in England the use ol drawers was almost un-
knewn, and was regarded as immodest and unfemlinine.® The
tight-8tting hose were the men’s characteristic garment. The
doublet or jacket was replaced among the academic class hy the
long coat. An extraordinary varlety ol fashions prevailed from
the Middle A onwards. Knce-breeches later replaced the
long-hose, and the longer jacket the donblet. The peasant’e
overal], emock, or blouse goes back to early European times.

,» the modern trousere superseded the knee-breeches.

The evelution ef material includes some abnor-
malities of special interest. Some extreme cases
may be selected to illustrate these. Ameng the

1 Hughes, DI, s.v. ‘Dress’; see E. W. Lane, Modern Egyp-
lians, ed. 1346, i. 38,
3 Pollux, Onomasticon, bks. iv. vil. ; Varro, de Léng. Lat.

k. v,

3 Wilken-Pleyte, 42.

4 G. M. Mackie, art. ‘Dress,’ in 7IDB; 1. Abrahams and 8. A.
Cook, art. ¢ Dress,’ in EBi.

5 8mith-Cheetham, DCA, 1875, 3.9, ‘ Dress.’

8 Acta of Perpetua and Felicitas, 38,

7 8mith-Cheetham, Le. ; see Ca[)ilularfum, vi. 48.

& W. Rudeck, Gesch, der offentlichen Sitttiehkeit in Deutsch.
land, 1807, ]pp. 57, 899.

$ E. J. Tilt, Elements of Health, 1862, p. 198,

Central Australians, hnman hair is nsed for various

urposes, especially for the mannfacture of girdles,
The giving and receiving of it constitute an im-
portant right and duty. A married man’s chief
supply is obtained from his mether-in-law.! The
mediseval use of the hair-shirt as a mede of penance
depended on the coarseness of the fabric for the
meortification of the flesh. Similar is the use of
hempen fabric, sack-cloth, in meurning. In feot-
gear an analogy is seen in the use of dried peas to
make walking painful. :

The famous I};ather-fabric of the Nahua nations,
whelived in a paradise of gorgeonsly coloured birds,
was made by skilled artists, termed amantecas.
This feather-cloth, with its brilliantly hned and
scintillating patterns was used for mantles and
dresses by the nobles and the wealthy, as well as
for tapestry and similar drapery.y The most
skilled nation was the Toltec.?

The interweaving of precious metal with dress-
fabric is a luxnrious custom, often merging in
superstition. Thus Hindus and Chinese consider
it lucky to wear gold, however minute the quantity,
in seme form on the person.

Colour in dress invelves many problems of
wsthetic, psychological, and bielegical importance.
Behind fashien in colour there seems generally to
be a principle of uncenscieus adaptation to en-
vironment. /Esthetic principles, originally un-
conscious, were superimposed upon this.” The
varied symbolism of colour in dress has a psycho-
logical foundation. Towards the tropics the
tendency to gaudiness becomes marked ; subdued
tones are preferred b{ inhabitants of the temperate
zone. Cenversely, there is adaptation to racial
and individual skin-colour.

The Enahlayi Australians think red to be a
‘devilPs coleur.’$ Such cases show an unconscions
appreciation of the powerfnl stimulus of red. Its
erotic cennexion no deubt explains its freqnent
use in marriage ceremenics.® A natural associa-
tion of ideas conmects white with the purity of
virgins and priests. Thefollowing are typical cases
of deubtful origin :

Blue was s sacred colour among the Mayas; ths priests and
the sacred books were clothed In blue. At a certain feast, all
lostruments nsed in sll occupatione, and all children, were

Inted blue.6 The Yezidis hate blue. Their strongest curse
2 ‘ May you die in blue garments!’7 In the following example
& tabu agalnst mixturea may be involved. According to the
Atharvaveda a comblnatlon of blue and red savoured of witch-
ernit.8 Blne and red, however, wers worn in the Hebrew high
priest’s ephod, which wee employed for divination (Ex 288 e¢ uf).

The special colours of Hindus and Buddhlets in Northern India
are red and saffron. The Hindu abominatee indigo. The Sikh
wears blue or white, and abominstes saffron. The Musalman
wenrs Indigo, or, If a descendant of the Prophet, green ; never
red.9 Tradition, social inertia, snd race-feeling perpetuate
such preferences when once eatablished.

Superstitions reasons for wearing a particular
coleur are ;l)lrobab]y always sccondary, as, for
instance, in the following cascs from In?;a:

For six dsys before marriage the Indian Musalmin bride wears
old tattered %ellow clothes, to drive away evll epirite, A wife
meeting her hueband after & long sbsence la dressed fn yellow.
Most Hindus of the West explain the custom ol rubbing the body
with turmeric in the same way. Among most high-clase Hindug
the bride’s cloth, vadhivasira, is yellow.1d The Bannyisi wears
{\Lellow clothes.ll The Lamas ol Tibet wear yellow, and yellow

the colour of Buddhist priestly dress nniversally.

A constant tendency may be observed for the
colour, as well as the form, of the dress of the
sacred werld to be the precise opposite of that of
the prefane. In later stages, asceticism is also in-

1 8pencer-Gillens, 465, 4

2 Bancrott, Native Races, 1875-6, ii. 48311, who gives the
suthorities on the ¢ Icather-mosaic’ art and 1ts monuments.

¥ Payne, . 432. Festher-clogsks and collars wers made by
the Hawaliana (Frobenius, Childhood of Man, 1909, p. 62).

K. L. Perker, 135. 8 Cf. Gray, China, 1878, i. 201.

€ Bancroft, ii. 897, 700.

7 Millingen, Among the Koords, 1870, p. 217.

8 Crooke, 165, 5 7.

10 3. M. Campbell, 4 xxiv. 186 1.
11T, Maurice, Indian Antiguities, 1808, v. 1008,
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velved, and simplicity of form is combined with
absence of colonr in the ordinary priestly garb.

The purple of the Greek world, as worn by the
great, an ¥nrticularly by royal persens, 18 an
expression of super-personality, as distinguished
from the abnermal or the contradictory. Royalty
ameng most races wears special coleurs as well as
speeial dress. For example, the Malay mlias have a
menepoly of saffron, for the Malay reyal ecolour is
yellow. White is regarded as ‘more exalted and
sacred’; it is used to conciliate spirits. It is
believed at the same time that the blood of kings
is white.! As absence of colour, or the ‘natural’
colonr of a fabrie, implics negation or contraction
of agersonalit.y, 80 splendour—as in the varieus
shades of erimsen used by the aneient world under
the onc term of ¢purple’—implies expansien of
gﬁrsonality, and is sunitable for festal occasions,

th sacred and profane.

The negation of splendour is often expressed by
black er dark blue. Superstitien, when using
these, relies npon their minimum of attraction
rather than npon any optical adaptatien. Aeccord-
ing to the Ras Mala, dark clethes are a proteetion
against the evil eye.? The Gujarit Musalinan
believes that black er indige clothes keep spirits
away.? In Roman Cathelicism, as elsewhere, blue
or vielet is a colour symbolic of death. Blueis also
eonnected with the external attributes of the
Virlfin Mary, possibly as meurning her dead Son.
Such facts show a sentimental adaptation te
cirenmstances, Red and }y:ellow, being connected
with organic growth, are the colours of well-being,
and of the affirmation of energﬁ and expanded
persenality; the blue end of the speectrum re.

resents the negation of these, in proportion to its
eleterions influence on the organie world. Where
mythological speculation has celoured theelogy,
aptations in priestly and ether garb may occur :
blue may represent the sky ; yellow the sun ; silver
the moon ; red the sacrificial blood, and s0 on. In
social life, coleur ne less than dress or uniform
becomes a distingunishing mark, either by accident
or by design. The %ild, the club, the secial state (as
in the case of the blue blense and similar status.
garb), even the seasons of a Church, are represented
y colours,

The following adaptations to sacred eircum-
stances have much the same meaning as the
injunctien to wear ‘decent apparel’ en selemn
occasions. Among the variouns tabus affecting tin-
niiners in Malaysia is one forbidding the wearing
of black coats, except for the pawang, engineer-in-
chief.¢ Local accidents have mueh to do with the
fixing of such rules. In the above it is possible
that & sympathetic harmony with the white colour
of the sacred metal is alone intended. In the next
case, purity alone may be intended. The Druid
wore a white robe when entting the mistletoe. For
a similar functien the Cambodian priest wears
white.?

The following is an excellent example of the
principle of adaptation. The state to which
the person is to be assimilated is, ne deubt, the
succeeding state of cessation of the blood-flow,
white being used by way of centrast with red.

A ceremonial system, termed beroemboeng, is followed hy some
Dayaks In the case of giris at puberty, The girl is washed, and
dressed in white. Then she is incarcerated for a year. During
this Y:rlod she egts only white food ; the hutch in which she
lives is of white wood ; at the end she is white herself. A feast
is given to celebrate her release ; at this she sucks the blood of
a young man through a bamboo.¢

1 8keat, 61, 18,
2 Balfour, Cyelopeedia of India3, 1835, v, 29,
:.I!'.“M. (?;m be]l,zfs)df xva. 1!58.i B % ¢ Skeat, 257.
ny, xvl, . ; Aymonier, In tnehine francas
xvl. (1899) 196, ’ e
® Bijdragen tot d¢ Taal-, Land-, en Volkenkunde Nederl.-
Indi, vi 2, pp. 65-71.

Green has been used to represent sympathy with
the growth of green things upen the earth, as in
many agricultnre rites and spring ceremenies, As
a contrast there is the Black Demeter; this is
¢ plainly a mythical cxpression for the bare wint
earth stripped of its summer mantle of green.’!
The use of green is also known te express the nen-
festal seasons of & rcligious year. Oeccasionally
green figures as expressive of corruption, . The
association of green with ecrtain foerms of erganio
deeay may explain this.

3. Dress of head and feet.— Foot-gear and
head-dress show an evelution as varied, caferis
paribus, as dress in general. The constant ideas of
dress are seen here, even that of deceney. Thus,
where special attention is paid to clothing the foot,
as ameng Chinese women, or the face, as ameng
Musalman wemen, the resnlting meodesty is real,
but net primary. Decency is a secondary and
artificial idea, and there is neo biolegical or psyche-
legical difference betwcen its application to the
foot or the face and its application to the primary
sexual characters. DBut in the former there is net,
while in the latter there is, a primary impulse of
modesty, the instinet to protect, though net
necessarily to conceal, the sexual eentres.

Mest natives in India never wear shoes. Even
the rich dispense at least with steckings. Leather
is avoided for reasons of ceremenial purity.? The
impulsetowards physical cleanlinessfinds particular
expression in foot-gear. It is not so obvions in the
case of dress covering the passive areas of the body.
The religious rule of remeving the shees beferc
entering a sacred place is identical with that
observed in social eustom, and the original metive
is no doubt merely to aveid carrying dirt or dust
into the house either of God or of man.

Head-dress and coiffure invelve ideas of ernament,
and distinetion in & mere marked degree than any
other forms of dress. In so far as these illustrate
the principles of dress generally, they are here in
point. TKe Karens wear a head-dress in order to

lease the ¢so, the seul which resides in the head.?

he Javanese wear nothing on the head, which is
regarded as holy.* A Zambesi rain-maker never
cuts his hair, for fear the familiar spirits may
deserthim.® Fashions and snperstitions are equally
innumerable in the matter of ceiffure. Neo part of
the external surface of the hody has been meore
variously manipulated than the hair. The coiffure
marks differences of race, tribe, clan, scx, age, and
social status.

Flowers in the bair are worn '13 Dayak women ; the halr is in
a knot at the back of the head. Among Dayak men it is a
common practice to grow the back halr long and shave the
front hair.6 The Kayane of Borneo shave ali the scalp except
a large tult of long hair which hangs down the back. Hose
considers this to be a ‘last remnant of the Chinese pigtail.’?
The latter and the Amerindian tuft are the converse of the
priestly tonsure, The hair is either ized by frae-
tion or negated by central denudation. Eimjlar principles have
been applied in the varying fashions of wearing the beard.

Where the hair is emphasized as a human, or as
a masculine or feminine, charaeter, its @sthetie
appeal is parallel to that of dress, which also
emphasizes by varieus harmenies of colour and
form the esthetie value of the body. Especially
in weman long hair is regarded as beautiful, as her
glery (ci. 1 Co 11%). Frem savagery up to modern
civilization this attribute has been emphasized by
additien, no less than by deceration.

False hair is regularly worn by the Veddas, whe
never brush, or oil, or wash their heads.® The
latter fashion, theugh nearer to the animal, may

1 Frazer, GB2 Ii. 808. 2 Monier-Williama, 396,
3 F. B. Cross, in JA0S iv. (1854) 8111,

4 Frazer, GBS il. (1911) 261,

8 Missions catholiques, xxv. (1893) 208.

6 Brooke Low, in JAF xxli. (1802) 411,

7 Hose, JA I xxxlil. 167.

8 C. G. and B, Z. Scligmann, 98
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be an exFression of personal pride in the organism,
no less than is scrupulous cleanliness.

The use of the fillet has two purposes—to confine
the hair, and to prevent sweat from reaching the
eyes. The protection of the eyes and the spine of
the neck from the deleterious rays of the sun has
been understood in very early stages. The general
tendency is towards ornament in female, protection
in male, head-gear.

Korean head-gear ia remarkable, The men’s hats are like
inverted flower-pots, with broad, atraight brims, aimilar to the
Welsh tall hat. The brims measure two feet across. The hate
are made of horsehair, and are varnished. They are stained
hlack, except in half-mourning, when they are atring-colour.
The court ofticiala wear hatg so0 fantastlc that *it is perfectly
impossible to describe them." The women wear no head-gear,
except fur-caps in winter.! 8uch hats as the Korean and the
modern European tall hat are the expression of idoas of the
dignity of the head, just as was the crown. :

4. Ornaments and amulets.—Though dress of
the simplest description has an ornamental value,
there has always been a precise distinction between
dress and ornament. There is little possibility of
confusion between them, whether the ornament is
directly applied to the body or is actually an addi-
tion to the dress, meant to decorate this rather
than the wearer. Ornament is often de rigucur.
No Hindu woman ¢ would dare to hold up her head’
unless well provided with eight kinds of ornaments
—nose-rings, ear-rings, necklaces, bracelets, arm-
lets, finger-rings, anklets, and toe-rings.?

Lower races are fond of the necklace-method,
using shells, sceds, and beads threaded on string.
The women of Guiana load themselves with seeds
and beads in great ropes.? Ahnost as prevalent is
the use of metal cinctures, which subsequently

nire the value of protective armour or amulets.
Originally they seem to have been an extension of
the ligature-principle. ! g

Amulets are practically innumerable in their
variety. Th(:g' may be worn on the body or on
the dress, and are usually abnormal in material.
Dress itself may acquire the virtue of an amulet,
The Malays write charms on paper or cloth, and
wear them next the skin.* The Musalman and
Hebrew amulets of sacred texts are familiar ex.
amples. The principle employed is that of assimi-
lation of the sacred force by contact. The people
of Surinam wear the ‘strong metal,’ iron, on their
bodies, to acquire its strength.® In armour dress
reaches the climax of its protective functions.

5. Dress as currency.—In the absence of coinage,
commercial transactions often take the form of
mutual gifts, especially in the case of transactions
which are more or less purely financial. At such
stages any article representing work and intrinsic
valne, such as clothing, is an obvious medium for
presentation or exchange. In savagery, gifts of
clothing are less frequent than gifts of food ; in
barbarismn they are more frequent.

The Trojans placed a robe on the knees of the goddess to
induce her to save their city.8 In the East Indian Islands
clothes are a frequent offering to the spirits.7 Blankets were a
common gift among the N. American Indiapa.® To show appre-
ciatlon of an actor’e playing, the Japanese ueed to throw their
clothea on the atage. At the end they were purchased by the
donors, and the actor took the money.? Blankets form the chief
property of the Kwakiut! and liaidas. They are treated as
money, and lent at Intarest.)8 A large proportion of the taxea
paid by the Nahuas was In the form of cloths and made-up
clothes. The labour Involved in providlng the tribute was one
main aspect of the Nahua, * Rule of Lite,” which gave the peoqla
their name. Also a considerable amount of dress was annually
expended In sacrificea.)l The remarkable Inatltution of the
Indiane of British Columbia, known as the potlatek, is a dis-

1 Saunderson, in JA I xxiv. 9894) 304,

2 Monler-Williams, 3961, Im Thurn, 199, 4 Skeat, 667,

S Martin, In Bijd. tot de Taal-, Land-, en Volkenkunds Nederl..
Indié, xxxv. (1886) 5, pp. 2-4.

€ Mom. I1. vi. 87 f1., 802 F,

7 F. Valentijn, Oud en nicuw Oost-Indien, ed. 1862, iil. 131,

8 Dorsey, in American Naturalist, Philadelphia, xix. (1885)

8.
® Kennedé, in FL ix. (18908) 03.
16 Payne, ii. 376,
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11 7b. i1 465, 4761.

trihution of property, such as blankets, undertaken by each
member uf society in turn, according to hia atatus or oppor-
tunity. The system la essentislly financial g‘amblin%. Similar
isthe frequent obligation of the king in early oulture to rediatri-
bute the gifts which his subjects mske to him.l A patlatch,
diatribution of property, accompanied initiation to the Bear
Totem of the Carrier Indians. The caadidate gave presents of
clothes to all concerned.?

Ornament and currency are interchangeable,
Ratzel points out, in early times. There is no
safer place for property than the owner’s person,
But clothing proper is a parallel form of currency,
either as made up into garments, or as prepared

material.

Among the Tlingits, seal and other skins are both worn and
circulated a8 money. The fine mat-garments of the Samoana
were their most valuable property, and were used ae currency.
The Wa-ganda use unhleached calico for the purpose, measur-
ing the unit by the length of the forearm.5 The Garoa use
cotton clath as a mediuam of exchange.# Mat-money is vaed in
the Northern New Hehrides. The mats, which are plaited hy
women, are called by the same term—malo—as women'a mat-
clotha. They are long, narrow pieces, aad the value increases
with the folds, which are usually counted in teve. Inthe Banka
lalanda, crimsoo-dsyed feathers, the favourite decoration, are
used a8 currency.® Formerly braid was ao used in the Loyalty
Islands. In Florida aod Saa, diska of ahella srs used both as
ornaments and a8 money.8 In Africa, New Britain, Melanesia,
among the Californians, Tlingits, and Eskimo, beads, shells,
and the like decorations are used for exchange. The Khalkas
discontinued the wearing'of thelr valuable ailk scarves, and
retained them solely as a form of money.

The famoue New Britain shell ornamenta, termed dewarra,
were chiefly in the form of extended collars. The wearing uf
dewarra was abandoned as soon as it was found, on the srrivsl
of Europeans, to havae commercial value. The ahellawere tabu.
A man’s greatest object in life was to collect aa large 2 hoard
ag possible. *With 7ra they buy thelr ornaments and their
wivee ; with dewarra they buy themselves free from all troubles
snd complicationa ; with dewarra they ‘;lppense their hitterest
enemy, even though they may have killed his ncareat relative.”
For daily expenses s man carries ebout with him & yard or a few
fathoms of thie money. *The rest is deposited in the dewarra-
house, 8 hut specially set apart for keeping the property of all
the villagers, tha thousands of fathoms belonging to the rich,
as well as the amallest eavings of the poor. From fifty to a
hundred or even two hundred and fifty fathoma are rolled up
in a bundle, which is wrapped !n bright-coloured leaves. . . .
The dewarra bank is alwaya guarded by several sentinels.” At
the death of » capitaliat, his dewarra is distributed among the
depositors. When a man deposits a large smount, the drum is
beaten to summon an sudience.? Shell arm-ornaments are used
as currency by the Southern Massim of New Guinea.8

6. Dress symbolism, —Dress acquires ideal
valuations from its various uses, materials, and
associations. All languages are full of metaphors
recording such ideas. According to the Satapatha
Brahmana, ‘ the priests’ fee consists of a hundred
garments, for that—to wit, the garment—is man’s
outward appearance, whence people (on seeing) any
well-clad man ask, *“Who can this be?” ; for he is
perfect in his outward appearance ; with outward
up;laeamnce he thus endows him.’® This example
well illnstrates the idea that dress is both an
expression and an extension of personality, in its
superficial aspect. -+ 4y i

he symbolism of the virgin zone, the girdle,
the royal robe and crown, needs no illustration.
In rare cases, an article of value used in exchange
acquires the virtue of such objects as regalia and
the Australian churinga. The wampum of the
North American Indians :
‘ has, mo doubt, grown out of the cords on which were strung
shell-beada of divers colours for ndorninf the neck and arms,
and which firat aerved as ornaments, but later circulated in the
land as real money. . . . Exchanga may have taken place to
cement s friendahip or a treaty. . . . The wampum-belt acquired
an extraordinary measure of importance; In it was evolved a
certaip kind of documentary script.” The speaker st meetings
held & wampum-helt in his hand. *Brothers,” he might asy,
' with thia belt I open your ears that you may hear; I take care
and sorrow from your hearts.” At the conclusion of a treaty,
tribes exchanged wampums, which had & representation of the

1 Van Gennep, Rites de passage, Paris, 1909, p. 43.

2 A, G. Morice, In Trans. of Canad. Inst. lv, (1892-3) 203 1.

8 H. 8pencer, Principles of Sociology, 1876-96, lii. 887, quoting
authorities.

6 R. M. Codrington, The Melanesians, Oxlord, 1891, p. 823 ff.
8 8pencer, 1il. 38811, 7 Frobeniua, 57-60.

8 Seligmann, T'he Melancsians of Brit. New Guinea,1910, p. 513,
% SBE xliv, (1900) 853,
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event woven into them., The lroquois supported the oftice of
hereditary wampum-keeper, who was more or less a depositary
of the his_tw of the {)eople. Every year the whole collection
was exhibited and explained to the whole tribe.2

The eagle-plumes of American warriors’ head-
dress signified by their numbers and particular
marks the achievements of the wearer. Similar
marks of henour were made on their garments.?
It is, however, misleading to characterize such
phenomena as dress-language.

Out of the extensive list of metaphors frem dress
ouly one or two types ean be included in illustra-
tion. A proverbial saying of 16th ecent. knight-
hood contained the phrase, ‘Mon harnois ma
maison.’® Desides implying the homelessness of
the knight-errant, this also involves the applica-
tion of dress nnd armour as external shelter no
less than as bodily covering. The most prevalent
metaphor in all languages, that of dress as a
covering, often loses its force as a species of
covering, and comes to be a synonlym for the
genus, owing to its constant use. In proverbs,
the wisdom of many and the wit of one employs
the simplest and the most complex ideas of dress.

In Masailand the Suahili proverb is used, ‘to cut out the
tunic belore thc child is" born,’ equivalent to the English
‘ counting your chickena before they are hatched.’¢ A popular
Chinese k ol moral instruetion says: ‘ Brothcrs are like
hauds and feet. A wile is like one’s clathes. When clothes
are worn out, we can eubstitute those that are new.’s A

Tho metaphorical wealth of Indian literature
suggests two points. In the first placo, dress is
more than covering; it imgarts an anthrepomor-
phic value to the object. According to the Vedic
texts on ‘Soma,’ the mixture of soma with milk,
sour milk, and barley is a ‘garment.’® Water,
say the Upanisads, is ‘the dress of breath.’” In
the scconcP place, there is no doubt that a good
deal of mytlllological ereation is due to metaphor,
not as a diseaso of langnage, but as a deliberate
usc of association of ideas for the purpose of
artistic and rcligious invention. Metaphors, like
those of dress, serve, first, to personqlize an object,
and then to bumanize it. There need be no con-
fusion between the two uses; they are simply two
methods of vicwing one thing. Norneed there be
an(w; fetishism behind snch cases.

n the other hand, the OT and NT use is purely
abstract and litcrary. But there is no ground for
supposing that this is a sccondary stage, and that
such metaphors were originally material identifica-
tions. The lowest savages, for instance, use meta-
phors merely as such. The pastures ¢ clothed with
flocks’; the heavens ‘clothed with blackness’;
a woman ‘clothed with the sun’; clothed ©with
cursing,” ‘with vengeance,” °with drowsiness,’
' with strength and honour’; and flowers clothing
‘the grass of the field’®—these are examples of
Biblical metaphor.  Dress. metaphors may be
morally applied. Clothed ¢ with salvation,’ €with
righteousness,” or ‘with humility’® is a pure
wetaphor. In Zoroastrian texts it is said that
the garments of the soul in the life to come are
meade from acts of almsgiving. A bLeantiful
metaphor like this is not degraded if it hecomes
concrete ; it is merely translated into materiality.

Tho great bifurcation of dress is sexual. Besides
the obvious symbolism and metapher which this
involves (as in phrases like ¢ petticoat government,’
and ¢ wearing the frousers’), there may be men-
tioned an attempt on the part of asceticism to

1 Frobenius, 65-69. 2 Ib. 70.

’2?; 1a Noue, Diseours politiques et militaires, Geneva, 1587,

4 Tollis, 245,

§ Indo-Chinese Gleaner, Malacea, 1818, §. 164.

:232" ‘M;fdonell, Vedic Mythol., Strasshurg, 1897, p. 1061,
m: {;s% ?513, 1s 603 Rev 12, Ps 10018, Is 5917, Pr 23% 815,

01P 53, Ps 132818,

10 Shayast ld-Shayast, afi. § 4, in SBE v. 341.

express the non-sexunal idea. The attempt is
made both in ideal pietures and in actnal priestl
garb. Thegarment selected is the long tunie, which
survived here for other reasons, and the colour is
white. Thus all indication of primary sexual
characters is veiled ; the dress not only eovers bot
replaces the body. White is at once pure, free
from ‘mixture,” as a mixture of all colours, and
neutral, between splendour and shame. -

It has been suggested! that the Egyptian crux
ansata, the symbol of life, is a picture of the loin-
eloth. Inthe Hervey Islands a frequent name for a

od is tatua manava, “loin-belt.’? A similar noti
is that of the girdle, symbolic of eternity, as the
cirele is of inﬁ_nitfy. y

The relation of soul and body is often expressed
in terms of dress. The expression ma% be merely
metaphorical ; it may also be rcal. The body 1s
not only a lonse or a tomb, as in some early
Christian literature; mere aptly is it an exactly
fitting dnplicate, covering the soul. 'Thus, the
body, according to Malay psychology, is the
sarong of the soul. Conversely, the Gnostics spoke
of the soul as a ‘garment.” In the one case the
inner soul, in the other the outer or filmy soul,
seems to be intended.? In a famous passage Sp.
Paul combines the metaphors of heuse and dress
in referenco to .the super-terrestrial body: with
this man desires te be ‘elothed upon,’ ‘not for
that we would be unclothed, but clothed upon,
that mortality might be swallowed up of life.” At
the same time the body terrestrial is a ¢ house,’
a ‘tabernacle.’* The Déné Indian when sick
regains his soul by the following method. His
moceasins are stufled with down and hung up. If
the down is -warm next morning the soul has
entered the shoes, and it may be reunited with
the body if the patient puts them op.® Here the
presence of personal warmth, associated with
aetnal wearing, represents the presence of the
soul in the dress.

The metaphorical and symbolical applications of
the idea of dress thus show an oscillation between
very distant extremes, which may be summarized
as on the one hand a sheltering house, and on the
other hand an almest organie skin.

7. The social p%cholog'y of dress.—(1) The
dress of mystery.—The results of the free play of
the social mind on the subject of dress in magical,
religions, and moral opinion and ritual may be
introduced by some such observation as that
early folklore regards weaving as a mystical art.
In other words, the operation has significance,
attracts attention, and may inspire wonder. But
the ultimate reason is merely that it is outside
the normal plane of ordinary human or, more
exactly, animal activity. It is not because there
is any reference cither to dress or to magic.

The invention of fairy tales illustrates, by ex-
travagant emphasis, various ideas connected with
dreéss, but overlaid with that secondary form of
magical belief which is merely ssthetic, literary,
or generally fanciful. Stories of nagical dresses?
are numerous. The motif illustrates eitber the
connexion of dress with personality or the use of
dress as a protection, disgnise, or honour. There
is, for instance, the shirt of snowy whiteness
which turns black when the owner dies.? The
emphasis on sympathetic connexion is constant.
The shirt which never needs mending while the

1 By Sayce (quoted in March Le.}

2. Q. March, inJA4 I xxii. (1892 314 ; Gill, Myths and Songs
from ths South Pacific, 1876, p, 85,

3 Crawley, The Idea of the Soul, 1909, pp. 126, 216, quoting
authorities. .

€2 Oo 514,

8 A. G. Morice, *The Western Dénés,’ in Proc. Canad. Inst,
vil, (Toronto, 1838-0) 1581.

8 Crooke, In FL Ix, (1898) 124, 71Ib.129,

8 M. R. Cox, Cinderella, 1802, passim,
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wearer remains faithful! is a contrast te the sbirt
of Nessus. { ~

“In German folklore a shirt spun and stitched
by a maiden who has kept silence for scven years
can undo spells and render the wearer spell-proof.?
St. Theresa was presented by the Virgin with an
invisible cope which guarded her from sin.® The
clothes and caps which make invisible were familiar
snbjects of medieval lore. ° Y

Malay folklore tells of the cloth, sangistah kallak, ‘which
weaves itsell, snd adds one thread yearly of fine pearls, and
when that cloth shall be finished the world will be no more.’*
An old-time rajs ‘wore the trousers beraduwanggr,
miracnlovsly made withont letting in pieces’; also 8 waist-
band of flowered cloth, which thrice a day changed colour—*in
the morning \ransparent as dew, at nid-day of the colour ol
lembayong [gurple], and In the ‘evening of the hue of oil.’  His

was ‘s robe ol muslin of the fivest kind ;. . . it had

been woven in & jar in the middle of the ocean by people with

ills, relieved hy others with beaka; no sooner was it finished

than the maker was put to death, so that no one might be sble

to make ome like it. . .. If It were pot in the sun It got
damper, I it were soaked in water it became drier.’s

The idea that dress is a secondary skin, an cuter
bodily surface, has a connexion with many steries
of metamorphosis.

A Javanese magician transforms himseif into a ﬁger by
means of & miraculous .sarfmﬁ, the Malay garment, balf robs
and hall shirt. ~This is believed to hsve such msrvellous
elasticlty that at firnt 1t will only cover his grest toes, but'it
gtretches till it covera the whole body. It resembles in texture
and eolour the hide of the Bengal tiger. When It is on, a faw

ttered charms plete the transformation of the magician
intoa tiﬁer.ﬂ v T : ’ .

(2) Dress and personality.—One of the simplest
eases of assoeiation is the idea that a person may
be represented by his dress. Dress is here analo-
gous to the name, the effigy, and the image.

In China, wbeti & man’ dies la a foreign land, he Is buried
jo the form of his clothes. The sonl Is summoned, and then
‘the burial of the evoked soul” takes plsce. lo ths case, for
instance, of 8n empress in ancient tlmes, her soul was to be
evoked ¢ with the aid of her sacrificial robe; then this robe maost
be placed on & soui-carriage . . . then the dress must be taken
to the sacrificial hall . , . be covered with s corpee-psll, and
finally be buried.’? If the sop of & dead Chinese canoot attend
the faneral, he le represented by a suit of sackeloth garnents
carried on a tray in the pr lon.8 At a Celebes festlval, &
woman's snd a man's dress represent deceased ancestors.?
Among ths Eskimo the first child born after a death ‘repre-
senfs’ the dead man. These pamesakes eat and drink the
provisions and wear the clothes offered to the dead at feaats,
on their behalf. At the end the shades are sent back wearing
the spiritnal essence of the elothes, while the gross snbstance
Is kept hy the namesakes.10 When the office of high priest ia
Tonga was vacant, the priestly dress was placed on & chafr,
aad yams were offered to it. It was regarded as an equivalent
for the Ferson." 1t a Znln lightning-doctor is unsble to attend
& case, he sends his blanket to be placed in front of the storm
as on equivalent for himself.13 "

Bathing in_ clothes! is a form of ceremonial
purification which shows the connexion of dress and
person, If dress is a part of personality, it follows
that it must share in the duties imposed on the
nataral body. §uullar]y, if the soul of a dead

rson is a replica of his ordinary personality in

ife, the soul after the death of the body is re-
garded as wearing clothes. This was, for instance,
the case with the Egyptian Za.

The anointing of garments is a practice found
in fashion, ritual, and ordina ife’ (see art.
ANOINTING). As a detail of ful dress, the wed-
ding garments of the Masai bride are eiled before
being put on.’* The robes of the Iebrew high
priest, no less than his head and person, were
anointed with the sacred oil.® The hygienic pnr-
pose of eiling the skin is also fullilled by oiling
the garments worn. >

In many ecases the dress is not merely a repre-

1 Crooke, FL Ix. 130.

3 Grimm, Teut. Mythel., 1830-8, iii. 1098{.

3 Quart, Rev., 1883, p. 413. 4 Skeat, 29.

S 1b. 201, 8 Ib. 161.

! ?; frfgst Rel. Syst. of Ching, 180211., iii. 817, 853.

9 B. F. Matthes, Binnenlanden van Celebes, 1856, p. 5.

10 E. W, Nelson, in 18 REEN (1809), pt. I. pp. 363-379, 424 1.

11 8, 8. Farmer, Tonga, 1855, £ 134. :

I211. Caflaway, Religious Syslem of the Amazuli, 1863, p. 278,

13 Manuy, xi. 175. 14 Hollia, 303, 18 Ex 99721,

‘sentative symbol of the person, but a usable sub-
stitute for'a more or less sacred and therefore
unusable reality. A Masai man swears to the
truth of a statement by my sister’s garment,’ a
woman ‘by my father’s garment.’! = The converse
of this idea may be seen when regalia or royal
robes are inore sacred than the person of “the
monarch, These associations, in connexion with
the innate love of finery, are concerned in certain
observances during sickness and at death. ’ |
In eerious lllness, a Mengol’s bést clothes and ornsmeots ars
spread round him in order to tempt the sbsent soul to return.2
A similar practice is recorded of the Gréenlsnders and ‘the
Todas.8 In China ‘s coat belonging to the'sick man, and very
recently worn, is suspended on a bamboo.’ " Iacantations are
performed to induce the errant soul to enter ths'coat. ‘'When
the pols turns round in the hands of ths holder, ths souf has
srrived, and the coat is placed on the sick man’es body.4
For the Chinese ceremony of *calling back the dedd,” the dead
man’s favourite costure is émployed. The idea is to entice the
son! into it, for It should be “inchned to slipintosuch of its gar-
ments a8 it had beeo proud to wear during life.) The dress is
held out by a mourner, erying ‘ Hol come back.’ Then, the
soul being eupposed to have entered, It Is placed on the body
of the dead man.$ The Mongols try to persnads the goul of a
sick man to return by r&utting oot his best clothes, washed and
rfumed.® The Maoris eaticed the soui of a dead chief by the
it of & piece of its body or its clothes, in erder to lnstal it in
the Wahi Tapu.?7 Souls are commoaly charmed into’a cloth
or caught in the same receptacle.® W hedow
The custom of dressing the dead in his best
clothes niay often be baséd on similar asseciations
(see below). = = " - ) ok ol
The principle of impersenation is easily ap-
plied to dress.” Particular cases are assimilation
io totemic or other animals, and may be regarded
as & fusion of personalities, or rather the assump-
tion of a secon ag' persoualit?'. {5
The natives of the’ EFcr Congo blzcken thelr fsces with oil
and charcoal in resemblance of a species of monkey ; they ex-
plain that by so doing they derive * monkeycunn!ng.'b ‘Bechu-
ana warriors wear tbe haoir of 8 hornless ox in their hairand
the skin of & frog on their cloak, that they may be as hard to
hold as are these animals.0 The Borore of Brazil regard them-
selves as being ldentieal with red-plumaged birds.” They de-
corste themselves with their feathers.1l All African tribes, says
Schweinforth ihut the statement needs considerahle qunfinm-
tion), Imitate io thelr attirs some animal, especially those for
which they have ‘reverence.’ *In this way it frequently happens
that their snperstition indlrectly influences the habits of their
daily life, and that thefr animal-worship finds expression in
thelr dress.’ 13 Among the Vaydas of Cutch the bridegroom is
dressed as 8 monkey when he goes to the house of the ride.13
The purposes of impersonation are paturally
manifold, and_ require” no g_eneral illustration.
When a sick Eskimo child is made to wear a
dgg’s harness, and is conseerated as a dog to the
goddess Sedna,’* the idea is, no doubt, change of
condition ag resulting from change of personality.
On a similar prineiple, the Galelareese, eonclud-
ing that a barren tree is a male, turn jt into a
female by placing a woman’s petticoat upon'it.!s
Assinilation of dress to person has innumerable
adations, passing ultimately into identity or
uplication. - The prineiple is eomplicated by the
belief that inanimate objects have souls, T}[ere
is an Irish belief that the clothes of a dead man
wear out more quickly than those of aliving man.'
The Hindus hold that the dress and ornaments of
the gods and deified mortals do not decay.”” Gar-
ments, like other inanimate articles, have souls,
as in ¥ijian and Tongan belicf.
(3) Magical associations.—All the ideas and
1 lollia, 345, 2 Bastian, Die Seele, 1860, p. 36.
2 Cranty, Greenland, 1820, 4. 2873 Marahall, 4 Phreniobogist
amongst the Todas, 1873, p. 171.
4 Doolittle, Social Life of the Chinese, New York, 1866, i. 160 .
§ De Groot, 1. 246 1. 6 Bastian, 30. S bey
7 R. Taylor, Te tka & Mawni3, 1870, p. 101.
8 Crawley, Ides of the Soul, 120, 135 1.
9 1. Weard, in JA47I xxlv, 203,
10 E. Casalis, The Basutos, Eng. tr., 1861, p. 272
11 K. von den Steinen, 852, 612,
12 Ieart of Africa?, 1874, L. 406.
13 Crooke, PR3, i, 154.
14 Frazer, Totemism and Ezxogamy, Iv. (1910) 208, quoting Boas.
13 M. J. van Baards, in Bijdragen tot de Taal-, Land., en Vol-
kenkunde van Nederl.-Indiz, xlv. (1805) 489.
16 JA FL viii, (1896) 110. 7 Monier-Williawms, 235,
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ractices of sympathetic magic are abundantly
l]'lt,l:;;'mted by dress. A few typical cases may be
cited.

Among the Toradjas of Celebes, when the men are on cam-
pnlcf‘n. those remaining behind may not put off their garments
or head-drees, lest the warrior's armour may fall off.1 The
priaciple of like produeing like fo trequently applied. A Malay
woman explained that her reason for stripping the up&er part
of her body when reaping rice was in order to make the rice-
bueke thinner.$ During the feetival of the Mexican ¢jong-
haired mother,’ the -goddess, women danced with their
long hair unbouad, that the tassef of the maize might grow in
equal profusion.? In s Kashmir story, a weaver offers the kin
some cloth for & shroud, The kmq eld that the man wishe
his death.¢ A rain-maker in Mabuiag painte himseil white snd
black, with the explanation ¢ All aloog same ae clouds, hiack
behind, white he ‘go first.” A woman'a petticoat also fe put on
to aign(fy cionde.b Ia ancient India, the Brihman rain-maker
wore black garnents and ate black food. He had to touch
water thrice » day.6 Generally it isa rule that to make rain
the og:mwr must bimsell be wet, to make dry westher he
muet be dry. ¢ Who drives fat oxen ehould himself be fat.’

Magical injury is effected upon a person b
means of his dress, as having been in contact wit
or as representing him. The practice of injuring
or slaying & man by burning or otherwise destroy-
ing fragments of his clothes or food, and the like,
is world-wide.”

A rejected lover io Burma gets an image of the lady, contain-
ing a piece of her ciothes or of eomething she has wora. This
{e then hanged or drowned.8 A Wotjobaluk wizard would roast
& man’s opossum-skin rug before a fire, in order to make him
ili or die. The only cure was to eoak the rug in water, when
the sick felt cooler and recovered.? The Tannese wizard prac-
tised a eimilar method with & eloth which contained the sweat.10
Prussiao folklore has it that if you cannot catch a thief yoo
may get hold of & dgarment he has dropped in his flight. 1f
thie ie beaten soundly, the thief falls sick.1? The last case sug-
gests that the dress Is regarded as a part of personality, or
an exterior and auperficial lsyer ol persopality. The practices
illustrated above are perhaps better explained oo this principle
than on the hypothesis that things once in contact retain a
magical continuity.

The converse method of enforced assimilation pro-
duces intimacy and identity by means of dress,
To obtain a favour or to conciliate feeling, a Zulu
Fcts‘somp article or fragment from the Yerson he

1as in mind, and wears it next his skin.?

More numerous are cases of actual transmission
of properties by means of dress. A South Slav-
onian woman who desires a child puts a chemise
on a fruitful tree. Next morning she places it on
her own person.’® Accordinig to Swiss folklore, the
dress of a dead child will kill any child who wears
it.4 Such examples need not be multiplied, but
their interpretation cannot be fonnd merely in the
idea of contagion of physical or magical properties.
For early thought,it is'an obvious inference that a
man’s nature
“{nheres not only in all parts of hie body, but in his dress. . . .
I’robably the inferpretation of odour has led to this belief. 1t
the breath.is the spirit or other-selt, is not this invisible emana-
tion which permeates a man’s clothing and by which he may
be traced, a part of his other eelf?'18
But inference from odour does not, any more than
ﬂle idea of contagion, satisfy all the conditions.
}hcre is also, as already suggested, to be taken
into_account the general ideas derived from the
specilic idea of dress. A garment is an expression
of personality, and, as such, its significance is en-
forced by its application to other personalities,
while this application receives a concrete meaning

1 Frazer, Early History of the Kingship, 1 s

3 Skeat, 248, d b 3'13;‘5,;,”;:"3_" Ao

4 Knowies, Folktales of Kashmir, 1888, p. 266,

8 A. O. Haddon, in JAT xix. (1890) 401.

8 H. Oldenbe: ,.Rel. des Veda, Berlin, 1804, p. 4201.

2 7 Riedel, De shutk- en kroesharigs rassen, Hague, 1886, pp. 61,
70, 451 ; Aymonier, Cambodgs, Paris, 1900-4, p. 166; Daweon,
Australian Aborégines, Melboiirne, 1881, p. 0.

8.C. J. F. 8. Forbes, ritish Burma, 1818, p. 232.

9 A, W, Nowitt, in JA T xvi. (1886) 281.

10 B. T, Somerville, in J A7 xxfii. (1893)19.
BA;Tetuu-Temme, Volkssagen Ostpreussens, Berlin, 1837, p.

3
13 Callaway, 142,

13 F. 8, Krauss, Volksglaubs tgio v
e, 3000, B ) olksglaubs und religioser Brawch der Sid-

14 Ploes, Dae Kind, Leipzig, 1876, §. 240,
18 1. Spencer, I'rinciples of Socioloyy, 1. 336.

and tho general idea is éogcrctcly realized from
the mere fact that the object expressive of per-
sonality posscsses and may retain the material
impress of the person. These ideas enter into
many of the superstitious uses of dress. One or
two types may be cited :

The Kayans believe that to touch s woman’s clothes would
enervate them and make them unsuccessfui in hunting and
war.l The Siameso consider it unlucky to pass under women's
clothes hung ont to dr{.ﬁ

The Qucensland natives would take off the okin of a elain
enemy and cover a sick man with it, in the hope of curing
him.® 1o this aod elmilsr eases, as in the practice of hlood-
an‘i:%leuﬁ,ex‘?erely theapplication of organioactivity and etrength

n o

It is doubtful if cases like the following imply
as much as they seem to do. The desire to have
an article clean and new is irreducible, but upon it
may be developed habits and beliefs of & m stical
nature. The people of Nias, after buying clothes,
gornb them carefully in order to rid them of all
contagion of the original owners.¢

The irradiation of ideas of contact hasremarkable
power and extension, as is shown by beliefs con-
cerning the dress of members of the sacred world,
Such garments are impreguated with tho mana of
the wearer, as was Elijab’s mantle. But, as pointed
out before, metaphors like ‘impreg;at,ed’ cannot
always be clevated into reasons. The idea that
¢ganctity,’ for instance, may inhere in garments
as an efiluvium or a force is ]possibly a late
explanation, and not the original reason for tho
practices and beliefs eoncerned.

The Mikado’s clothes, by reason of their ‘sanctity,’ caused
pain and ewellings it worn by other persopa. Sim{larly, to
avoid injuring others, his cstin§ and drinking vesseis were
destroyed, immediately alter use,

The garments of & Maori chiet would kill any man who wore
them. In other words, the chief'e fapu, inherent in them, had
the power of destroying.8 1n Fiji there was a special disease,
kana lama, caused by wearing the clothes of & chief.?

The principles of ceremonial purit and dcfile-
ment have produced some remarkable formse of
dress and rules of toilette.

Among the Mekeo of New Gninea, a woman stter childbirth
must wear gloves made of coco-nut fibre when pounring
water.8 The Tinné or Déné girl during her first period weare
a skin bonnet with fringes reaching to the breast, because the
eight of her is dangerous to eociety.?

(4) Personality and state.—For the psychology
of dress a class of facts relating to murderers and
menstruons women, and illustrated by the Lskimo
theory of tabu, have an important significance,

It is a frequent rule that persons who have shed
blood, or emit blood, shall indicate their state in
a peculiar way. Thus, the homicide among the
Northern Indians of America had to paint his
mouth red before eating.’® The original intention
was probably not protective, but merely an uncon-
scious impulse to adapt tho person to the particular
state. The idea of protection may be superlposed
upon this. The Omaha murderer was not allowed
to let his robe fly open ; it was to be pulled close
about bis body, and kept tied at the neck, even in
hot weather.ll Such cases, if their meaning is pro-
tective, are perhaps better explained as reactions
to & vague and indeterminate impulse to conceal-
ment rather than as direct attempts to evade the
ghost of the murderer’s victim.

The smearing of the blood-shedder with blood as
a means of adaptation to the state of bloodshed is
oxactly parallel with any investiture with a sacred

1 A. W. Nieuwenhuie, Quer durch Bornee, 1904, i. 850.

2 Rastian, Die Vélker des dstlichen Asien, 1868-71, fii. 280.

3 Fieon-Howitt, Kamilaros and Kurnat, 1880, p. 223.

4 Nieuwenhuie-Rosenberg, in Verh. Batav. Genootsch. xxx.

atavia, 1863) 26.
5 Frazer, G. te,dpt. ii. p. 131, 6 R. Taylor, 164,
7 Fison, quoted by Frazer, GBs, pt. fi. p. 131

8 Guis, Missions catholigues, xxx. (1898) 110.
oA G Morlee in Annual Archeological Report, Toronto,
1905, p. 21
10 S.pllenrnc, Jowrney to tha Northern Qcean, 1795, p. 204.
11 Dorsey, in 8 RBE W (1884), p. 360.
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dress, as a means of adaptation to a saered state.
The ¢ dressing’ is a frame to the pieture.

The Eskimo theory of tabu brings this out. Both personality
in general, and particuiar states of a given personality, ferm
round th Ives an expression of their The Eskime
held that a man who has transgressed tabu appears to animals
1o be ol a dark eolonr or surrounded by a vapour ; for exampie,
the hands of a menstruous woman appear to be red. Thia colour
becomes attached not only to the soul of the agent, but to the
souls of the animals with which he bas to do ; in fact, of every.
thing with which he may establish contact. If a child is sick,
the angekok removes a black attachment from its soul, caused
perhaps by the child having taken oil-drippings from the lamp.
A dead man’s clothes may not be worn, for a hunter wearing
them would ar]pem: dark and the seals would ayeld him.I |

Behind all thisis the instinet against ineongruity,
mal-adaptation. A hunter must not wear the
dress of a dead man or of a mourner; equally a
mourner must not wear the dress of a hunter.
The passage from one state to the other, or the
transgression of tabu, is not the primary notion.
The spiritnal garb, resnlting from a particular
state, is not originally the result of any trans-
gression ; it is an automatic effeet of the state, a
psyehologieal echo of the adaptation, assimilation,
or identification of the individual with his parti-
enlar eondition.

Again, it is believed by the Greenlanders that, it a whale.
fisher wears a dirty dress, or one contaminated by contact with
a dead man, the whales will deaert the fishing-gronnds.3 .

In such cases it is probable that there is
originally no notion of eontamination or eontagion
at all; there is merely the ineongruity between
the fnll-dress, and eomplimentary cirenmstanees
of the hunt,—the quarry being approached respeet-
fuolly and regardfully,—and the undress slovenliness
of dirty clothes or the ill-omened and taetless
referenee to death eontained in any eonnexion
with a corpse. .

The garment of a partienlar state must be dis-
earded when that state is past. By this means
and by bodily ‘eleansing’ transition to the new
state or to the normal is effeeted.

The Hebrew high priest after offering the sin-offering had to
wash himself and put off the garments he had worn.2 Similariy
the Greek wcrshiPEer alter an expiation mighc not enter a eity
or his house until he had washed himsell and his clothes.$

Sueh rnles are of world-wide extension. The
prineiple of eontamination in its seeondary and
ordinary meaning cannot cover all the facts. The
original meaning of ‘ mixture,” and eonversely the
original meaning of ¢ purity,’ as an unmixed state,
supply an adc(}uate explanation, in the prineiple
of a psyehiea (3md, as expressed in aetion, a
material) adaptation to state. In eustoms such as
the following the original motive is obseure, but
the seecondary idea of removal of a dangerous
elltuvium is suggested.

Among the Berbers of Senth Morocco, ‘ persons who have
been wrongly of & crime sometimea entirely undress
themselvea in the sainthouse, when going to swear. They
believe that, il they do so, the saint will punish the accuser;
and I conelade,’ observea Westermareck, who reports the custom,
‘that at the hottom of this belief there ie a vague idea that the

absence of all clothes will preveat the oath from elinging to
themselves.’ 8

Seeondary also is the prineiplo that saered ap-
purtenanees may only be used onee; when emptied
of their force, they nmust be destroyed.®* Nor ean
we regard as primary the principle that ehange or
removal of dress is a rite of separation from tho
previous state. The important thing is not the
moment, of transition (and there is no evidenee that
any danger is attached to this), but the state
itself. Passage from one state to another is
marked frequently by change of appdrel, but it is
nnnecessary to labonr the point of tramsition. It
is elear that the prineiple of adaptation to state or
eireumstanee has, as a eorollary, the prineiple of
change, whieh may be more or less emphasized.
Thus, the Lapps strip themseclves of the garments

1F. Boas, in Bull. Amer. Mus, Nat. Hist, xv. (1901) i. 119

2 Crantz, 1. 120, 3 Lv 16231, 4 Frazer, GB2 ii. 308.
S MI i 69. 6 Van Gennep, Rites de passage, 85.

in which they have killed a bear,! just as after
any sacred eeremony the participants put off their
eeremonial appurtenances. The particular state
is over and done with; therefore its exterior
adaptation must likewise be removed. Ideas of
removing the saered and dangerous influence are
probably secondary. ¢ ; .

These considerations, in eonnexion with the
prineiple that solemnity in dress must accompany
solemnity of eireumstance and funetion, may ex-
plain the following types of these eustoms.

For the harvest feetival the twe officiating elders of the Nagas
wash carefully and pnt on new clothee.2 The Greeks put on
elean clothes before worship.3 Before officiating the 8hintd
priests of Japaa put on clean garments.d It is & precept of
Istam that the clothes and person’of a worshipper shall be
elean, A Muhammadan *woeuld remove any defiled garment
before he commenees his prayer, or otherwise abstain from
praying altogether.’8 In ancient Christian baptism the novices
put off their garmenta, and clothed themgelves in new white
robes.7 At the consecration of a Catholio virgin the nevice
puts off her ordinary clothee, and puts on the habit and the
veil ; also the ring on the finger—the ceremony being actually
a marriage to Christ.8 The putting away ol the skin dress of
the noviciate and the assnmption of new clothes were part of
the *ordination’ of the ancient Brihman.?

‘Whether the new state is the extraordinary
state of sacredness or the ordinary state of common
life, adaptation to it equally involves echange of
assimilative eostume, preeeded by removal of that
previously worn.

In order to assume the crest of the Lulem, the Bear, the
Carrier Indian took off ail his ciothes, and nt some days and
nighta in the woode. On his return heaigined in the Bear
Dance, in which he was dressed 2s & hear. During initistion to
secret, societics in the Conge States the candidate ie naked.10
In British Centrat Africa, boye during initiation wear bark-
cloth, At the eonclusien new clothes are put on. Entrance to
the varione ‘gilds’ la marked by a change of costume. Girls
after initiation put en new calico.ll When thelr initiatioo cere-
moniea were over, Kaffir boya were chaged to the river, where
they washed off the white clay with which their hodies had
been painted. Everything about them waa burned. They
were emeared with the ordinary unguent and were given new
karossea,13

Frazer has suggested that the practiees of de-
pilation, and painting the body white or red, at
%uberty, are in view of the belief in re-birth.’* The

ikuyn, for instanee, hold that a boy is born
again at cirenmeision, and he pretends so to be.!
But this iden is ex post facto.

When her period is over, a woman puts on new
elothes. This is the ordinance of the Shayast -
Shayast, of the Mosaic and Hindu law, and of the
vast majority of savage and barbarian eustonary
soeial codes,

Thue, the Kharwar womaa after her period bathee and washes
her clothes.ld The Thompeon Iadian girl has the apecia) dress
she wore during her seclusion at pnberty burnt on her re-entry
into eociety.16 >

At the end of the kiri, the annual trading expedition, which
gart.akea ol the nature of a solemn pllgrimage. the Koita, of

ew Guinea hathes, anoints himeelf, and pute oa a aew siht,
loin-cloth., His wife, who has etayed at home, also bathes and
puts on new garments.?

A sort of meehanieal link between purifieation
by lustration and the assumption of new elotlies
is made by anointing. After ehildbirth tho Kaflir
mother is anointed eeremonially with the ordinary
fat and red elay.!® This is equivalent to the re-
sumption of deeent apparel.

New clothes express a new state or eondition.

1 Frazer, GB3, pt. ii. P 221, 2T, C. Hedson, 172,
8 Westermarck, M1 il. 352, eiting the authorities,
4 W, E. Grifile, Rcl;'giom of Japan, 1805, p. 85.

2lam3, 1896, p. 257,

6 E, 8ell, Faith o,

6 Weatermarck, M1 ii. 416, 7 Van Gennep, 135.

8 Migne, Enepel. théol., 1844-66, xvii. ; Bolasonnet, Dict, des
cérémontes et des rites sacrés, 1846, iil. eoll, 53011, qnoted by
Yan Gennep, 14011,

9 Gldenherg, Rel. dez Veda, 350,

10 Frohenius, Die Masken uw. Geheimbinds Afrikas, lalie,
1898, p. 691.

11 H, Stannus, in JATI x), (1010) 206, 297.

Hmh)h.clcan, Compendium of Kafir Laws and Customs, 1858,

p- 92.
13 Totemism and Ezogamy, iv. 230,
14 Ib, 228, quoting Ifollis.

16 Teit, in Bull,
17 8eligmann, 110,

18 Crooke, in NINQ i. 67.
m. Mus, Nat. IFist, 1. iv, (1900) 817,
18 Maclean, 04.
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There is an jmpulse to rhythmical change in
human life, coinciding with later ideas of morality.
The Incas, at a purificatory festival which was to
banish all evil, shook their clothes, erying Lot the
evils begone !’! In such cases the idea of newness,
owing to the contrast between the old state and
the new and to the impulsive belief in change as
producing good fortune, tends to predominate over
the principle of adaptation to the new state, In
other words, the important thing is not the sncceed-
ing state but the riddance of the old.

ft the Creek testival ot new frults, the busk, new clothes and
new utcnsils wers provided by each peraon; the old clethes
were hurned.2 At the Tongan festival of first-fruits all wers
clad in new clothes.3 The Ilindus wesr new clothes st the
festival of the new year, sashvatsaradi.4 The Chinese ceremony
of ‘raising tho head’ {s the putting on of special clethes for
marriage. A suit of white body-clethes of linen is made for
both bride and groom. Brand-new they sre, snd are wern
during the marriage-ceremonies, for on this occasion they
themselves * become brand-new people.” Ths suits are then put
away, only to be worn again in the tomb.® In Keres, on the
14th day of the first month, any one entering upon ‘s eritical
year of his lifs’ dresses sn effigy of straw in his own clothes snd
casts it away. Fateis helieved to look upon the individual in
his new clothes ss suether man.8 ¢ ekt
Here the secondary principle of disguise intrndes.
Ideas of disgnise by change of dress have been
developed in many cases.

Thns, in the seventh menth of pregnancy, 8 Ceramess womsan
is rnbhed with dough of seven cofoura. A new ornamental
sarong is placed on her. This the husband elices in two with
¢ swerd and immediately runs away. Shs is dressed seven
times in seven colours.” The Bulgarian, to curs scrofula, will
creep naked threngh an srch of boughs, and then hang his
clothes on 8 tree, donning ether garments.®2 In Ugands s sick
man is made to jump over & stick, snd Iet his hark-cloth fall off.
Ths priest takes the cloth and runs in the opposite direction.?
Often it is enongh to follow the principle of the
fantastic as a strong contrast to the previous state

which has suffered misfortune. :

Thus, in South Guines & sick wemsn {s dressed in s fantastic
garh, and her body is painted with stresks of red and white.
She then stands in front ot her hut hrandishing s swerd.}® The
last detsil is a later stratum, The Mosquito Indisns believe
that the devil (Wulasha) bries to seize the corpse. It is hurried
to the grsve h{ four men *‘who have disguised themselves with
paint.'11 A Siberian shaman will psint his facs red when sbout
to accompany & soul to the spirit-land, expressly to disguiss
himselt from devils.)2 The Tongans, when at war, changed their
costume betoré every battle :ly way of disguising themselves.18
Similarly, the king of Israel disguised himself at Ramoth-
Gilead.1$ ;

Disguise may take the form of impersonation, and
the agent may be a person or a thing.

The people of Minshassa delude the evil spirit by plscing on
the gick man's bed s dummy dressed in his clothes.15” Ahyssinian
kings had a eort of small bodyguard who dressed exactly like
their royal master. ‘So that the enemy msy not distinguish
him’ was the reason sssigned.16

The protective valne of dress is often expressed
merely as that of a covering. : g

Thus, when the angel appcared to Muhammsd, he hastened
to his house, crying, ‘ Cover me with cloth !’ Then God spoke
to him: ‘G thou, enwrapped in thy mantle, arise snd warn !’
From thls point the prophet commenced his composition of the
Qur'an.)7 A Hindu mother passing a hsunted place draws her
robe over her child, Inold Bengal there was a prayer tor the
protection of children till they were dressed in clothes.18

In its sexnal and snpernatural nses alike the
veil protects both the face or head from sight and
the eyes from sceing the forbidden or dangerons
object. To see and to be secen are often inter-
changeable, and often combined as media of
dangerous influences, In early Arabia handsome
men veiled their faces to preserve themselves from

1 Frazer, GB2 i\, 75.

2 W. Bartram, ZTravels, 1702, p- 507,
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s T GRos, | 1. , Madras, 1808, p. 192,

¢ Griffis, Corea, the Hermit Nation, 1882, p. 208,

7 Tijdschrift voor Nederlandsch-Indié, iil. 2 (1840) 2411.

: A. Strausz, Die Bulyaren, IG.ell};zig, 1898, p. 414.

2 f’loslfo‘e‘htl]uovetli‘ by Fmie;. X éh. 403t
3 son, Western Afric 56, p.
11 Bancrott, §, 44, PR B

19 Radloff, Aus Sibirien?, Leiprig, 1893, il. 55,

13 Wilkes, U.S. Explor. Exped. 1852, lli. 10. H1K:
15N, Graafiand, Ds Minahassa, 1867, 1. 520, e o
18 Krapf, Trav. ¥n E. Africa, 1860, p. 454, 17 E. Sell, 5.
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the evil cye.! ITere there is no doubt a ecombina-
tion of subjeclive and objective methods. The
veiling of women and the consequent artificial
modesty concerning the exposure of the face are a
remarkable characteristic of Musahnin social life,
and illustrate the sccondary habits induced by
dress.  Ceremonial veiling of ‘a temporary nature
is found in the casc of pmberty, marriage, and
widowhood. ,The novico during initiation to the
Ko'tikili of the Zniii wears a veil, and is supposed
tosee nothing.? Similar practices attend initiation
to many forms of secret society. The veiling of
the bride is more or less nniversal. A Musalman
woman takes the veil, just as does & nun. Mo-
mentary veilin%ugccurs in the presence of death
and in approaching o deity. Socrates and Julins
Ceesar veiling their faces at the moment of death
typified the Greek and Italian national custom. To
interpret, as Van Gennep does, these latter cases
as rites of passage, with the purpose of separating
one’s sclf from the profane world, is fanciful.? The
habit is more probably a motor reaction to the
impulse for concealment before an object of fear,
The veil of the bride is a ritual concession to, and
a material accentnation of, the sexnal character of
modesty, rather than a rite of separation from the
revious state. To apply the idea of separation
rom the previous state to the habit of veiling at
the moment of death is clearly impossible. In the
case of many secret societies veiling is probably
intended merely to accentnate the sense of mystery.
In connexion with marriage there are customs of
stripping or foré¢ible removal of dress. In some
cases these scém to point to a diminntion of per-
sonality, in others they are preparatory to the
assumption of a new dress, often presented by the
bridegroom. Among the Roro tribes of New
Guinea a nnbile girl is tatued, and wears orna-
ments every day. After marriage, for a few weeks
she decorates herself every afternoon. She may
not visit her father’s village until after a ceremony
in_which she is stripped of all her finery.* The
idea, no doubt, is to affirm her subjection to her
father’s family.
The exchange of presents of dress, a prevalent
eustom at marriage, may be extended.
Thus, the Koita of New Guinea hold the heni ceremony when
a first-born child is three weeks old. The infant is decked with
varieus finery, and is carried by the motber, also dressed up, to
her mother’s house. Her husband follows her with an empty
ggt, & gpear, & pelticoat, and s firestick, Atter smoking and
tel-chewing, the wife of the child’s maternal uncls strips the
ornaments and clothes from the mother and the chiid. cs@
and the articles carried hy the fsther become the property of
the raymu and the walia, the grandfather and grandmether on
the maternal side, A return present is given.8
Customs which prescribe the wearing of best
clothes or of rags illustrate the most important
psychological result of the invention of dress. This
1s a secondary human character, the feeling for
dress, and is one aspect (consisting in extension of
self-consciousness) of the reaction to extension of
personality. It is really distinet from the feeling
for ornament and the impulse to protection, but is
correlated with the more physical impulse to
cleanliness, and the dermal and nervous refine-
ment which dress has introduced into the hwnan
organism. Connected with the latter development
are various reactions in the spheres of art and
etiquette. Stanley Hall finds that ‘of the three
functions of clothes—protection, ornament, and
Lotze’s self-feeling ’—the second is by far the most
conspicuous in childhood.® But the scnse of per-
sonal dignity and physical pride is only latent in
childhood. Of the psychical resnltants of dress this
adult character is tj:c most significant. As Lotze
1 Wellhausen, Reste arab. Heidentums?, Berlin, 1897, p. 196.
2 Stevenson, in 28 RBEW (1904), p. 103,
3 Van Gennep, 241; slso S. Reinach, Cultes, mythes, et re-

ligions, 1905, {. 299-311.
8 AJ Ps, 1898, p. 366

4 Seligmann, 266, 270. 815, 71,
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put it, clothes extend the limits of self and enable
the wearer to feel himself to the extremity of each
garment. A preeise analogy is found in the
psyehology of tools. Add the sexual factor, and
‘the mera presence or possession of the article [of clothing)
givea Lha re%nqud aense of self-reapect, of humaa dignity, of
sexual desirability. Thua it is that to unelothe a person is to
humiliate him ; this was 8o even in Homerie times, for we may
recall the threat ef Ulyases to at.ri;) Thersites.’l
Similarly, to foul a person’s garments is a second-
arily direet insult. 'When the sense of well-being
is at & maximnm, fine dress is an expression of it
and an adaptation to it. Also, on momentous
oceasions a man of any period will dress ver,
ca_refi:‘t}y, unconscionsly intending to afirm an
emphasize his personality. Conversely, to express
misery, the negation of we]l-beu;g, or humility, a
negative form of dress is employed ; value, colour,
and style are at a minimum, The diminntion of
personality is echoed by wearing rags, sackeloth,
or coleurless or torn or dirty clothes, whieh act as
adaptations fo the negative state. Momenta
dimnutions of pel:sonaTit ean only be expresse
by partial unelothing or by fouling or tearing the
dress. In both cases the dress or its treatment has
a reaction on the J)syehieal state of the individual.
On these fonndations lnxury and superstition
have ereceted a mass of fashions. Two typical
cases follow.

Great personagea in Siam used to wear clothes of a different
colonr for each day of the week. Ag an example, white was
worn on Sunday, yellow on Monday, green on Tuesday, red on
Wednesdng, blue on Thursday, black on Friday, viclet on
Saturday.

The primary meaning of the dress next cited ls not talismanie,
butasu ioq of well-being. 1ts magical content is secondary,
and It 18 therefore considered here parllcularly. The Chinese
#i% 1, ‘ the garment far & long life,’ 1a a long gown of valaahle
silk, blue or red-hrown, with a lning of bright blua. 1t is em-
broidered all over with gold-thread characters, representing the
word *Iongevily.” ¢1t purports in the first place to prolong the
life of the owner, who therefore frequently wears it, especially
on festive occasiona, in order to allow the influences of longevity,
created hy the many characters wherewith it is decomged, to
work their full effect apon hla person. On the anniversary of
his birth he will scarcely ever neglect doing so, it being generally
acknowled among the Chinese that it ia extremely useful and
necessary then to absorb a good amouat of vital enerfy in ordar
toremain hala and healthy during Lhe enaulng year. ‘r{enda and
kinsmen who throag the house to take part in the festivities will
then, as a rule, greatly adnilre the dress and tender their reiter-
ated col tulations to the happy wearer, whose children have
been so fillal, and so blessed hy tate as to have beatowed a present
of such delicate and precious description.” The longevity gar-
ment s generally the gift of children wha are filial enaugh to wish
their parent to live long. There ia considerable ceremon{ about
the presentation. The garment should he made it possible in a
year which has an intercalary month ; auch a year naturally has
an inflnence on length. In accordanee with Chinese ideas about
mpﬂhy between ascendants and descendants, the garment

ensures long life to its wearer’ posterity.3 1

In hunting, as in war, the human impulse is to
emphasize personality. This is more powerful
than the impnlse to proteetion, though the two
m’a[;gy be eombined. ’

e Dayaka wearas war-drees a basket-work hat, katapw, end

a jacket of akin or qnilted cotton, The erowa of the heimet I3

orned with feathers or full ?!umes. The gagong, or war
Jjackel of akin, has the anlmal’s face on the waarer’s stomach,
and its back hanging over hia shonlders. 1t Ja little detence,
though the head is covered with a plate or ahell to protect the
pit of the stomach.4 . 3

The mere fact that in all periods soeial meetings
are the oceasion for the wearing of best clothes
indicates the social signifieance of dress. Dress
loses half its meaning except in relation to society.
The principlo of extension of personality refers to
the individualistle aspect of dress; the prinelple of
adaptation to state i3 its social side. The vaguely
termed ‘festival’ of lower eultures is expressive of
mutual well-wishing and of common well-being.®
At festivals the Ainus dress in their best clothes,
The statement applies to all peoples. The
individualistic form of the social meeting is
amphitryonie.

V1. Fllig, . 405 I, §1. 262.

3 Pailegoix, Siam, Paris, 1854, §. 319,

3 De Groot, |. 6111, 4 Brooke Low, in JAT xxil. (1892) £3.

S Frazer, GB3 U\, 377,

‘eharacter are no less marked by line clothes.

As is the rule with all peoples, the Guiana Indian, ' when ax-
pecting gueats, grooms himself carefully and puts on his best
dresa and ornaments, Lhese often, ag in lhis case, consisting
only of a narrow waist-cloth hy way of dress and of a necklace
:mdy armlets of white beads by way of ornament.’1 .

A few types of festal dress may be cited from
& variety ‘which exceeds all other torms of human
inventiveness—a fact which illustrates both man’s
physieal pnde and hls_tendency to shift its foens
to an artificial and variable snbstitute.

. The Manipari festal head-dress is remarkable. ‘A white
turban is bound tightly round the head, and over the top and
in front is wound round a ahumail, a horn-shaped construction
of cane bound over with eloth or gold braid, and ending above
in a loop and below in thrée flat loopa which are concealed
under the turban, The shumzil is over a foot isigh, and eurvea
alightly backwards ; from the loop at ita end hangs an embroi.
dered streamer. On each sidé of the head a plume made of

cacocks’ feathers and the tall feathers of the hornbill are
ingerted in the tnrban. . . . The whole alracture ia bound to-
gether by a narrow band of red and white emhroldery, wound
round and round and tied, under the chin, with enda hanging
down nearly to the waiat.’3 On high days Tangkhul men wear
& kilt, and the luhup head-dress adorned with toncan feathers
and tressea of hair.? The Woolwa Indians wear on festal oceas
aiona coronets made of tha curly head-feathers of the eurassow,
and on the arnis, feathers of the macaw, or yéllow tail-feathers
of the Ostinops montzuma.t The women wear great masgea of
beada ronnd the neck, sometimes occupying the whole apace
from the bosom to the chin. A petticoat of bark-cloth extends
helow the knee ; it ia wrapped round the loina, and the end ia
tncked In over the hip. The exposed parta of the skin are dyed
a deep vermilion, Lhe coloar being extracted from the of
the arnotlo shrub.d

The Ackawo} wear for festivala a dress made of the bright,

greenish yellow, young ledves of the Aeta palm (Maurtia
Jlexuos:

a), The Macuai wears a head-dress of bright parrot and
macaw feathers, a ruffl of black curassow and white egret
feathers, and a strip of waiat-cloth, as a dancing dress.8 At
the feasts of the dead, Quoireng men wear a ‘ glory.” Thia con-
aista of banda of yellow and red thread, one and a half inches
wide, bound round the head. In them are fixed rays of
bamboo with feathers inserted, Lhe atruclure being eighteen
inches in height.?

Tho danee is a soeial language, a motor expres-
sion of individuality in society. As a rule, best
clothes are worn., Various eircumstanees often
impose dillerent fashions. TFor ceremonial dane-
ing the Vedda puts on the kangala, a white eloth
tied round tho waist. Formerly leaf-girdles ‘were
used.® Probably such costumes are merely for
the facilitation of movement. In other cases
regard is paid to the dance as sueh. The female
daneing dress of the Yulas is elaborate, made of
velvet or ornamental eloth, sometimes detked
with bells whieh sound in time to the musie.?

Meetings of society in its magical or spiritln}?l

The
Qur'an says: ‘ Wear Jour goodly apparel when yo
repair to my mosque.”’® The injnnetion applies to
a!Pre]igiom, with tho limitation (due to the differ-
ence between well-willing and well-being, and later
to tho distinction between worshippers and deity)
that excess of luxury is forbidden or diseouraged.
Cleanliness of attire is regularly enjoined, origin-
ally, perhaps, for the avoidanee not of defilenient,
material or snpernatural, but of mixture of states,

Just as all sacrifiee should be preeious, so should
a dress-wearing vietim bo well dressed. The
hnman vietim saerifieed by the Pawfiecs was
dressed in the richest raiment.' The meriak of
the Khonds was dressed in a new garment before
the sacrilice, anointed, and adorned with flowers.!?
For seapegoats tho ease may be different. When
the image of the god is elothed it necessarily wears
the riehest raiment (see below).

The eonnexion of line dress with well-being, and
the estimate of elothing as a necessary of exist-
enee,!® are eombined in the Hebrew belief that

1 Im Thurn, In JAT xxil. ilBﬂ’i) 100.

3 J, Bhakespear, in JA I xI. (1910) 3531, 3T. C. Hodson, 22.
4 H. A, Wickham, in JA 7 xxiv. (1804) 203.
8 1b. 204, 6 Im Thurn, JAT xxil. 195,

77T, O, Hodson, 26. 8 (. G. and B. Z. Seligmann, 213.
9 @, F. Scott Elliott, In JAI xxIii. (1893) 81.

18 Sura vii. 29. 11 Frazer, G52 ii. 238,
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13 8eels 37,
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Jahweh was the ultimate donor of foed and rai-
ment.! The teaching of Christ against ‘takin

thought’ for raiment, illustrated by the natnral
dress of the lilies of the field,® was a wise protest
against extravagance in the cult of this secondary

body, and a timely rehabilitation of the body
it,scff, no less than of the higher claims of per-
sonality.

Diminuntion of personality is symbolized by
various customs op removing part of the dress.
In India a low-caste man passing through & high-
caste street must take off shoes and turban.® That
the reason for such uncovering isnot the assumption
of an unprotected state, by removing a garment
of defence, is shown by such a case as the follow-
ing. All porsons when interviewing Montezuma
put off their nsnal costume and ¢ a‘ppeared in plain
coarse dresses and barefooted.”¢  The wmodern
Enropean fashion of removing the hat is a saluta-
tion of respect of a similar order, and not a
removal of defence.

A permanent inferiority of person or status is
expressed by inferiority of dress.

“In Florea the sons even of rich families sre dressed like
alaves st publie feasts, so long as the father lives, as also at his
tuneral. This . . . is apparently the external sign of a striet
patria potestas, which remains in force till the funeral ; until
then ths son 1a the father's slave.’6 It i3 a very marked
cnstom of the Mpongwe for the youag to show deferenee to the
old. ‘They must never come into the presence of aged persons
or pass hy thelr dwellings without taking off their hats, and
assumlag & cronching gait.'®

An artificial assumption of humility may be
employed to emphasize the succeeding magnifi-
cence, or to deprecate the illluck which may
follow pride. For some days before marriage the
bride and bridegroom ameng the Musalmans of
the N.W. Provinces wear girty clothes.”? Such
practices may soon take on the ideas connected
with disguise and protection from the evil eye.
Similar, thengh ofp more obscure origin, is the
custom, found in old English ceronation cere-
monies, that the king shall appear in poor gar-
ments before he is invested with the reyal robes.
German peasants dress a child in mean clothes to
protect it against the evil eye. In Egypt the
children who are most beloved are the worst clad.
A fine lady may often be seen in a magnificent
dress, with a boy or girl, her own child, by her side,
with its face smeared with dirt, and wearing clothes

which look as if they had not been washed for-

months. The intention is to avoid attracting the
evil eye. The method employed is not disguise,
but humiliation, negation of well-being, either
deprecatory or to escape notice. The evil oye is
stimulated by finery and splendour, and its constant
eiotion is envy.?

Penance and asceticism often coincide in method.
Sackeloth is in this connexion the analogue of
fasting and humiliation.

For rPemmce, Msanu prescribes elothes of cow-hair, with the
wearer's own hair jo braida.? Among the rules of peaance in
medimval Christendnm was the wearing of dirty elothea,10 An
ancient rule for Buddhist monka was that their dress should
be made of rags taken from a dust-heap.)? Early Christian
ascetics disdained clothes, and erawled abroad ‘like animala
covered only hy their matted hair.’12 Ilindu ascetics shnilarly
Eracﬁacd nudity as the least of their mortifications, untii

ritish law iInterposcd to prevent the continuance of the
nuissace,’ 13

A curious question is raised by certain fashions
of cleanliness in connexion with dress. Physical
cleanliness is a habit which has undergone évolu-

1 Gn 2821, ’ 2 Mt G251,

3 J. E. Padfield, 73. $ Payne, ii. 495.

0 Westermarck, M I i. 602, quoting von Martens,
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Horele oo oy quoting Lecky, Hist. of European
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tion, and the fact perhaps suffices as an explana-
tion for the following cases.

The ancient Hone and Mongola, and the modern Kalmuks,
are reported to avoid the washing of their clothes—in the fast
case, apparently, for religions reasona.l The SBiidras of the
Carnstie never leave off a anit of clothea when once 1t has been

ut on, It dropa off as it rots. The enstom is said to have

en religiously observed, and persons transgressing 1t and
found changiog garments before the old set was thoronghly
decayed were excluded from the caste.? Jeoghiz Khao ordered
clothes to be worn tilf they dropped off in tatters. The wear!
of clothes in thie way 1s recorded of aeveral peoples, Col
climstes encourage such hshita.® ¢ Poverty,’ saya Westermarck,
‘is for obvious reasona a cause of uncleanliness; *‘a starving
vulture neglects to polish hia feathers, and a famished dog has
s ragged coat.”'¢  Cleanliness, again, is frequently ‘a class
distinetion.” Among the Polnt Barrow Eskimo, as amongst
many modern European nations, the poorer peoPie are often
careless abont their elothes and persons, whereas ‘ most of the
wealthier gmp]e sppear to take pride in beiog neatly elad.’®
Peoplee who are mneh addicted to bathing ere not on thst
account necessarily cleanly in habits of toilet sod dress. The
Californian Indiaos are fond of bathing, but are very uncleanly
sbout their lodgee and their elothes.® The case of the Ana-
tralian native, who never takes off his girdle of hair, s rather
different ;7 the anal here is the non-removal of such articies
as rings, Thus, while her husband 1s alive, no Masai woman
dAr::i to t:ke off her ear-rings, which are part ot the symbols of
marriage. o 3

Ideas of ceremonial cleanliness have probably
had an important collateral inflnence upon the
evelution of habits of cleanliness. Some such idea
as the avoidance of mixture of condition and en.
vironment may account for the erigin of ceremonial
purity, whereas during the early stages of the
evolution of dress there secms to be no a priori
reason why clothes, as such, should be periodically
cleaned. The case of the Sabzans illustrates the
connexion between cleanliness of dress and of
person. The candidate for the priestly office is in-
structed not to dirty himself ; and he must change
bis dress daily.” Given the existence of a natural
impulse to personal and other ecleanliness, its
foundation being similar to that of ceremonial
purity—an uncenscious preference for clearness and
distinctness in objects, a preferenco for the thing
itself in its essential, specific, a.nd_mdxwdunl, or
unmixed, purity of eharacter—asceticism, wheq, as
is often the ease, encouraging uncleanliness, is a
biological perversion and a secial danger. Early
Christianity was largely tainted with this.”® St.
Jerome approves the observation of Paula, that
‘the purity of the body and its garments means
the impurity of the soul,’? ]

The ritual and emotional removal or tearing of
dress is apparently derived from several motives.
The Hebrew widow repudiating the levirate takes
ofl her sandal and spits on the ground.’* In Van
Gennep's terminolog¥ this is a rite of separation
from the husband’s family. Among the ancient
Arabs, women when mourning not onl{' uncovered
the face and bosom, but also tore all their gar-
ments. The messenger who bronght bad news
tore his garments. A mother desiring to bring
pressure to bear on her son took off her clothes.
‘A man to whom vengeance was forbidden showed
his despair and disapproval . . . by raising his

arment and covering his head with it, as was

one in fulfilling natural necessities.’’® Among
the Chuwashes, Cheremiss, and \Vo.tyo.lgs, the hus-
band effects divorce by tearing his wife’s veil.M
Similar customs, especially the rending of the
garments to express indignation or repudiation,
were prevalent among the Ilebrews. The British

1K, F. Neumann, Die Volker des siidlichen Russlands,
Leipzig, 1847, p. 27; J. Genrgi, Russia, London, 1780-3, lv. 87,

2 Dubois-Beauchamp, Hindu Manners, p. 20.

3 Westermarck, M1 if, 34911, =

4 Ib., quoting B. St. John, Village Life in Egypt, 1852, i. 187

@ Murdoch, in 9 RBEH (1292), p. 421; Westermarck, li. 850,

8 8, Powers, T'ribes of California, Washington, 1877, p. 403.

7 P. W. Bassett 8mith, in JA 7 xxiii. (1893) 827.

8 ITolfis, 283.

9 N. Sionfli, Etudes sur la rel. dee Soubbas, Paris, 1880, p. 681,

10 See H. Fifis, iv. ch. 4. 11 Ep. cvili. 713,
12JE, s.v. ' IIalizah,’ 13 Wellhsusen, 1951,
1 Georgi, 1. 42.
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Columbian expresses indignation against a wrong
by destroyirllig a number of blankets, the native
currency. i3 adversary is expected to destroy
an equal number to satisfy honour and heal the
quarrel. ;

The rending of garments is perhaps a develop-
ment from the reflex impulse to destructien gener-
ated by anger, indignation, or despair. When it
becomes symbolic it may take on the character of
a rite of separation, the rending of the garment
indicating the severance of a tie or the isolation of
the person from calamity or injury. In the
Hebrew custom the latter seems to be the prevail-
ing meaning of the rite—a meaning which might
naturally be superposed npon an original uneon-
seious reaction to emotions of resentment or
sorrow, Stripping, as an indignity or penance, is
applied to any person. Thus, when his guardian-
spirit fails to })lease him, the Eskimeo will strip it of
its garments. v

(5) Dress of the dead.—Like other states, death
is marked and solemnized by a change of dress.
In modern eivilization, the corpse, whether em-
balmed eor net, is swathed or leosely wrapped in
linen or cotton cloths, and covered with the gar-
ment, if any, most typical of the dead person’s
ofticial position. In particular cases, eustoms like
that of placing the busby on the coflin invelve
the idea that official dress is mere than individnal

rsenality, a speeial covering representing special-
1zed social functions, whereas lay garments repre-
sent generalized. >

Among earlier peoples it is the general rule to
dress the dead person in his best clothes. Typical
cases are the American Indians, Burmans, Teng-
kingese, Maoris, Greeks, and Chinese.? Careful
washing and scrupulous toilette are ne less sig-
nificant and prevalent parts of the more or less
eeremenial investiture of the dead.

Among the Tshi and Ewe peoples the dead body is washed,
dressed in the richest clothes, and adorned.? The Yorubas
dress the corpse In the best raiment. The exposed parts of a
woman’s body are dyed red. The body Is wrapped not in
clothes, bot In grass mats.4 Among the Koita of New Guines
the dead man ie washed, oiled, evd palnted ; @ new loin-cloth
and ornamenie sre put on him.8 The Greenlandere undrese o
man when at the point of death, and put his best clothes upon
him.® This detail recurs in China. e 1lindus wash, shave,
and dress the corpse ip rich garments.?

According to Ilomer, the corpse was covered with s eoft
cloth, over which a white robe was placed.8 The Greek dead
were shrouded in the handsomest garments the family conld
afford ; there was an idea of keegieng them warm on the pas:fe
to Hades, end ot preventing Cerberue from seeing them naked.?
The modern Greeks dress the dead in best clothes, but these
:'r?i ':eelztl;e:ed Dseless by being suipped with scissors or drenched

The grave-clothes of a Chinese are arranged round his dying
bed. Flis boots are hy his feet, his hat by his head, and so on.
1Te rejoices, in his last ts of cc , ‘that he will
be f iamﬁly attired in the regions beyond the grave.” 1t wae
the old custom to strip the men of his clothes fuat before
expiring, and to put the new clothea on, if possible, before
death actnally eccurred.]? The Chinese ritual of dreesing the
dead is moet elaborate. The curious point is that the corpse is
swathed almost as thickly as an Egyptian mummy, bet in snits
of clothes, not bands of cloth. A distinction is made between
Inner and outer garments, the former heing af)eciuliy prepared
for wear In the grave, the latter belng, as s rule, & person’s best
or favourite clothes, Five suits of y' ments are torbidden, be-
cause the number flve ia & synonym v. 2vil.22 Nine end thirteen
are nsual numbera. Even numbers symbolize the Yén part of
Natore, cold, darkness, and evil ; they are therefore avoided ;
and odd numbers typifying the opposite biessings ere nsed. 1
Confuclue was buried In eleven suits and ope court dress; on

1 Turner, in 11 RBEIV;!‘LS‘N), p. 104,

2 Schoolcraft, Indian ibes, 1853-7, i, 68: Bancrott, i. 86;
lafitan, Maurs des saurages amériquains, 1724, ii. 889 ; Shway
Yoe {J. G. 8cott), The Durman, 1396, fi. 83%8; J. Q. Scott,
France and Tvngln‘ng, 1885, p. 97; R. Taylor, Te tha a Maut,
218; FLJ ii. (1834) 1681, ; Frazer, in JAI xv. (1886) 75, 86,

3'A. B. Eliis, Tshi-speaking Peoples, 1887, p. 237, also Ruwe-
speaking Peoples, 1890, p. 157.

4 A. B. Fllis, Yoruba-speaking Peoples, 1894, pp. 156, 158,

8 Seligmann, 150. 6 Orantz, 217. 7 J. A. Dubois, 503.

8 Od. xxiv. 293. 9 Lucian, de Luctu, 10.

10 FLJ il. 1681. 11 De Groot, 1. 6.

13 1b. 64, 13 Ib. 65.

his bhead was a chang.fu cap. But, In accordance with the
ancient division of the dressing into three stagee, the body-
clothes, the ‘slighter’ dressing, and the ‘fuli’ dressing,l the
eleven enits comprised the firat etage only, and over them were
the *slighter’ and the ' fuller’ dreesings.2 The clothee are ex-
hibited to those present before each suit is put on, and the very
elaborate rules of the Li-ki ebout the dreseing of the dead are
followed.3 Previonaly the beet or favourite suit is placed ronnd
the dying man. Before being placed on the corpse, the clothee
are put on the chief mourner.  He is etripped, end stande on &
tray resting op a chair, ‘e a8 not to pollute the earth’; he
wears 8 large round hat, ‘eo 88 not to pollute heaven.! Thep
each garment ls put upon him in its proper order, and after-
warde taken off and gut. on the corpse. In the case of a woman,
the eldest son, a8 chlet mourner, etill has to put the clothes
on.4 The Li-ki explains the custom by the snal of a dutifol
son testing 8 medicine before his father drinke it.® As the
dressing proceeds the mourners wailand ‘howl.’¢ Widedrawers,
lined, for comfort, with silk, are firet put on. Stockings and e
Jacket tollow. An ordinary jacket of linen, cotton, or eilk, and
tronsera of the same material come next. A eecond jaoket or
even 8 third—the more there are the more devotion is ex-
pressed—may be edded. When the body-clothes have been
put on, the onter suits follow. The leng blue gown of the
middle class ie a common type. It overlaps to the right, and ie
buttoned at the side. Over thisis & jacket with short eleeves,
extending, that ie, only to the finger-tips; it is the kind ol
Jacket nsed in winter as an overcoat. A commeon ekull-cap of
silk or horse hair, ordinary shoes end stockings, complete the
suit. The costly silk clothes used on festive occasions are
preferred by those who possees them. They represent the true
sacerdotal attire of the paterfamilias, as high priest of the
family.? Theae include an outer and an inper cioak, peither
having a collar; the sleeves of the inner clesk profect, and are
of & horse-hoof shape. The ipner is dark blue; for summer
wear, white or yellow ; the outer is dark blue or brown. A sash
is worn round the waist. The boots are of silk. The winter
enit, alone is nsed for the dead, even ip summer. Women wear
their best embroidered clothes, snch as the official drese of
mandarine’ wives, which is the regular bridal costume. 1%
includes a dragon petticoat of ireen gilk, 8 dragon mantle ol
red silk, a mantilla of black seilk, and boots of red eilk. The
bride’s hood, or phenix eap, Is a quarter-globe of thin twined
wire, covex:;sd Witgolbu"ierfﬂfs' lea}ea ungﬂ{i%wersdol' thin gilt
copper, end symbols of felicity, joy, wealth, and longevity.
Great care i8 taken with the confure.év iy

Snch is the tho phao, attire of the dead. Women, as & rule,
wear the ‘longevity garmebnt,” but men prefer the true
¢sacrificial’ robes, the tho phao.® One prepares them, ‘the
clothing laid ont for old age,’ at shont the age of 60 or 60.
They are preferably cut ont end sewn by & very young woman,
such a person being likely to live long, and part of her capaclty
to live *must surely pass into the clothes, and thus put off for
many years the mement, when they ghali be required for use,’10

If these clothes have ever been lent to s friend, not of one's
own clsn, they may not be used for their chief pnrpose.
Another suit must be prepared. Bowever it may happen, it 1s
a curious fact that the greve-clothes are often cut carelesely,
and merely pasted, not sewn.11 Quite poor people use cheap
mats. It is probably Buddhist infinence that forbids the use of
leather. Metal buttons may not be used, becauee metal ia
m¥gosed to injure the boddy uring decomposition.13

e Malays shroud the dead body in fine new sarongs, some-

times as many as sevep.13

The bandages of the mummy are & deveiopment (for a

articular purpose) trom the use of the ordinary garments of
ife. Inancient l".%ypt, the gods were juvoked to grant clothlng
to the dead. The bandaging of the mummy corresponds in Its
ritualism very much, for example, with the Chlnesc dressing of
the corpse. For Inatance, a ecrrowing hushand reproaching
his wife for haunting him says: ‘I have given clothes end
bandages for thy burisl. 1 have given to be made for thee
many clothes.” The application of the swathes was ‘s divine
task." In funeral rituals there sre the chapters 'of putting on
the white bandages,’ ‘of putting on the green,’ and 'of the
light red snd dark red bandages.” The (luantity used was a
‘ measure of the affection of the relatives.’)

As a type of simpler customs the following
explaing itself, and is significant for the whole
theory of the subject :

The 8amoyeds dress the corpse in the clothes he was wearing

2t death, and wrap the whole in birch bark or deer skins.18

Rare cases ocenr where derogatory garments are
applied. The Avestan horror of death and its
defilement sufficiently explains the follewing rule :

Zoroastrisp law ordained ‘clothing which is useless; this ls
that In which they sheunid carry s corﬁse,’ In the cage of still
usetul clothing, which had beeo touched by e corpse, & very
thorough end minute process of cleaning was applied.18

1 De Groot, 1. 3381, 2 Ib. 839. 8 Ib. 841.
41, 671, 8 Ib. 68. 6 Ib. 67.
7 1b. 4611, 49. 8 1b. 61-54. 9 Ib. 3.
16 15, 60, 1 Ib, 61, 12 1p. 651.

13 Skeat, 307.
14 A, Macalister, in J A1 xxiii. (1893) 107, 108, J11.

15 Monteficre, In JA I xxiv. (18052 406.

16 ¢ Pahlavi Texts’ (K. W. West), in SBE v. (1880) 269,
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When preservatives are not applied to the grave-
clothes, somo peoples periodically renew them.

The bodies ol tho Ceapac-Incas were lpreserved and clothed,
new clothes being supplied as required.l’ At stated periods the
Malagasy open the tombs of their ancestors, removing the
rotten lambas and rolling the bonea in new ones.? ¥

A simpler method is to placo changes of raiment
In the grave, just as other articles of use are there
deposited. : *

In, Vedio times, clothing and ornaments were placed with the
dead tor their use in the lile to come.S ., The Chinese piace
clothes and silk in the grave, besides the numeroua suita in
which the dead man is ciothed.4 Clothing, according to
Pahlavi fexts, was to be put u})on the sacred cake of the ‘right.
eons guardian spirit’—both for its use in the other world.®
The clothing and weapona deposited in the Kayan grave are ot
the highest value, no broken or damaged article being deemed
worthy of a place.® On the other hand, many peoplea render
such articles useiess by cutting or breaking them hefore deposi-
tion ; and a principle commonly occurs that in thbis way, the
soulls of tha articles are released (a8 ia the soul from the broken
body ot the dead man), and are thua able to accompany him to
the place of the departed. 4

’IPhere is naturally some doubt as to the condi-
tion of the soul in its super-terrestrial home.

Thus the soul of the Mexican, at death, entered the new life
naked ;7 wherean the soul of the dead Iroquoia weara *a beauti-
ful mantle® when it departs towards the other world in the
west.8  The ghost is believed by Africans to wear the white
cloth In which the body was buried.? But, as has been scen,
tha person in the lile to come weare aimilar dress to what he
wore on earth. There are refinements; Christian eschatology
in jts popular aspects ia inclined to invest the blessed with fine
ralment and crowns of gold.

As for the meaning behind these eustoms, there
seems to be, a8 usnal, a series of moral strata or
psychological layers. Various emotions might be
supposed to be in eompetition as soon as attention
was directed to the dress of a man just dead.
Other things being equal, and before ideas of
contagion on the one hand and of a future life on
the other had been developed, principles of pro-
perty and feelings of sorrow would first eome into
play, together with the principle of dress as an
adaptation to state. .

Thua the Samoyed type may he one of the earliest. The
corpse retains the garments he wore at death, Ha is prepared
for the new state by the protective (both ol external and o?
internal direction) covering ol bark or similar substance, which
takes the place of the coffin.

Sorrow and affection wonld make the stripping
of the corpse an act impossible for relatives. As
the various ideas relating to the state of the dead
became clearer, regard would be had to the eom-
fort of the dead. No less than the living they must
have the two great necessaries, food and raiment.
Naive examples of the idea are numerons.

For instance, the natives of New South Wales wrapped the
corpse in a rug, for the purpose, expressed, of keeping the dead
man warm.1® In Voigtland peasants have heen known to put an
umbrella and goloshes In the coffin, as a protection against the
rainy skies of the other world.11

Later still there would supervene the idea, of
complex origin, that articles in the hous¢ of death
must he, like the occupant, broken and somlless.
One component, of this idea is perhaps as efirly as
any, namely, the realization that articles of value,
permanently deposited in a place by no means
secure, and (Fractxca]ly known to bé unused, shonld
be rendered uscless, to avoid robbery and the
attendant distressing results of exhumation.

. With the custom of dressing the dead in his
ng:llest raiment, and in many suits, the problem
becomes less simple. First of all, as soon as the
soeial eonscionsness realizes that death is a soeial
state, and therefore to be solemnized, a change of
garhisnccessary.” What are significantly termed in

; i"ay;'lg, it. 5201.

attbews, Thirty Years in Madagascar, 1904, p. 202.
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103, Fraser, Aborigines of N.S. Wales, Syduey, 1802, p. 79 1.
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various languages ‘the last offices * express this prin-
ciple, as well as the feelings of sorrow and affection,
and the desire to do honour to tho dead, as for the
last time. In sueh eonditions it is inevitable that
the best of everything ghonld be accorded to him.
But another faetor perhaps is ineluded in the com-
plex psychosis, at least in the earlier stages. This
13 economic. In early cultnre, clothes are property.
Just as a man’s property is called in and realized
at his death, so a similar proeess is universal in
mankind. The dead man is still a member of
society ; and the most personal and most distine-
tive of his ]property ﬁttm%'ly remains with him—
his personal attire.  Equally fitting is it that this
item should be of the best, as representing him in
the last of his social functions. By a pathetie
paradox he is arrayed in his best clothes, as if
to assert his personalitfr and to express it in its
highest terms, for the last time, though actually
that personality is no more.

It is not likely that the dressing in fine clothes
to tempt tho departing or absent soul to retnrn
has any reference in this connexion. The custom
of using many snits of raiment, carried to logieal
absurdity by the Chinese, is one of those problems
that elude all rationalism. There is the analogy
of the mummy-swathings, which suggests that
the suits may be intended as a protection ; there
is also an idea of placing on or with the corpse all
his available assets. The custom of dressing the
dead in their best clothes, as of placing food with
them, has been explained by Frazer as originating
‘in the selfish but not unkindly desire to induce
the perturbed spirit to rest in the grave and not
come plaguing the living for food and raiment.’?
But, the intelleetnal atmosphere which the explana-
tion assumes iz far from primitive or even from
early thought. It représents a late, and somewhat
abnormal or exeessive, development of spiritualistic
belief uncontrolled by social custom or dogma, in
fact, an anarchic period of individnalistic spirit-
nalist licence.

The dress of the dead seems to preserve only in
two or three details the principle of adaptation to
state. The reason, no doubt, 1s that affection and
other emotions natnrally repudiate the physical
actuality of that state, a.mf> substitute a moral
ideal, But the binding of the corpse, or of its
limbs, with eords or ropes, and the later swathing
with bandages, accentnate the fact that the body
is motionléss and the limbs quiescent. At a later
stage there might intervene tho notion that by
these means the lanssibly dangerous activity of the
ghost would be checked. Bat social habits do not
originate from such clear-cut rationalistic inotivés.

Some sporadic eustoms have probably an ori-
ginal intention that is not dissimilar. The Koreans
fasten blinkers over the eyes of the eorpse.? Vari-
ous objects, coins and the like, are placed on the
eyes of the dead by various peoples. Sueh habits,
no doubt, were in origin intended unconsciously to
emphasize, to realize by accentuation, the sight.
less state of the dead. With this intention is com-
bined the necessity—both from snbjective reasons
of vague fear of the staring eyes, and from the
natural though sympathetic impulse to close them—
of mechanically depressing the eyelids after dealh.
Possibly the custom of placing a mask over the
face of the dead has a connected ori in, as supply-
ing, so to speak, like the swathings of the mummy,
a permanent dermal surface over that which is

destined to decay. -

The ancieut Aztecs, the earliest Greck peoples, the Aleuts,
Shans, and Siamese, masked the facea of the dead, particuiarly
ol kings and chiels.3 1n some cases, as those of the Greeka and
the Shans, the mask is of gold or silver.

YJAI xv. 75.
2J, Ross, History of Corea, Paisley, 1879, p. 325. :
3 Bancrott, i. 93, li. 600; H. Schliemann, Mycene, 1878, pp.
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(8) Mourning dress.—The social signifieance of
dress is well brought out in mourning customs,
among which it is the most’ prominent. The
variations are innumerable, but the principles in-
volved are fairly clear. A few types only can be
mentioned here.

Among the Masai, a8 mourning the wite puts off her oina-
ments, and the sons shave their beads.l As mourning, the
And smear th Ives with clay ; ancient and modern
Egyptians throw mud on their heads.? In China the near
relatives wear a mourning dress of brown coarse sackcloth.
A8 regards other clothes, white is tha colour of monrning. The
Kiriahs of Bornco ¢ wear bark cloth round their caps (as we wear
erape round our bats) to show they ars in mourning.’$ In
New Guinea, wonien in mourning wear a net over tbe ahoulders
and breast. In some parts men wear netted vests; in others,
< when in deep mourning, they envelop themselves with a very
tight kind of wicker-work dress, extending trom the neck to the
knees in such a way that they are not able to walk well,’5 The
Koita widow wears fragments of her dead husband’s loin-cloth,
locks of his hair, and bits of his tools, as a necklace. Sha is
painted black, aud wears a petticoat reaching to the ankles.
Over the upper body she bas two netted vests, the outer orna.
mented with seeds and. feathers. A network cap is on ber head.
Tbis costums is worn for six montbs, after which she is relieved
of her mourning by the robu momomo ceremony, and the petti-
coat is bnrnt. Ths widower is also painted black all over.8
Among the Roros, a neighbouring people of New Guinea, bones
of the dead are worn by the mourners. A dead man’s jaw is
often worn as a bracelet.?

The principle of adaptation in colour is well ex-
emplified. 'Fhe most frequent eolours used are
blaek, white, dark blue, and the natural eoclours
of, as a rule, cheap and commen fabrics.

The mourning colour in Korea is that of raw hemp or string.
For a year the mourner wears the well-known mourner’s bat.
1ts shape s that of an enormoua toadstool, and the face is com-
pletely kidden.8 Amoog the Dayaks o Borneo, white, ‘as bein,
the plainest and most unpretending, is worn in mourning a:
during out-door laboar; it is cheap and will wash.” Dark
blne is the connnoness colour for ordinary wear. A white head.
dress is otten worn in monrning.? Women wear as monrning
a deep indigo blue bidang petticoat.}? Among tbe Tlingits,
mournera blacken their faces, and cover their heads with rs
mats.}] Calabrian women put on a black veil at the moment
when a death occurs. At sunset it is taken off.J2 Romen
women pbt on black paliee after a funeral. Black clothes ag
mourning are the fashion in ancient Greece and Italy, modern
Greece, and modern Europe generally.)3 White mourning is
recorded for Korvea, Tongking, China, Biam, in Tmperial Roma
for women, and in various parts of modern Europe.}¢ In old
England, white scarves, hatbands and gloves wera worn at the
tunerals of infants and the unmarried.1¥ At Singapore a white
sash ia worn, but apart from this thera is no mourning costume
in Malaysia.,

. Mourners asiong the Tshi people wear dark blua clothes, which
they assume a8 sooa as the burial is over.}8 Among the Yor-
nbas a dark blue head-cloth is worn.17 Among the Ewes of
Dshome{eblne batt is worn, or merely a blug thread is placed
round the arm.)8 Thia fashion is paralleled by the modern
European custom of wearing a black band round the sleeve.
in parts of Germany blue is worn &3 mourning by women, and
In ancient and modern Fgypt a strip of blae is worn round the
head by women at funerala. Widows on the Slave Coast wear
black or dark blue. Anne Boleyn wore yeiiow for Catherine of
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¥ Brooks Low, loc. cit. 361.
10 1, 40.
11“F Boas, Fifth Report on the Tribes of N.W. Canada, 1889,

p- 41.
12Y, Dorsa, La Tradizione . . . Calabria, Cosenza, 1884,

p. 8L 4

12 Jtomer, I7, xxiv. 94 ; Xenophon, Hlellen. 1. 708 ; Marquardt,
Privatieben der Romer?2, Lelpzig, 1886, 1. 846; Wachsmuth,
Das alte Griechenland im neuen, Bonn, 1864, p. 109.

14 Ross, Hist, of Corea, p. 318 Scott, France and Tongking,
98 (Baron, in Pinkerton, 1x. 098, describes it as ash-coloured);
Pallegoix, 1. 246 ; Plntarch, Queest, Rom, 26 ; Kohler, 257,

15 Brand, Popular Antiquities3, 1870, ii. 283.

16 A. B. Fllis, Tzhi-5| ing Peoples, 240 1.

17 Yoruba-speaking Peoples, 161,

18 Ewe-speaking Feoples, 100,

Aragon. Qbatemalan widowers dyed themselves yellow.!
Sophocles wore grey or dark blae clothes in mourning for
Euripides. Grey wadthe mourning colour ot the Gambreiotai.2
Simultaneons with ehange of dress are ehanges
of bodily appearanee, especially of the eeillure.
The practice of entting the hair short as a sign of
mourning is extremely eommon. On the other
hand, some peoples allow the hair to grow long, as
the ancient Egyptians, the Hindus, the Chinese,
and the Jews.® Rlashs -
Mourning as a social state is pre-eminently a
suspension of social life; society is avoided, work
is £§continued, and the mourner generally is under
a ban. The degrees of mourning depeud on the
degrees of nearness to the dead. 'T'he peried of
mourning is frequently synchronous with the state
of death ; that is to say, it ends when the eorpse
is thoroughly decomposed. Threughout early
thought there runs the idea that a persen is not
absolutely dead until every fragment of the viseera
has disappeared. At the end of the time the state
of erdinary life is re-entered in the usual way.
Thus, tbs Ewe people burn their mourning clothes and put
on new raiment when niourning ends.4 A widow among tbs
Koossas, at the end of her month of mourning, threw away her
clothes, washed her whole body, and acratched it with stonea.8
The last detail is probably merely an extraordinary method of
purification. . The period of tabu undergons by murderera
among tbe Omahas might be ended by the kindred of the victim.
The formula cmgloye was, ‘It is enough. IBegone, and walk
among tbe crowd. Put on moccasine and wear a good robe.’ 6
The prevalent explanations of mourning dress
are based en the fear of the ghost and of the con-
tagion of death. Trazer has suggested that the
painting of the bedy and the wearing of special
costumes by mourners are attempts to disguise
themselves so as to escape the netice of the ghost.?
‘Westermarck is of opinion that ‘the latter custom
may also have originated in the idea that a
mourner is more or less polluted for a eertain
period, and that therefore & dress worn by him
then, being a seat of eontagion, could not he nsed
afterwards.”® But such customs originate in un-
conscious metivation. Of course, conecalment
may be aimed at, unconseiously. But several
eonsiderations place the theory of disguise out of
court. Savage philesophies se¥d0m hit en correet
explanations; being ex post facto, they are out of
touch with erigins. Dut they do refer to present
conseions motives, which again may not be the
underlying primary reason. The motive of dis-
guise may often be superposed on somo original
uneenscious motive, but the following case shows
that the opposite may exist. In seme of the Cen-
tral Austmﬁa.n tribes it is said that the object of
painting the body of a meurner is to ‘render him
or her more conspicuous, and o to allow the spirit
te see that it is being properly monrned for.’?
Again, the prevalent custom of wearing the clotheg
or the bones of the dead is an absolute negation of
the prineiple of eoncealment. On animistic theory
these appurtenances should attract the ghost.
Frazer notes that the eustoms of hlackening the
face and of cutting the hair after a death are ob:
served not only for friends but for slain foes, and
suggests that in the latter é@we the explanation of
their nse as being a mark of sorrow eannet apply.
They may therctore, he adds, be explained as in-
tended to disguise the slayer from the angry ghost
of the slain.”® The practice of blackening ¢ 1e%)0‘dy
1 Rochhbolz, Deutscher Glaube und Brauch, Perlin, 1867, 1.
108; Lane, Mod. Egypt. 1i. 267; P. Bouche, La Cots des
Iisclaves, Varlg, 1885, p. 218 ; Brand, ii. 283; Bancroft, i, 202,
2 Westermann, Liographi Greeei, Brunswick, 1845, p. 135;
CIG ij. 8562,
3 Herod. {i. 36 ; 8. C. Bose, Ths Ilindoos as they are, Caleutta,
1881, p. 254 ; Gray, i. 286 ; Buxtort, Synag. Jud., Basgei, 1680,

p- 706.
4 A. B. Ellls, Ewe-speaking Peoples, 160.
8 Lichtenateln, Travels in Southern Africa, 1803-8, 1. 259.
8 J. O. Dorsey, in 8 XBE W (1834), 5) 860. :
7J. G. Frazer, in JAI xv. 78. Westermarck, M/ i, 545.
9 8pencer-Glllens, 511, B JAT xv. 99.
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with ashes, soot, and the like is fonnd in America,
Africa, New Guinea, Samoa, and very generally
throughout the world.! The precise reason for
the choice of this medium is obscure.

When spiritnalism has once become a part of
social belief, such views may enter into the com-
plex of current motives without cancelling the
deep-seated original motive of the unconscious
mind. Mourning dress, for example, may take
on the character of & spiritual armour, as a de-
fence against the evil spirits who often act as a
gyndicate of death, removing and devouring the
souls of the living.

At a Chinese tuneral the grave-diggers and coffin-bearers tie
their shadows to themselves by tying a eloth rouod their
waists.3 A Northern Indian murderer wraps himsell up tightly.

The Thompson Indian widow wears breeches of grass to prevent
sttempts at intercoursc on the part of her hushand’s ghost.3

Similarly the principle of contagion may be
superposed on the primary meaning of mourning
costume,

Maoris who had handled a corpse were tabued, snd threw
away the speclal rags they had worn, lest they should con-
taminate others.4 It 1s stated of the Greenlanders that, *if
they have ha%pened to tonch a corpse, they Immediately cast
away the clothes they have then on; and for this reason they
always put on thelr old clothes when they go to a burylng. In
this they agree with the Jews.'> A Navaho who has tonched
A COJ takes off his clothes and bathes.® Such cases Izt
Into line with other extensive groups of cersmonlal observ-
ances. For exnm{oll’e, at an annus( festival the Cherokees flung
their old clothes into a river, ‘supposing then thelr own im-
purities to be removed.” A Maori, before entering 8 sacred
place, which would fapu him, took off his clothes.7 But the
earliest peoples, like the Australians, actually cover themselves
with, and otherwise assimilals, the contagion of death.

On the other hand, de Groot holds that mourn-
ing costume in China originated in the custom of
sacrificing to the dead the clothes worn by the
mourner. In the time of Confucius it was the
custom for mourners to throw olf their clothes
while the corpse was being dressed.® DBut this
view eannot be seriously entertained.

There are scyveral considerations to be adduced
by way of leading up to a more probable explana-
tion. The complex of emotions produeed by the
death of a near relative may be supposed to be in
the primitive mind composed of awe, soiTow, and,
to some extent, indignation. In later culture the
chief component is sorrowful affection, and mourn-
ing costume is regarded as a respectful symbo)
of this feeling. In the next place, the dead and
the living together form a special socicty inter-
mediate between the world of existence and the
world of nothingness.” Again, the prineiple of
adaptation to state has to be taken into account.
This partieular social state calls for particular
solemnization.

‘Mourning customs’ (and, In particular, costumes), says
Frazer, ‘are alwaye as far as possible the reverse of thoss of
ordinary life. Thus at a Roman tunernl the sons of the de-
ceased walked with tbelr heads covered, the daughters with
thelr heads oncovered, thus exactly reversing the ordinary
usags, which was that women wore coverings on their heads
while men did not. Plutarch, who notes this, observes that
similarly In Greece men and women during a period of mourn-
ing exactly loverted thelr usval habits of wearing the hair—
the ordinary practice of men being to cut it short, that of
women to wear it long.’10 The Mpongwes are very fond of
dress, but when In mourning a woman wesrs as few clothes as
possible and 3 man none apall.1l

‘This reversal of habit is better explained on the
principles we have assumed than on the principle
of disgnise. Death is a violent break of social
life ; sympathetic adaptation to it necessitates an

1 Carver, Travels th h N. dmericas, 1781, Y 407; Ban-
croft, i. 86, 184, 178, 180, 206, 288, 870, Ii. G18 ; H. II. Johnston,
The River Congo, 1884, p. 426 ; Chalmers-Gill, 36 1., 149, 266,
288 ; Turner, Samoa, 308,

2 De Groot, 1. 94, 2101. :

3. Teit, in Jesup Exped., 1900, p. 831 ff.

4 Old New Zealand, by  Pakeha Maori, 1834, pp. 104-114.

# H. Egede, Description of Greenland, 1746, p. 107,

¢ 1 RBEW (1881), p. 123. 7 Frazer, GB2il. 74.

8 De Groot, il. 4751, 9 Van Genncp, 211.
1BJAT xv. 73, g5,

11 Du Chailln, Rquatorial Afriea, 1861, p. 03 J. G. W
Nal. Hist. of Mnu? 1868-70, LAafss. y » P Wood,

equally violent suspension or reversal of ordinary
costume. Such adaptation coincides with sorrow
and indignation on the one hand, and with dimi-
nution or negation of personality on the other. A
number of customs, of which the following is a
type, confirms this. When a death occurs, Tshi
women tear their hair and rend their clothes.!
From this it is but a step to the assumption of torn
or ragged clothes and a shorn coiflure. Sorrow
and indignation prompt the mourner to tear and
lacerate both his y and his external coverings;
sympathY with the state so violently induced
prompts him to deny or hnmiliate his personality ;
this motive is helped by sorrow. Absence of
colour, as in the hue of black, or apparent absence,
as in white, and variations of these, as dark blue
or solf-colour in fabrics, are material reflexes of
this motive of self-negation, which also coincide
with the symbolism of colour as light and life, and
of absence of colour as darkness and death. A
Eart.icular case is the adoption of an uncleanly

abit. Dirty clothes, dirty skin, and nnshaven
face were the mourning characters of the Romans,
The eustom of blackening the face with ashes has
perhaps the same weaning. In the primitive camp
the most obvious medium for dirtying the person
is, not the earth, but the ashes of the camp-fire,
which with water form, as does coal-dust in coal-
countries, a dye as well as a defilement.

A paradox similar to one already noted is the
result of this adaptation to state; and sorrow,
and with it an equally praiseworthy intention to
honour the dead, are the feelings which produce
it. The dead man is dressed in his best, arrayed
like Solomon in all his glory; for the last time
his personality is angmented to superhumanity,
while his kin temporarily assimilate themselves
to his aetual state, socially substitute them-
selves for him, and practically negate and cancel
their living personality and abrogate their social
functions.

8. Nudity and dress.—When clothing is firmly
established as a permanent social habit, temporary
nudity is the most violent negation possible of the
elothed state. Ceremonial nudity is a complex
problem, but the idea of contrast, of an abnormal
as contrasted with a normal state, may go far to
cxplain many of its forms. At eeremonics of
fumigation the Malay takes off his sarong.? Such
cases are no doubt to be explained in the obvious
way; the purilicatory influence has more eflect
when tho body is stripped of all eoverings. DBnt
other examples of the praetice are more obseure.

In time of dronght, Transylvanian girls strip naked when
performing the ritunl for rain.® In Indin the practice 1Is
regular.4 To msake rain, Kabui men go on the roof of & house
at night, and stri}) themselves of all clothes. Ohsecene language
is interchanged,® To induce rain to fall, Ba-Thonga women
strip themselves noked.¢ Baronga women, to make rain, strip
themselvas of tbeir clothes, and put on instead leal-girdles or
leal-petticoats and head-dresses ol grass.7 At o festlval of
Sarasvati, Bengali students danced naked. A Gnjarit mother
whose child |s‘ﬁll goes to the goddess’s temple at night, naked,
1or wlﬂ; only n girdla ol nim (Melia) or asopate (#’olyalthea)
eAves.

The principle in the above seems to be that a
violent change in the course of Nature may be
assisted by a violent change of habit on the part
of those concerned. 1t is adaptation to the desired
contrast by instituting a contrast in the olliciators.
The uso of obscene language is, like nudity, a break
with the habits of normal life. The use of leaf-
girdles is probably no survival of a Hrimit,ive
covering, but merely a methed of toning down the

1 A, B. Ellis, T'shi-speaking Peoples, 237. 2 Skeat, 260.

3 E. Gerard, Ths Land beyond the Forest, Edin. 1888, ii. 40.

4 PNQHI. 41,115; NINQ!. 210; Frazer, GB?1. 981,

8 T. C. INodson, 172.

6 H, A. Junod, in RE¢h i. (1910) 140.

711. A. Junod, Les Ba-ronga, Nenchatel, 1893, p. 41211

8 Ward, Jlindoos?, 1817, 1. 72, ef. 130; J. M. Campbell, In 14
xxiv. 265,
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violence of the extraordinary state. Similarly,
the idea of nakedness is often satisfied by the
removal of the npper garment on!g. . Ideas of
fertility and outpouring as connected with leaves
and with the genital organs are &)roba.bly lator.

The whole snbject is illustrated by the following:

The headman of certain New Guines tribes becomes holy
before the fishing season. Every evening he strips himself of
all his decorations, a proceeding not otherwise allowed, and
bathes near the location of the dugoogs.l An Eskimo may
not eat venison and walrus ou the sams day, unless hs strips
naked, or puts on & reindeer skin that hae never been wornin
hunting the walrus. Otherwise his eating gives pain to the
souls of the walrus. Similarly, after eating walrus be must
strip himself before eating seal.?

The principle of assimilation to special circum-
stances is here conspicuons. Possibly in the New
Guinea examﬁ]e the later extension of the prin-
ciple to assimilation hy contact is involved.

ress being, as will be more fully illustrated
below, not only essentially a social habit, but one
of the most distinctly social habits that have been
evolved, the public removal of garments and nudity
fenera.lly come under the regnfatlon of custom and
aw. Dress, like other habits, is a sccond nature,
and social inertia may fix it more securely ; hence
such curiosities of legalism as the pronouncement
of Zoroastrian law, that it is a sin to walk with
on’iy one boot on.?

he sexual instincts of modesty and attraction
give life to the idea of dress, and a balance is
scldomn exactly attained between them and legal-
isn. In modern times the missionary movement
has practically corrnpted many a wild race by
imposing npon them, as the most essential feature
of Christian profession, the regard for clothing
developed in a cold climate among peoples in-
clined to prudery and ascetic ideals; hence a
factitious sentiment of hygoeritica.l decency. In
other races, legalism has evolved similar eonditions.

In Uganda it is a capital offcnce to strip naked.4 In most
European countries ‘exposure of the person’ is & criminsal
offence. The Roman Catholic Church tanght, and still teaches
in coovent schools, that it is wrong to expose the body even
to one’s own eyes.S ‘Moslem modesty was carried to great
lengthe, insufficient clothing being forbidden. . . . The Sunna
prescribes that a man & not nncover himself even to him-
selt, and shall not wash naked—trom fear of God, and of spirits ;
Job did 20, and atoned for it heavily. When in Arab antiquity
grown-up persons showed themselves naked, it was only under
extraordinary circumstances and to attaln unusual ends.’6
These latter have beea illustrated abovs.

Such excess of the idea of decencg renders still
nore powerful both the magical and the supersti-
tious use of nndity and also its sexual appeal. In
the sphere of art it may be the case that pcoples
accustomed to nakedness, like the Greeks, employ
it as a regular subject for artistic trcatment, but
it does not necessarily follow that it is better
understood than among peoples not 80 accustomed.
It lacks the force of contrast, Similarly in the
sexual sphere, Loth natural modesty and natural
cxpansion may be enhanced by the artificial limita-
tions of decency. In this respeet dress plays an
important part 1n social biology. By way of show-
ing the contrast, the African and the European
conditions may be sketehed.

Of the Wa-taveita, Johnston remarks : * Both sexes have littls
notfon or conception of decency, the men especially seeming
to be unconscioua of any impropriety in exposing themselvee.
What ciothing they have is worn elther as an adornment or
for warmth at night and early morning.’ Of the Wa-chaga
he observes: 'With them Indecency does not exist, for they
make no, effort to be decent, hut walk about as Naturs mads
1;Iu:mE except when 1t is chilly, or it they wish to look unusuall

in which cases they throw cloth or ekins around their
ehoulders.’?
Among Englishmen, s race very obscrvant of the decencies
of clvilization, Herrick is falrly typical. His attitude to sexual
dress is thus described by Havelock Ellis : * The fascinatlon of

1R. E. Guise, In JAT xxviil. (1899) 218.
2F. Boas, Sizth Report on N.W. Tribes of Canada, 1888,

p. 684.
3 ! Pahlavl Texts,’ i., In SBE v. 287. 4 Ratzel, L. 94.
S H, Ellis, iv. 82, quoting suthorities,
8 Wellhausen, Leste2, 173, 195, TJAI xv. (1886) 9, 11.

clothes in the lover’s eyes is, no douht, a complex phenomenon,
but in part it rests on the aptitudes of 8 woman’s garmente to
express vaguely s dynsmic symbolism which must always
remain intlg:zﬁmte and elusive, and on that account always
possess fascination. No one has so scutely described this
symbolism as Herrick, often an adwmirable psychologist in
matters of sexual attractiveness. ecially Instructive 1n this
respect are his poems, * Delight in Disorder,” ** Upon Julia’s
Clothes,” and notably * Julia’s Petticoat.” ‘A sweet disorder
in the dress,” he tells us, * kindles in clothes s wantonness” ;
1t 18 not on ths garment itself, but on ths character of its
movement that he insists ; on the “errinq lace,” the * winning
wave ” of the ''tempestuous petticoat.”’1 Herrick, ot courss,
is dealing with the dynamic quality of dress, but its static
nieaning is hardly less explicit in the Euglish and European

mind,

The significance of dress as an expression of the
body will be referred to below in the sexual con-
nexion. Meanwhile the general idea thus illus-
trated may be regarded as the norm in modern
civilization. Its opposite or complementary is the
increased value given to legitimate nudity. A
movement is even proceeding, pa.rticula.rly in Ger-
many, for an extension of this individual privilege
into a restricted and oecasional social habit—the
so-called Nacktheit movement.

Such tendencies coincide with the twofold atti-
tnde towards the human organism which dress has
emphasized—regard for the body in itself and re-
gard for its artificial extension. Periodic social
g‘henomena accentuate one or the other aspeet.

he Spartan practice of nudity in athleties was
based on a reasoned theory of health from expo-
sure and of purity from knowledge. The Papnans
have been said to ‘ glory in their nudeness, and con-
sider clothing fit only for women.’? Temporary
nudity, when in obedience to natural impulse,
shoulg be regarded not as a reversion,® still less
as a survival of a primitive state, but as a rhyth-
mical movement, The point is well illustrated by
tho use of nndity as a love.charm.4

9. Dress and social grade.—Dress is the most
distinctive expression in a material form of the
various grades of social life. The biological period
thus becomes a social period of existence, and the
individual is merged in a functional section of the
community. The assumption of a grade-dress is,
whether explieitly or implicitly, ipso facto a social
rite—in Van Gennep’s term, a rite of aggregation.®

(1) Childhood. —’IP e swaddling-clothes of infants
have their analogue in the earliest cultures, in
the form of various modifications of the papoose-
system. In this the reasons of protection and
cleanliness are obvious. After earliest infancy
the children of I;rimitive peoples are quite naked
in the warmer climates. Clothing proper is first
assumed either at puberty or at the age of six or
seven, Probably the former date represents an
earlier stratnm of fashion. Children, whether first
clothed at the earlier age or not, assume adult ¢cos-
tume at puberty.

In the Nsw Hebrides, girls and boys are nakad till five years of
age.® Amoog the Veddes dress Is assumed st ths ags of six or
seven.? Children of well-to-do Hindus sre ngked till ths third
yesr, thoge of the poor till about six or seven.! Running sbout
uncovered, say the Zoroastrian texts, is no sin, up to ths age.of
15; and it is no sin to be without the sacred girdle till that age.b

In cold climates, where the constant purpose of
dress is protection, differences of juvenile and adult
costume may be reduced. For example, Samoyed
children ¢ are dressed preeisely as tgeir parents,
sex for sex,’10

There is little to notice in the matter of coiffure
in the child-stage. Cases like the following are
exceptional :

Youn Nlﬁs children have the hairshaved. Whena giri Is
of marringeablo age it is allowed to grow long.11

111, Ellis, v. 45¢.

3 Westermarck, I{fuman Marn‘ag:_’, 1894, p. 118.

3 As Schurtz argues, Philos. der Tracht, Stuttgart, 1891, p. 48.
4 Ploss, Das Weib, Lelpzig, 1885, 1. 352. 8 Vau Gsennep, 77.
8 B, T. Somerville, in JA T xxiil. (1893) 7.

70. Q. and B. Z. Ssli nn, 90 f. 6 Monier-Willlams, 397
0 Pahlavi Texts,’ 1., ln SBE v. 287.

10 Miontefiore, In J AT xxiv. 404. 11 T, C. Hodsoo, 28.
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(2) Maturity.—Examples of the ritual assump-
tion of the adult garb may be confined to a few
types.

In Florida (Melanesia) the male  wrapper’ is assumed with
some ceremony at the age of eix or seven. ln Santa Cruz the
adult male dress is ample. Its assumption is celsbrated by &
feast and pig-killing. g boye whose parents are too poor to
give a feast may be seen going about naked. The custom in
the New Hsbrides is the same, and after assumption the boy
begins to be reserved towards his mother and sisters.l The
Koita boy of British New Guinea receives his siA¢, loin-cloth,
from his maternal uncle, raimu, to whom in return hs owes
certain services, euch 8 6 share ot ‘any fish or animal he kills.
The ratmu makes the cloth, and puts it ont the boy In the pre-
sence of the relatives on both sides of the tamily, who then est
together.? A similar ceremony of investiture at puberty is
ractised by the Roro tribes.? The last initiation of 8 New
ilebridcs boy Iis the Investing of the belt. This is a broad
band of nutmeg bark about six inches wide, encircling the
waist twice and confined by & small strip of plaited grasd.  ‘An
underneath strip of grass cloth or ico supports the very
scanty clothing ° of the natives. The belt is therelore an orna-
nient, corresponding to the toga virilis, but usually not attained
(tronm Inability to provide gxgs for the feast) until & msn is
twenty or older.4 8 old Japanese made a cereniony for the
¢ breeching ’ of boye and the * girdling’ of girls.8 3

The llindu upanayana is the Investiture with the sacred
thread, which renders & man ‘twice-born,’ and before which
he is not, in religion, & ¢ person,’ not, as it were, individuslized,
noteven named. The thread is of three slender cotton filaments,
white, and tied In a sacred knot, brahma—gmmhz’, each of the
three consisting of three finer fil te. It is ted by
snantras, and holy water is sprinkled upon it. The wearer
never parts with it. As the Catholic priest changes his vest-
ments, so the Brahman slters the position of the thread. When
he worships the gods he puts it over his left and onder his right
shoulder ; when he worships ancestors, the position is reversed ;
when he worships saints, it i8 worn like a necklace.® The earli-
est mention of this sacred cord, yajfidpavila, of the Brahman,
is perhaps in the Upanisads.? Worn over the lett shoulder, its
position is altered according to the particulsr act in which the
wearer i3 engaged. This yajfiopavita is of one skein when put
on the youth : when he is married it must have three,and msy
have five skeins. An imitation cord is put on first, then taken
off and the real one placed in position. Then the father eovers
his own head and that of his son under one cloth and whispers
the Gayatri prayer. A new cord is put on every yesr st the
festival in Srdvape. It ons touches s Pariah, the cord must
be replaced. The Sannyisi, having entered the fourth or last
stage of the Brihman's lile, does not wear the yajAdpavita.s
Manu says that the first birth of & llindu is ‘from bis natural
mother, the second happens on the tying of the girdle of
Muiija grass, and the third on ths initfation to the perform-
ance of & Srouta sacrifice.”® *Birth’ in such contexts as the
assumption of the adult state is an almost universal metaphor.
In many weil-known instabces the metaphor itself has been
translated into ritual, as being 8 convenient and impressive
mode of affirming the change. " But neither the metaphor nor
the idea of res-birth Is the ultimate reason of initiation cere-
movies. g

The sacred thread-girdie, the kosfi, worh by every member,
male snd female, of the Zoroastrian faith, atter the 8ge of 15,
is 8 badge of the faithful, & girdle uniting him or her to
Ormazd and his fellows. Bread and water were to be refused
to &ll who did not wear it. It must be made not of silk, but
of goal or camel hair ; of 72 interwoven filaments ; and it should
‘three times circumvent the waist.’ The other garment
necessary to salvation was the sudara, or sacred shirt, & muslin
tunic with short sieeves, worn high, not lower than the hips,
At Its *opening in front’ is a pocket, ‘the pocket for good
deeds.’ When putting it on the faithtul looks at the pooket,
asking himselt whether it is full. Both shirt and girdle are
to be kept on during the night, ‘for they are more protecting
for the body, and good tor the soul.' To wear the girdle is to
gird ong’s loins ‘ with the Religion,’ 10

The distinetive garb of the Athenian ephebog was the ehlamys.
1t was ceremonially assnmed. The Romsn boy at sixteen laid

aside the bulla and the loga preetezta, and assumed the white |

of manhood, foga pura or virilis. The page in medizval
chivalty was made & squirs st fourteen. At twenty-one
knighthood tollowed, and new white robes were ceremonially
assnmed, with a satin vest and o leather coliar, over the suit of
mail. The ann kilt is not assumed till puberty.1) At puberty
the Chaco girl is decorated, and for the first time wears the
longer skirt of the women.13

There are, of course, exeeptions to the rule that
the assumption of soeial dress is a rite.
Mekeo tribes have no ceremony in connexion with
the assumption of the male band or the female

1 Codrington, 23111, 2 Seligmann, 671., 73. 8 Ib. 256,
- g ;r.r Son&ervilll)s, ir‘x‘ .gu xng'; (189:’; 5Lyl
J. I'foundes, 9. xil. 224. ‘6 Monier-Wilik ¢ 2

7 * Upanlzhads,” in SBE i. 285, . PP

12 !" ﬂeld', 76—&;). 2 Manu, il. 169. |
a v.llzesr;('i%s:m, L. 2, in SBE 1v. 198, 72; * Pahlavi Texts,’ L., in |

N T, C. lodson, 24, 12 Grubh, 177.

1]

| dress.

Thus the |

petticoat.! Elsewhere the rite involves sueh usnal
complications as the following. Before a boy is
eircumcised, the Masai father puts on a special
dress, and lives sccluded in a special hut. (Y: his
return he drinks wine and is called ‘father of So-
and-so.” Then the operation takes place.? The
designation of the father points to the fact,
expressed by the dress, that fatherhood, as else-
where, is a speeial social grade. n

In many examples there is a distinetive dress

worn during the marginal stage of initiation, and
discarded at the end for the adult dress proper.

Thus, during the initiation of & Kemilsrol youth hs was
iovested with a kit of wallaby ekin, suﬁeaded in' front by a
girdle, 1t 1s desorihed as a ‘badge.’ 3 @ West African boy
at inltiation 1s neked and smeared with clay. 1l may wear &
cap of bark, hiding his face. Often he pretende st the conclusion
of the sequestration to have forgotten everything and to know
nothing.4 ~ At initiation A-kamba girls wear goat-sking.8 The
Déné Elﬂ at puberty wore ‘a sort of head-dress combining In
itself the purposes of a veil, a ‘boonet, snd & mantlet. It was
made of tanned gkin, 1ts forepart was shaped like a long tringe,
completely hiding from view the face and breasts; then it
tormed on the head & close-fitting cap or bonnet, and finally
fell in 8 broad band slmost to the heels. This head-dress was
made and publicly placed on her head by & paternal aunt, who
received at once some present from the girl's father. Yhen,
three or four years later, the peried of sequestration ceased,
only this same sunt had the right to take off her niece’s
ceremonial head-dress. Furthermore, the girl's fingers, wrists,
and legs at the ankles and immediately below the knees were
eneireled with ornamental rings and bracelets of sinew Intended
a8 & protection against the malign infinences she was supposed
to be possessed with.’8 ) ALy i

Entranee into the grade of soeial
generally equivalent to nubility.

Among the Tshl-people & girl announces her eligibility tor
mwarriage hy dressing’ up and wearing ornaments. She is
escorted through the streets, under an umbrella.? Infant
betrothal complicates this. 1n the Northern New Hebrides s
girl betrothed in childhoed wears nothin; except on great
occasions. Whesn growing up she is clothed, but in the house
wears only the para, or fringe. In the New llehrides generally
clothing and tatuing are a8 step towards the marriage of a girl.8
The Naga youth, however, is nude until marriage. Only then
does he assume the loin-cloth.® LLangy

Frequently a speeial dress or modification of the
adult dress marks a distinction between maturity
and nnbxlitY.

Among the Koita of New Guinea tatuing ls confined to the
women. - When & girl 1s engaged, the regioo between the navel
and the neck, hitherto untouched, is tatued. Just belore
marriaga the V-shaped gado is tatued between the breasts.!0

The passage from ehildhood to youth, and from
youth to nubility, is often marked by a chango in
the mode of wearing the hair.

As an example, among Niga women the coiffure is 8 mark
of status.)l When children, Reharuna giris have their heads
shaved, exce%t for the front and e tuft on the crown; at
puberty, the hair is allowed to grow, and is worn in chignon-
form ; when married, they divide the hair into two large plaits
hmgl'n down the back ; when they becoms mothers, they wear
these plaits over the breast. ° e N i " v
. (3) Sexual dress.—The assumption of dress to
initiate the soeial grade of maturnity is the assnmyp-
tion of a soeial sexual differentiation, "The most
distinctive social division is the permanent division
of sex. Up to puberty this is more or less ignored,
and’ the neutral quality of the previous ‘stage is
often indicated by the neutral connotation of the
term ‘child,” and by a nentral fashion of child-
It is natural that the growth and maturity
of the primary sexual characters should give these
a prominent place in the Krmclples of the dis-
tinguishing garb, and that they should, as it were,
mould the dress into adaptive forms, Tle idea of
social sexuality is well brought out in the stories of

1 Setigmann, 491. 3 Hollis, 2041,

3 R. M. Mathews, in JAZ xxlv, 421.

4 Dapper, Description de U'Afrique, Amsterdam, 1670, p. 2881. ;
M. 11. Kingsley, Travels in West Africa, 1897, p. 631 ; G. Dale,
In JAI xxv, (1806) 189. v d

6. W. Ilobley, Ethnology of 4-Kamba, p. 70.
6A. G. uorlc{,' in Prac. Canad. Inst. (Toronto, 1888-1880)

puberty is

vil. 1621.

7 A. B. Ellis, Tshi-gpeaking Peoples, 235.

8 Codrington, 241, 233. . e N

9 Woodthorpe, in JAZ xi, (1852) 209, 16 Seligmany, 73, 76.

11T, C. Hodson, 77; E. Doutté, Merrdkech, Paris, 1903,
p. 3141. :
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children failing to distinguish girls from boys when
nude. The adaptation of the distinetive femjnine
and masenline garments, skirt and trousers, to the
activity of the respective sexes has already been
referred to. The main idea of dress as a material
expression in a social form of the psyehical reflexes
from persobality, and, in this ease, sexuality, has
here partienlar prominence. To regard the affir-
mation, by means of dress, of primary spxual
characters as intended to attract the attention of
the other sex by adorning them is a superfieial
view. Such intention.is secondary, though, Qf
course, it has an important social bearing. Goethe’s
remark isin point for the consideration of dress as an
aflirmation of personality : ‘We exelaim, ‘“What
a beantiful little foot!” when we have merely seen
a pretty shoe; we admire the lovely waist, when
nothing has met our eyes but an elegant girdle.”

Special eases of an intensification of sexnal
charaeters may be illustrated by the following :

A me of female beauty in the Mididle Agea represents forms
clot in broad flowing skirts, and with the characteristic
shape of pregnancy. ‘1t is the maternal function, . . . which
marka the whole type.’l The te)&)e possibly survived in *that
class of garments which invelved an finmense amount of ex-
pansiou below the waist, and secured such expansion by the
use of whalebone hoops and eimilar devices. The Elizabethan
farthingale was such a Esrmenb. This was originally a Spanish
invention, asindicated by the name (from verdugardo, * provided
with hoope’) and reached England through France. We find
the fashion at its most extrewe point in the fashionable dresa
of Spain in the seventeenth ccntury, such as it has been im-
mortalized by Velasquez. In England, hoops died out during
the reign of George I, but were revived, tor n timne, half a
century later, in the Yictorian crinoline.’3 it is cnrious, but
not exceptional to the view here expressed—it is, in fact, cor-
roborative of it, b of the y of emphasizing feminine
characters which is characteristic of the class—that this,
like most other feminine fashious in dress, was invented by
courtesans. The crinoline or farthingale is the culmination of
the distinctive feminine garment, the skirt, as a protection and
aflirmation of the pelvic character.

Aug tation ot the y character is similar. In
mediwval Europe an exception is found in a tendency to the

use of compressmg garments. The tightcning of the waist girth
is a remarkable adaptatlon, which emphasizea at one and the
“same time the feminine characters of expansion both of the
breasts and of the nbdominal and gluteal regiona. ‘Not only
does Lhe corset render the breasts more promincat; it has the
further effect of displacing the breathing activity of the Jungs
in an apward direction, the advantage from the point of gexual
aliurement thus gained being that additional attention is drawn
to the from the respiratory movement thua imparted
to it."® The development of the corset in modern Europe has
been traced from the bands, or fasciee, of Greek and Italian
women. The tight bodices of the Middle Ages were replaced in
the 17th and 15th centuries by whalebone bodiceas. The modern
corset; is a combination of the fascia and the girdle.d  **

In the sphere of maseuline dress and the affir-
mation by its means of sexual eharaeters, it is
sufficient to note two mediseval fashions :

The long-hose wbich saperseded the barbarian trews and pre-
ceded the modern trouscrs emphasized most effectively the
male attribute and social quality of engrgy and activity as
represented hy the lower limbs, the organs of locomotion. The
braguette, or codpiece, ot the 15th nnd 16th centurice ia an
example of n protective article of dress, originally used In war,
which beesme nn article ‘ ot fashionable apparel, otten made ot
nilk and adorned with ribbons, even with geld and jewels.'s
1ts history supplies a modern repetition of the savage phallo-
crypt, and throws light on the evolution of the ideas ot dress.

With regard to sceondary sexual chardtters,
sexual dress, itself an artilicial sccondary sexual
eharacter, carrics on various adaptations. ‘The
man must be strong, vigorous, encrgetie, hairy,
even rough . . . the woman inust be smooth,
rounded, and gentle.”® These characters are echoed
iu the greater relative coarseness and strength of
fabrie of masculine dress, and the softnéss and
flimsiness of feminine, ‘A somewhat greater
darkness of women is a seeondary . . . sexual
eharacter ;7 in this connexion a harmony is un-
conseiously aimed at ; the tendeney is for men to

; Marholm, quoted by H. Elle, iv. 169, ;

e.

M. Ellis, Le, 3 Ib. 172.
Corsel & travers les dges, Paris, 1893, quoted by

4 Ttoty, Le
11, Eilia, §v. 1721,
SM. Ellis, iv. 159; 1. Bloch, Beitrige 2ur Actiologic der
r?chopachéa Sezualls, Dresden, 1902, L 169.
H. Ellig, Iv. 208, 7 Ib.

wear darker, and women lighter elothes. Women
tend to ¢ cultivate pallor of the face, to use powder,’
and ‘to emphasize the white underlinen.’! The
attraetion of sexual dlS]){!.th, 80 important in
sexual selection, reaches its euwlmination in the
mastter of elothing, and

¢it bas constantly happened that men bave even calied in the
aid of religion to enferce a distinction which secmed to them so
urgent. One of the greatest of sex allurements would be lost
and the extreme importance of clothes weuld disappear at once
if the two sexes were to dress alike ; such identity of dress has,
however, never come about aniong any people.’? 1

The assumption of 'sexnal dress at maturity
raises the question of the original meaning' of
special eoverings for the primary sexunal eharaeters.
Their probable origin in an impulse towards pro-
teetion against the natural environment has been
suggested. When dress beeomes more than a mere
appendage and produces the reaetion of an aftirma-
tion of personality, its meaning inevitably be-
eomes richer. The decorative impulse and sexual
allurement take their place in the complex. But
the ehief, and the distinetively social, faetor is
always that of affirning by a secondary and arti-
ficial integument the particular phgrsiologiea.l stage
whieh society transforms into a human grade of
communal life. This is well illustrated by sueh
facts as the frequent absence of the skirt, for
example, until marriage, and, more signiieantly,
until i)]rerrnancy or motherhood. In other eases,
as in the zfrequent confinement of sexual coverin
to the mammar regi‘ion, the prineiple is sti
logically followed. Thus, among many negro
peoples, as the natives of Loango, women cover
the breasts especially.® Naga women cover the
breasts only.” 'I'hey say it is absurd to eover those
parts of ‘the bodi'whieh every one has been able
to see from their birth, but that it is different with
the breasts, which appear later.* -

The evolution of sexnal dress invelves some side-
issues of thought and custom which are not without
signifieanee. . 3

"The harmony between the ideas of sexual dress
and its temporary disuse for natural functions is
brought eut in many customs and aspects of
thought. The following is an instance : :

The Mekeo tribes of New CGuinea have folk-talea ol which
the motive ia that n man surprising a girl without her
petticoat has the right to marry her. After any marringe it is
atill the t for the huaband to faaten ceremonially the
bride's petticoat.® The ceremonial Joosing of the virgin zone
embodies aimilnr ideas. g K o

Savage folklore is full of stories connected with
disparity of sexual dress. Dillerence of custom in
different peoples leads to comment when eoinei-
dences oceur. The Dinka eall the Bongo, Mittoo,
and Niam-Niam ‘women’ beeause the men wear
an apron, while the women wear no elothes what-
ever, getting, however, daily a supple bough for
a girdle.* Sexual disparity, natural and artificial,
has often led to speculation. '

Repudiating the aexual element, Clement of Alexandrin
argued that, the object of drese heing merely to cover the body
and rrotech it from ‘cold, there is no reason why men’a dresa
ahould differ from women's.7 The Nagas of Manipur say that
originally men and women wore identical clothea, = The first
human beings were seven men and scven women. ' By way of
making a distinction the man made hia hair into a knot or born
in front; the woman behlnd. The woman also iengthened her
waist-cloth, while the man shortened his.’ Asa fact the dhoti,
ioin-cloth, ia atill the same for both gexea though wern in
different wn{;.s The waist-cioth diffcrentintes in eveiution
very simply into either dhoti or skirt, both being fastened in
the same way, and differing onl
similar accident of pationai fashion that makes the *longeyity
garment,’ of the Chinese !dentical for both sexea.10

Spinning, weaving, dress-making, and eonnected
arts have been the work of women until modern

111. Eliis, L.c., quoting Kiatemaccier. 25 2

3 1. 209, On the phenomenen of interchange of sexual dress,
see below,

3 Pechuel-Loesche, in ZE, 1878, p. 27.

4 Dalton, in JASBe x1i., 84. 8 Seligmann, 863.

6 8chweinfurth, 1. 152. 1 Paed. 1L 11,
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times. Before the rise of organized industry, every
family was self-suflicing in the production of
clothes for its members. Washing and repairing
have been also women’s work, equally with cook-
ery. In barbarism, as among the Chaco Indians,
a‘l? the making of elothes is done by the women.
The men's larﬁgo and eumbersome blankets each
take four months to weave.}

In the lowest stages each adult prepared and
looked after his or her attire. As soon as manu-
facture began with bark-cloth, the preparation of
tho material devolved upon women, like other
sedentary and domestie aris; but, since the style
of the dress depended not npon measurement and
eut, but u*)on folds and draping, women were not
actually the makers of dress. In the ancient
civilizations the slave-system of industry was
applied in two direetions. Skilled male artists
were em?loyed irregularly by the luxurious; while
the regular method of demestie manufacture came
to include dress-making and tailoring. Ameng
the aneient Greeks and Italians the making of
clothes was carried on in the house by the female
slaves under the superintendeneo of the lady of
the house. This system gradually gave way to
external produetion, though female attire still
{gtamed its elaims upen domestic art up to modern

ines,

In modern eivilization the bread distinetion of
sexual dress has reassered itself in the sphere of
oceupation. The dress of men is prepared by men,
that of women by women. Special knowledgé
rendered this inevitable, as soon as eut and shape
superseded draping in both female and male attire.
But, as in other arts, the male sex is the more
creative, and the luxurious women of modern
society are largely catered for by male dress-
makers.

In the majerity of modern nations the eare and
repair of the elothes of the family is part of the
domestic work of women. The washing of elothes
is usually women’s work. Yet in Abyssinia it is
the man who washes the elothes of both sexes, and
‘in this function the women cannot help him.’? In
the sphere of industry Chinese men provide another
exception.

(4) Wedding garments.—The sexual dress is at
marriage intensified by the prineiple of affirmation,
not of sexuality, but of personality. It is an
occasion of expansion, of angmentation; as the
social expression of the erisis of love (the culmina-
tion'of human energy and well-being), it is precisely
adapted. Often, for example, the pair assume
super-humanity, and are treated as royal persons.
A special and distinetive dress for the bride is a
widely spread fashion. As a rule, the brido herself
is supposed to make the dress. With marriage,
house eegmyf} beﬁ'ms, and, as in Nerway, Scotland,
India, and elsewhere, the bride supplies the house-
hold linen, often ineluding the personal linen of the
husband. The variety of wedding dress is endless.
Frequently each family supplies the other.

In North India the bride’s dress is yellow, or red—colours
wbich ‘ repel democe.” Tha Majhwar gnir wear white, but after
the anointing put on coloured clothes.

English brides wear a white dress. So did Hebraw brides.
Gld English folklore directed that a bride must wear *Somea-
thing old, something new, something borrowed, aomething
blne.’¢ The Hiodu bridegroom supplies tha cloth for the
wedding robee of the brida. The fact is (aee below) that there
is among the Hifidus, not merely a dowry, but an interchange
of gifts; faralture aod clothes being tha princl;’);l components.
Himinacy Taaerigs-caremions 5. B SOt b
ery, phulkdrs, of tha Jita is promlnegn%rl%eghelr wedrdin;nclhorz.

1 Grubb, 69.
2 Bruce, Travels to discover the Source of the Nile, Edinbargb,
1805, Iv. s
Crooke, FL ix. (1808) 1251. ; Smith, DB 11. 251 ;
PRI, 2811, TC iil.(ﬂ.’).) e e, W
4 Crooke, FL ix. 1271 ® Padfield, 116.

Magnifieence, generally, is tho eharacteristic of
wedding garments thronghent the world ; white is
frequent, as an expression of virginity. Red is
often used, as an uncenscious adaptation to the
circumstances of expansion.

Special garments or specialized forms of gar-
nients are less common than *best clothes’ and
ornament.

The Koreao bridegroom elect, often hetrothed at the aga of
five, wears a red jackat as a mark of engagement.1 On tha day
befors marriage tha Roman brida put off tha toge pretexta,
which was deposited before the Lares, and put on the tuniea
recta or roﬂi&‘: This was woven in one Yiece in the
fashioned way, 1t was fastened with a woollen girdle tied in
the knot of Hercules, nodus Herculeus.3 In European folklore
an analogue is to be found in the true lovers’ knot, the idea
belng [y ical and later a symbolical knitting together of the
wed edw. Tha hair of the bride was nrrangetf in eix locks,
and was ceremonially parted with the calibaris hasta. She
wore & wreath of flowers, gathered by her own bands.®

Some cases of investiture follow.

Oo the weddiog night the bride of the Koita people is da-
corated, Coco-nut oii’ is put on her thighs. She wears a new
petticoat. Red lines are painted on her face, and her armlets
are painted. Her halr la combed and anointed with oil, and in
ber locks are scarlet Aibiscus flowers. The groom wears a head.
dress of cassowary feathers ; his faca 18 painted with red and
yellow streaks, and his ears are decorated with dried tails of
pigs.$ The Hindn at maorrlage is invested by the bride’s parents
with the two additional eakeine necessary to make the full com-
plement of the yajfidpavita, the sacred thread, of the married
man.8 The Javanese bridegroom ia in tha garmeata of
a chief. Tha idea is ‘to represent hioi asof exalted raok.’6 Tha
Malays term the bridegroom rajasehari, the ‘one-day king.’7
The tireesingupol both bride and groom and all parties present,
for the bridal pr« i kab
able.

The bridal veil, originally eoneealing the face,
oceurs in China, Korea, Manchuria, Burma, Persia,
Russia, Bulgaria, and in various medified forms
throughout European and the majority of great
civilizations, ancient and modgrn. n aneient
Greece the bride wore a long veil and a garland.
The Druse bride wears a long red veil, which her
husband remeoves in the bridal ehamber. An
Egyptian veil, boorko, coneeals all tho faco except
the eyes, and reaches to the feet. It is of black
silk for married and white for unmarried women.?
Various considerations suggest that the veil is in
origin rather an affirmation of the face, asa human
and particularly a sexual glory, than a eonceal-
ment, though the emphasizing of maidenly modesty
eomes in as a secondary and still more prominent
factor. The veil also serves as an expression of
the head and the hair. These are alse augmented
by varions decorations. g ' )

The wedding dress often coincides with, or is
equivalent to, the grade-dress of the married.

The stola as & badge of lawtul wedlock was the distinctiva
garment of ancient Roman wives.9 It was an ampla outer tunic
in design, and possibly is to be ideatifled with the bridal tunica
recta. Among the Yereros, after the wedding meal, the bride's
wother guu npon the bride the cap and tha dress of married
wonten.10 The ‘big garment,’ ear-rings, and the iron necklaca
diatinguish Masai married women from girls.}1

Further social stages are marked by distinetive
dress, such as pregnancy, motherhoed, and, more
rarely, fatherhood.

Assoon asaWa-taveita brida becomes pregnant, ‘shciadressed
with much display of beada, and over her eyes a deep fringe of
tiny iroa chains is hung, which bides her and also prsvents har
from aeeing clearly.’ old woman attends ber, ¢ to acreen her

from all excitemeot and danger until the expected avent has
taken place.’13 Among Cameroon tribes is fonad the custom of

of the Mi , 19 very remark.

1 Sasunderson, la JATI xxlv. 305.
2 Whittuck, in Smith’s Dict. ¢f Gr. and Rom. Ant.3, 1890, ¢.v.
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girla remsining naked uetil the birth of the first child} (sce
ebove). Ths bride in South Slavonia used to wear a veil until
ths hirth of the flrst child.? When the hirth ol twins takea
place, ths Herero pareats are immediately undressed, pravleualy
Lo being specially attired. The detail shows the importance of
immediate assimilation to ths new state.

After childbirth the mother passes through a
stage of recovery, of isolation, with her babe, often
expressed by a costume. At its end she assumes
the costume of nmormal life which has been tem-
porarily suspended, or a speeial costume of her new
grade of maternity.

(8) Secondary social grades.—The distinction of
dress is carried into all divisions of society that are
secondary to the biological. In India the various
castes wear clothes diﬂ'erinl.i both in coleur agnd in
cut.? In ancient times the law was that the Sidra
should nse the cast-off garments, shoes, sitting-
mats, and umbrellas of the higher castes.t All
Brihmans, as all members of each caste, dress
alike, except as regards the quality of material.®
The turban in India, borrowed from the Musal-
mans, is folded differently according to caste.®

The chief epochs in military nniform are marked
by metal-armour, which, when rendered obsolete
by fire-arms, gave place to the other component,
splendour or gaudiness ; and lastly, in recent years,
bl_v]/ adaptation, for concealment, to the colour of
the conntry.” Amongst the Nahuas the standing
of warriers was marked by distinctive costumes,
The sole test, for prometion was the capture of so
many prisoners.® A secondary metive of splendour
in uniform is illustrated by the grotesque costumes
often worn in barbarism, in order to strike terror
into the enemy. The Nagas wear tails of hair,
which they wag in defiance of the foe. The hair
of the head is long and flowing, and is suppesed
to be useful in distracting the aim.?

The investiture of a knight in the period of
chival? was practically a sacrament, and the arms
were delivered to him by the priest.”® Even in
the mimic warfare of the tournament, the armour
was placed in & monastery before the jousting
began. !

'he so-called seeret societies of the lower cul-
tures have their closest parallel in the masonie
institutions, Mediceval gilds and similar corpora-
tions, together with the modern club, are, apart from
special pn , examples of the free play of the
social impulse. At the initiation to the Duk-Duk
secret society of New Britain the novice receives a
ceremonial dress ; this terminates the process,!?

Thronghont barbarian and civilized history pro-
fessions and offices of every kind have follewed the
rule of a distinctive costume. Varions factors in
social evolution tend to rednce these differences in
Western civilization by an increasing use of mufti
on official occasions, but the inertia of such pro-
fessions as the legal resists this. In the East, on
the other hand, European dress invades the ancient
culture, but the assimilation is still problematic.
To the Mandarin, for instance, his dress is a
second nature.

(6) The dress of sanctity.—One of the longost
and most varied clm.%ters in the history of dress is
that dealing with the garb of permanent sacred
grades, priestly, royal, and the like, and of tem-

l‘;lln-xtter, Nord-Hinterland von Kamerun, Brunswick, 1902,
- ﬂ‘;.)s. Krsuss, Sitte u. Brauch der Sidslaven, Vienna, 1885,

p. 450.
3 Dnbols, 19, 4 SBE 1l (1807) 233.
8 Dubois, 356. & Monier.Williams, 806.
7The principls seems to have been snticipated at varions
times by the adeption of green unitorms for operations in forest

countries.
8 Payne, il. 481.  ® Woodtherpe, In JAT x1. 60,197,
10 Westermarck, M1 i. 353, quotmg authoritics.
l;;lStLln]!:l-l’alsyc, Mémoires sur Vancienns chevalerfe, Paris,
13 R. Parkinson, Dreissig Jahre in der Stidsee, Stattgart, 1907,
pp. 582-6.
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porary sacredness, as in the case of worshippers,
ilgrims, and victims. Some examples have een
incidentally noticed ; & brief reference to certain

types must suffice here.

In sncient India the ascetic had to wesr coarse, worn-out
gsrments, and his hair was clipped. The hermit wors skins or
tattered garments—ths term migy include bark- or grass-cloth—
and his hsir was hraided. The Sndtake wore clothes not old or
dirty. He wore the sacred string. 1ls was forbidden to use

arments, shees, or string which had been worn hy others.
%‘he student for hia upper dress wore the skin of an antelope or
other animal, tor his Jower garment 2 cloth of hemp, or flax, or
wool. Hs wore the girdls of & Brahman, a tripls cord of Mufija
grass, A Kgatriya wore ag his cord a bow-string ; & Vaisye a
cord ef hemp.l The religious character of this caste-system
renders the inclusion of the four lsst grades convenient.

Temporarily, in worship and on pilgrimage, the
ordinary member of an organized faith assumes a
quasi-sacerdotal character.

For ths kajj to Mecca the Musalm&n must wear no other gar-
ments than the tkrém, consisting of two seamless wrappers,
one passed round the loins, the other over the sheulders, the
head being uncovered, Ths ceremony of putting them on st
& piligrims’ *station’ is al-ikram, ‘the making nnlawtul’® (ol
ordingry garments and behaviour end occupations). The cere-
mony ot taking them off is el-iklal, ‘the making lawtul.’ The
hayjji shaves his head when the pilgrimage is over.2 According
to some, the ihrdm is the shroud prepsred in the event of ths
hajjvs death. Morn likely it is preserved and nsed as s shroud
when he dies.

The most important item in the costume of Japanese pilgrims
is the eizury, a jacket which Is stamped with ths seal of each
shrine visited. “The three hreadtha of material nsed in the
sewing of this holy garmsat ¢, pity the three great Buddhist
deities—Amide, Kwannen, and Seishi, Ths garment itself is
slways caretully preserved siter the return home, and when the
owner dies he is clad in it for burial.’ ¢

The dress of weorshippers varies between ¢ decent
apparel’ and garments of assimilation to the god
or thevictim or the priest. Asin the case of Baal-
worship,® the garments were often kept in the
shrine, and assumed on entrance. In certain rites
both Dionysus and his wershippers wore fawn-
skins. The Bacchanals wore the skins of goats.®
The veil of the worshipper has been referred to.
In the earliest Christian peried a controversy
scems to have. taken lace with regard to female
liead-dress during worship.” In the modern eustom
the male head-dress is removed, the female is
retained. Academics sometimes preserve the rale
of a special vestment for worshippers, whether lay
or priestly.

t has been noted that the dress of jogleors,
troubadours, and frouvéres was an assimilation to
the sacerdotal.® From the same medieval period
comes the record of ‘singing rebes,’

(7) Priestly and royal robes,—The dress of the
sacred world tends to be the reverse of the pro-
fane. Apart from the impulse—to be traced in
the mentality of medicine-men—to impress one’s
personality upon the audience by the fantastic and
the dg'rotesqne, thex_'c.ls here the expression of the
fundamental opposition between natural and super-
natural social Tunctions.

The garh ot Tehi prieats and priestesses differs trom ordina.
dress, Their hair I long and unkempt, while ths lay mshienz
to wear it short. The fayman, it weli-to-do, wears bright cleth ;
the priest may wesr eanly piain cioth, which s dyed red-hrewpn
with mangrove-tan. Priests end priestesscs, when shout to
communicate with the god, wear & white linen cap. On holy
days they wear white cloth, and on certain occasiens, not
explained, their bodies are psinted with white clay. White
and black beads are generally worn round the neck.?  The Ewe
Krlests wesr white caps, The priestessea wear steeple-crowned

ats with wide brims. Priests wear white clothes. Priestesses
wear ‘qny cloths’ reaching to the feet, and & kerchief over the
hreast,19 4

The survival of some antique mode often sullices,
through variens accidents and modifications, for
the priestly garb, other than sacerdotal vestments.
Thus, the 7icinium, a small antique mantle, was

1 ¢ Laws ol Manu,’ in SBE xxv. ch, vi. 44, 52, 6,15, Iv. 84-36, 66.

2 E. Sell, Faith of Islam 3, 1808, pp. 279, 250.

3 Burton, El-Medinah and Mecca, ed. 1898, 1, 139,

4 B. 11, Chamberlain, in JA7T xxil, {1893) 360.

5Ct. 2 K 1022, ¢ Frazer, GB3 ii, 166.

7Ct.1 Co 115, 8 11. Spencer, Prin, of Sociol. iii, 222,

9 A. B. Ellis, T'shi-speaking Peoples, 1231,

10 Eilis, Ewe-speaking Peoples, 143, 146.
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worn by the magister of the Fratres Arvales and by
camilli general ¥ g i

The history of the dress of the Christian priest-
hood is a stnkinf; example of this. Here also we
find the principle of oppositien to the lay-garb.
The democratie and non-professional charaeter of
primitive Christianity may be seen in_ the fact
that in A.D. 428 Pope Celestinus eensured Galliean
bishops who wore dress different from that of the
laity. They had been monks, and retained the
pallium and girdle instead of assuming the tunie
and toga of the superior layman.! It is eurious
that the secial instinet towards differentiation of
dress to mark differentiation of social function
was resisted so long. But in the 6th cent. the
eivil dress of the clergy antomatieally became dif-
ferent from the dress of the eountry, sinee, while
the laity departed from the aneient type, the
clergy withstood all sueh evelution. Thus, in the
Western Empire the clergy retained the toga and
long tunie, while the laity wore the shert tunie,
trousers, and eloak of the Teutons, the gens
bracata. Gregory the Great wounld have no person
about him clad in the ‘barbarian’ dress. He en-
forced on his entourage the garb of old Reme,
trabeata Latinitas. This cleavage was gradually
enforeed, and from the 6th eent. enwards the
clergy were forbidden by various eanons te wear
leng hair, arms, or purple, and, generally, the
seeular dress,

The eharacteristic garb of the Christian elergy,
both eivil and eeclesiastie, was the long tunie.
Originally it appears to have been white. Then
its evolution divided ; the alb derived irem it on
the one side, the eivil tunie in seber eolours en the
other. For the civil dress the dignified toga was
added to constitute full dress; for use in inclement
weather the casula or cappa, an overcoat ( pluviale)
with a cowl, was adopted. The last-named gar-
ment similarly divided into the ecelesiastie cope,
and the eivil over-cloak. The leng tunie still sur-
vives in three forms—the surplice, the cassock, and
the froek coat. Its fashion in the last instance
superseded the toga, which again survives in the
academie gown.

The evolution of vestments is in harmeny with
the psychology of dress generally, and in many
aspects illustrates it foreibly. With the vestment
the priest puts on a ‘character’ of divinity. By
change of vestments he multiplies the Divine foree
while showing its different aspects. The changing
of vestments has a powerful psychical appeal.
The dress is a material link between his person
and the supernatural; it abserbs, as it were, the
rays of Deity, and thus at the same time inspires
the human wearer. The dress is aeeordingly re-
garded not as an expression of the personality of
the wearer, but as imposing upon him a super-
Sersonu]ity. This idea 18 implieit in every form of

ress, Dress is a social body-surface, and even in
sexual dress, military uniform, professienal and
official dress the idea that the dress has the pro-
perties of the state inherent in it is often quite
explicit. Further, the dress gives admission to the
grade. In particular cases of solemnity a dress
serves to render the person sacrosanct. Thus the
Australian messenger is sacred by reason of his
red cap.?

A temporary sacred garment may even be nsed
sacrifieially. At the Zulu festival of the new
fruits, the king danced in 2 mantle of grass or of
herbs and corn leaves, which was then torn up and
trodden into the fields.? In sneh cases there is

1 Cheetham, in 8mith-Cheethain’s DCA, 2.v. ‘ Dress.’

2], Fraser, 81

3J. Shooter, 27; N. Isaacs, {i. 203. Frazer, who cites the
custom, euf.gestl that in earlier timiee the king hinself was

alsin and placed on the flelds (GB2ii. 328). The euggestion is
unnecessary.

perhaps a reverse assimilation of virtne frem the
saered person.

Royal dress in civilizatien tends to eombine the
rineiples of military dress and the traditien of the
ong robes of aneient autocracy. The subject

needs & speeial analysis. The distinctive head-
dress, the erown, probably js an accidental survival
of a military fillet, conﬁmnﬁ(the long hair which
among tho ¥ranks was a mark of royalty.! But its
signilicanee is in line with the general principle,
and it is eventually an affirmation of the dignity
of the head, the erown of the human organism.

Among the earliest eultures, social autherity
tends to adopt a specifie garh.

The headmen of the Nigas wear a special drese.? Thalgrletb
king of the Habbés wears a distinctive costume.? The Nyasa.
land tribes commission the man who buried the dead chief to
cover the oew chiet with a red blanket. ¢This he does, at the
same time hitting him hard on the head.’¢

Ideas of (Funty readily attach themselves to
priestly and royal garments. In the fellowing
case there seems to be some survival from Zoroas-
trianism,

Among the Ksfirs of the Hindu Kush, mao preparing for the
office of headman wesr s seml-sacred uniform which may on no
account be deflled by coming into contact with dogs. These
men, kaneash, ‘ were nervously afraid of dogs, which had to be
tastened up whenever one of these august personages was sesn
to spproach. The dressing has to be performed with the
greatest care In s place which cannot be defiled with dogs.’8

Other less prevalent details of reyal raiment are
sueh as the girdle and the veil.

In ancient Tahiti the king at his investiture was girded with
a sacred girdle of red feathers, which was & symbol of tha
gods.® In Atrica veiling the face is a general custom of royalty.?
The pall of European monarchs, originally bestowed hy the
I’O}F, typifies their sacerdotal function. )

here is a tendeney for each article of a reyal
panopIK to carry a special symbolism, significant
of the kingly duties and powers, just as the artieles
of the sacerdotal dress express Divine functions
and attributes.

(8) The dress of the gods.—Frazer has shown
reasen fer believing that the costume of the Roman
god and of the Roman king was the same. Probably
the king was dressed in the garments of Juppiter,
borrewed from the Capitoline temple.? In the
earlier theory of society the gods are a special
class or grade in the eommunity. Their dress
has not infrequently been an important detail
in the social 1magination, and has even formed
a considerable item in the natienal budget. In so
far as they stand for super-humanity, it goes with-
out saying that their raiment is the costliest and
finest that can be obtained.

Amongst the Nahoas, clothes were not the least important
materisl both of sacrifice acd of ministration to the gods. *The
finest. cotton and woollen etuffa are not onty employed in their
clothing, but are lavishly burnt in their sacrifices.’® Tha gods
ot Pera had their own herde of llamas and pacos, whose wool
was woven for their robes,10 and vit{(in-griesvemea spun aod
wove it and 1nade it up into dress.ll The Vedic gods wore
elothes., )2 The Egyptian and Chaldman priests dressed their
gods and performed their toilet,}3 as Hindu 1priest.s donow. The
ancient Arabe clothed idols with garments.!4 Io Samoa sacred
stones were clothed ;15 and the images of tha ancient Peruvians
wore garments,16

The most artistio of races Ereservcd for & long time the non.
mathetic but anthropomorphic custom of clothing statues with
real clothes. The Jmags of Apollo at Amyelm had a new coat
woven for him every year by women secluded for the work in &
special chamber.17 Every tourth year a robe woven hy a coll
of sixteen woinen was placed on the image of Hera at Olympis.

1 Frazer, Early History of the Kingship, 198.
3T. C. Hodson, 24.
3 L. Desplagnes, Le Plateau central nigérien, Parie, 1907,

. 8211,
£ 4 Stannus, in JATI x!. 816.
8 Q. 8. Robertson, The Kajirs of the Hindu Kush, 1898,

. 466,
5 ¢ Ellis, Polynesian Researches, 1829, ii. 8541.
7 Frazer, GB3, pt. ii. P 120, 8 Frazer, Kingship, 197.
® Payne, i. 485, 0 1), 437, 11 Ib, 508, 510, fi. 541.
13 Oldenberg, Rel. des Veda, 304, 3682,
13 G. Maspero, Dawn of Civilization?, 1896, pp. 110, 670 ; Ball,
in PSBA, xiv, (1802) 1531.
14 Wellhausen, iii. 99; cf. Is 3023, 13 Turner, 208.
18 Acosta, Iist. of the Indies (Makluyt Society, 1830), ii. 378.
17 Pausas, iii. 16. 2, 19. 2.
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Before atarting work they purified thcmselves with water and
the blood ef pigs.] The image of Asklepios st Titane wore a
mantle and a ahirt of white wool.3 Zeus in an oracle com-
manded the Athenizans to give Dione at Dodena new clethea.d
The i of Hera at Samos possessed a wardrebe of garments,
white, blue, and purple ; some the worsc for wear.4 The bronze
statue at Elis of a man leaning on his spear, called the Satrap,
wore a garment of fine linen.s The image of Brauronian
Artemia en the Acre}j):olia was covered with many robes, offered
by devout wemen. The same was the case with the image of
1lithyia at Zgium.® The magnificent robe, first used as a saii
for the sacred ship and then presented to the image of
Athene st the Panathenza, ie tamous. The image was the old
wooden Athene Pelias of the Erechtheum. 1t was clothed in the
robe. is was weven every fourth year by twe Arrhephorei.?

The dress of the god net scldom becomes a thing
in itself, just as the dress of a priest er a king may
itself be his substitute.

The Pelyneaians empleyed fapa in many ritualistic ways.
1dols were rebed in choice cletha, Every three months they
were brought oat, exposed to the sun (the term for this being
mekea), re-aneinted with oil, and retarned to their wrappings.
The god Ore was supposed to be centained in a bupdle of
cloths.8 Matting and sinnet were similarly nsed. Papo, the
Savaisp god of war, was ‘nething mere than a piece of old
rotten matting about 3 yards long dnd 4 inches in width.’ Idols
zvere oovm'eii)e inlfﬁ!- ‘(l:uriﬁualy irf'it:d ;‘i)g;mt,' ju'st n.l; Was t,hs

uparés at p! n Mangal a were ‘ well wrappe
in native cloth’; one god was ‘ mads entirely el sinnet.’? gha
Tshitian word for sinnet is aha, and the first epemy killed was
called aha, because a piece of sinnet was tied to him.19

The term ‘ephod’in the (Yrap{mrently bears three meanings.
(1) Ivia part of the high priest’a dress. Wern ever the ‘rehe of
the ephod,’ it was made ot geld, threads of blue and acarlet, and
fice linep. Its shape apd character sre doubtful. Held at the
shenlders by two clugz, it was bound round the waist with a
*caorioua’ girdle. (2) The term seema to be used [or a garment
set apart for priestly use only. (3) There is the ephod which is
ar image or its equivalent. Passages like Jg 826 make it diffi-
cult to interpret it as s garment. But, apart from questions of
verbal interpretatien which in some cases are very obscure,11 it
is possihle to regard the ephod as a worshippe:;y garment, the
practice being fennd elsewhere, or as a garment enclosing or
covering an image.)?

Various Divine objects, symbols, er emblems
may be clethed. In Uganda a jar swathed in
bark-cloth, and decorated so as te look like a man,
represented the dead king.® The Bhagats make
an image of wood and put clothes and ornaments
upon it. Itis then sacrificed. Such cases invelve
impersenation. Even an emblem like the Cross,
when veiled en Goed Friday, er sacred centres like
the Ka'ba and the dugalss, when clethed, decor-
ated, er veiled, acquire a certain persenal quality.
The line is net always easily drawn between cever-
ing and clething. .

n the highest stages of theistic imaginaticn the
dress of a god tends to be metaphorical. He is
clethed with the blue sky,!s with light, with
cleuds, er with thunder, with majesty, power, and
splendenr. s, .

(9) The dress of wictims.—By dressing an inani-
mate object, an animal, er a plant, a human
quality 1s placed npon it. Tt thus becomes a
member of society, by which capacity its saving
force is enhanced. It dees net foll