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CHAPTER 1
THE MYTH OF OSIRIS

IN ancient Egypt the god whose death and resurrection were
annually celebrated with alternate sorrow and joy was
Osiris, the most popular of all Egyptian deities ; and there
are good grounds for classing him in one of his aspects with
Adonis and Attis as a personification of the great yearly
vicissitudes of nature, especially of the corn. But the immense
vogue which he enjoyed for many ages induced his devoted
worshippers to heap upon him the attributes and powers
of many other gods ; so that it is ‘not always easy to strip
him, so to say, of his borrowed plumes and to restore them
to their proper owners. In the following pages I do not
pretend to enumerate and analyse all the alien elements

Osiris the
Egyptian
counter-
part of
Adonis
and Attis.

which thus gathered round the popular deity. All that I '

shall attempt to do is to peel off these accretions and to
exhibit the god, as far as possible, in his primitive simplicity.
The discoveries of recent years in Egypt enable us to do so
with more confidence now than when I first addressed myself
to the problem many years ago.

The story of Osiris is told in a connected form only
by Plutarch, whose narrative has been confirmed and
to some extent amplified in modern times by the evidence
of the monuments! Of the monuments which illustrate

1 See Plutarch, Jsis et Osiris, (Berlin, 1909), pp. 38 sg¢9.; A.

12-20; R. V. Lanzone, Dizionario di

Mitologia Fgizia (Turin, 1881-1884),
vol. ii. pp. 692 sgg.; A. Erman,
Aegypten und acgyptisches Leben im
Altertum (Tiibingen, N.D.), pp. 365-
369 ; id., Die dgyptische Religion?

Wiedemann, Die Religion der altm
Agypter (Minster i. w. 1890),

109 59g.; id., Religion of the Amz'mt
Egyptians (London, 1897), pp. 207
sgg.; G. Maspero, Histoire ancienne
des Peuples de I Orient Classique, i. 172
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the myth or legend of Osiris the oldest are a long
series of hymns, prayers, incantations, and liturgies, which
have been found engraved in hieroglyphics on the walls,

- passages, and galleries of five pyramids at Sakkara. From

the place where they were discovered these ancient re-
ligious records are known as the Pyramid Texts. They
date from the fifth and sixth dynasties, and the period
of time during which they were carved on the pyramids
is believed to have been roughly a hundred and fifty
years from about the year 2625 B.C. onward. But from
their contents it appears that many of these documents
were drawn up much earlier; for in some of them there
are references to works which have perished, and in others
there are political allusions which seem to show that the
passages containing them must have been composed at
a time when the Northern and Southern Kingdoms
were still independent and hostile states and had not yet
coalesced into a single realm under the sway of one power-
ful monarch. As the union of the kingdoms appears
to have taken place about three thousand four hundred
years before our era, the whole period covered by the com-
position of the Pyramid Texts probably did not fall short of
a thousand years. Thus the documents form the oldest
body of religious literature surviving to us from the ancient
world, and occupy a place in the history of Egyptian lan-
guage and civilization like that which the Vedic hymns and
incantations occupy in the history of Aryan speech and
culture.!

The special purpose for which these texts were engraved
on the pyramids was to ensure the eternal life and felicity
of the dead kings who slept beneath these colossal monu-

sgq.; E. A. Wallis Budge, 7%e Gods
of the Egyptians (London, 19o04), ii.
123 5¢q.; 2d., Osiris and the Egyptian
Resurrection (London, 1911), i. I sgg.

V' J. H. Breasted, Development of
Religion and Thought in Ancient
Egypt (London, 1912), pp. vii. 5., 77
$9¢.,84 5¢4., 91 599. Compare 7d., //is-
tory of the Ancient Egyptians (London,
1908), p. 68 ; Ed. Meyer, Geschichte des
Altertums,? i. 2. pp. 116 sg.; E. A.

Wallis Budge, Os:ris and the Egyptian
Resurrection (London, 1911), i. 100
sgg. The first series of the texts was
discovered in 1880 when Mariette’s
workmen penetrated into the pyramid
of King Pepi the First. Till then it
had been thought by modern scholars
that the pyramids were destitute of
inscriptions.  The first to edit the
Pyramid Texts was Sir Gaston Mas-
pero.
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ments. Hence the dominant note that sounds through the blissful
ther'n all is an in.sistent, a passionate protest againét the i o
reality of death: indeed the word death never occurs in the Egyptian
Pyramid Texts except to be scornfully denied or to be "8
applied to an enemy. Again and again the indomitable

assurance is repeated that the dead man did not die but

lives. *“King Teti has not died the death, he has become
a glorious one in the horizon.” “Ho! King Unis! Thou
didst not depart dead, thou didst depart living.” “Thou

hast departed that thou mightest live, thou hast not de-
parted that thou mightest die.” “ Thou diest not.” “This
King Pepi dies not” ¢“Have ye said that he would die?
He dies not ; this King Pepi lives for ever.” “Live! Thou
shalt not die” “Thou livest, thou livest, raise thee up.”
“Thou diest not, stand up, raise thee up.” “O lofty one
among the Imperishable Stars, thou perishest not etern-
ally”! Thus for Egyptian kings death was swallowed up
in victory; and through their tears Egyptian mourners
might ask, like Christian mourners thousands of years after-
wards, “O death, where is thy sting? O grave, where is
thy victory ?” )

Now it is significant that in these ancient documents;
though the myth or legend of Osiris is not set forth at
length, it is often alluded to as if it were a matter of com-
mon knowledge. Hence we may legitimately infer the
great antiquity of the Osirian tradition in Egypt. Indeed
so numerous are the allusions to it in the Pyramid Texts
that by their help we could reconstruct the story in its main
outlines even without the narrative of Plutarch? Thus the
discovery of these texts has confirmed our belief in the
accuracy and ‘fidelity of the Greek writer, and we may
accept his account with confidence even when it records
incidents or details which have not yet been verified by a

The
story of
Osiris

in the
Pyramid
Texts.

. 1 ]J. H. Breasted, Development of
Religion and Thought in Ancient
Egypt, pp. 91 sg. Among the earlier
works referred to in the Pyramid Texts
are ‘‘the chapter of those who ascend
and ‘“the chapter of those who raise
themselves up” (J. H. Breasted, op.
czt. p. 85). From their titles these

K

works would seem to have recorded a
belief in the resurrection and ascension
of the dead.

2 This has been done by Professor
J. H. Breasted in his Development of
Religion and Thought in Ancient

Egypt, pp. 18 sqq.
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comparison with original Egyptian sources.
tale runs thus:

Osiris was the offspring of an intrigue between the
earth-god Seb (Keb or Geb,as the name is sometimes trans-
literated) and the sky-goddess Nut. The Greeks identified
his parents with their own deities Cronus and Rhea. When
the sun-god Ra perceived that his wife Nut had been un-
faithful to him, he declared with a curse that she should be
delivered of the child in no month and no year. But the
goddess had another lover, the god Thoth or Hermes, as the
Greeks called him, and he playing at draughts with the
moon won from her a seventy-second part! of every day,
and having compounded five whole days out of these parts
he added them to the Egyptian year of three hundred and
sixty days. This was the mythical origin of the five supple-
mentary days which the Egyptians annually inserted at the
end of every year in order to establish a harmony between
lunar and solar time? On these five days, regarded as
outside the year of twelve months, the curse of the sun-god
did not rest, and accordingly Osiris was born on the first of
them. At his nativity a voice rang out proclaiming that the
Lord of All had come into the world. Some say that a
certain Pamyles heard a voice from the temple at Thebes
bidding him announce with a shout that a great king, the
beneficent Osiris, was born. But Osiris was not the only
child of his mother. On the second of the supplementary
days she gave birth to the elder Horus, on the third to the
god Set, whom the Greeks called Typhon, on the fourth to
the goddess Isis, and on the fifth to the goddess Nephthys.?

The tragic

1 In Plutarch, /sis et Osiris, 12, we

by Diodorus Siculus (i. 13. 4) as well
must clearly read éBdounkosTov debrepor

as by Plutarch (Zsis et Osivis, 12).

with Scaliger and Wyttenbach for the
éBdounkooTéy of the MSS.

2 Herodotus, ii. 4, with A. Wiede-
mann’s note ; L. Ideler, Handbuck der
mathematischen und technischen Chrono-
logie (Berlin, 1825-1826), i. 94 s¢¢. ;
A. Erman, degypten und aegyptisches
Lebern im Altertum, pp. 468 sq.; G.
Maspero. Histoire ancienne des Peuples
de [ Orient Classigue, i. 208 sq.

3 The birth of the five deities on the
five supplementary days is mentioned

The memory of the five supplementary
days seems to survive in the modern
Coptic calendar of Egypt. The days
from the first to the sixth of Amshir
(February) are called ¢“the days outside
the year” and they are deemed un-
lucky. ““Any child begotten during
these days will infallibly be misshapen
or abnormally tall or short. This also
applies to animals so that cattle and
mares are not covered during these
days; moreover, some say (though
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Afterwards Set married  his sister
married his sister Isis.

Reigning as a king on earth, Osiris reclaimed the
Egyptians from savagery, gave them laws, and taught them
to worship the gods. Before his time the Egyptians had
been cannibals. But Isis, the sister and wife of Osiris,
discovered wheat and barley growing wild, and Osiris intro-
duced the cultivation of these grains amongst his people,
who forthwith abandoned cannibalism and took kindly to a
corn diet. Moreover, Osiris is said to have been the first
to gather fruit from trees, to train the vine to poles, and to
tread the grapes. Eager to communicate these beneficent
discoveries to all mankind, he committed the whole govern-
ment of Egypt to his wife Isis, and travelled over the world,
diffusing the blessings of civilization and agriculture wherever
he went. In countries where a harsh climate or niggardly
soil forbade the cultivation of the vine, he taught the in-
habitants to console themselves for the want of wine by
brewing beer from barley. ILoaded with the wealth that had
been showered upon him by grateful nations, he returned to
Egypt, and on account of the benefits he had conferred on
mankind he was unanimously hailed and worshipped as a
deity.! But his brother Set (whom the Greeks called
Typhon) with seventy -two others plotted against him.
Having taken the measure of his good brother’s body by
stealth, the bad brother Typhon fashioned and highly decor-
ated a coffer of the same size, and once when they were all
drinking and making merry he brought in the coffer and
jestingly promised to give it to the one whom it should fit
exactly. Well, they all tried one after the other, but it fitted
none of them. Last of all Osiris stepped into it and lay down.
On that the conspirators ran and slammed the lid down on
him, nailed.it fast, soldered it with molten lead, and flung the

Nephthys, and Osiris

others deny) that neither sowing nor

planting should be undertaken.” How-
ever, these unlucky days are not the
true intercalary days of the Coptic
calendar, which occur in the second
week of September at the end of the
Coptic year. See C. G. Seligmann,
‘¢ Ancient Egyptian Beliefs in Modern

Egypt,” Essays and Studies presented to
William Ridgeway (Cambridge, 1913),
p- 456. As to the unluckiness of
intercalary days in general, see Z%e
Scapegoat, pp. 339 sgq.

L Plutarch, /sis et Osirds, 13; Dio-
dorus Siculus, i. 14, 17, 20; Tibullus,
1. 7. 29 sgg. -

Osiris
introduces
the
cultivation
of corn and
of the vine.

His violent
death.
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coffer into the Nile. This happened on the seventeenth day
of the month Athyr, when the sun is in the sign of the
Scorpion, and in the eight-and-twentieth year of the reign or
the life of Osiris. When Isis heard of it she sheared off
a lock of her hair, put on mourning attire, and wandered
disconsolately up and down, seekmcr the body.!

By the advice of the god of w1sdom she took refuge
in the papyrus swamps of the Delta. Seven scorpions
accompanied her in her flight. One evening when she
was weary she came to the house of a woman, who,
alarmed at the sight of the scorpions, shut the door in her
face. Then one of the scorpions crept under the door and
stung the child of the woman that he died. But when Isis
heard the mother’s lamentation, her heart was touched, and
she laid her hands on the child and uttered her powerful
spells; so the poison was driven out of the child and he
lived. Afterwards Isis herself gave birth to a son in the
swamps. She had conceived him while she fluttered in the
form of a hawk over the corpse of her dead husband. The
infant was the younger Horus, who in his youth bore the
name of Harpocrates, that is, the child Horus. Him Buto,
the goddess of the north, hid from the wrath of his wicked
uncle Set. Yet she could not guard him from all mishap ;
for one day when Isis came to her little son’s hiding-place
she found him stretched lifeless and rigid on the ground: a
scorpion had stung him. Then Isis prayed to the sun-god
Ra for help. The god hearkened to her and staid his bark
in the sky, and sent down Thoth to teach her the spell by
which she might restore her son to life. She uttered the
words of power, and straightway the poison flowed from
the body of Horus, air passed into him,and he lived. Then
Thoth ascended up into the sky and took his place once
more in the bark of the sun, and the bright pomp passed
onward jubilant.?

1 Plutarch, 7sis et Osiris, 13 sq.

2 A. Erman, Aegypten und acgyp-
tisches Leben im Altertum, p. 366 ;
id., Die dgyptische Religion? (Berlin,
1909), p. 40; A. Wiedemann, Religion
of the Ancient Egyptians (London,
1897), pp. 213 s7.; E. A. Wallis Budge,
The Gods of the Egyptians, i. 487 sg.,

ii. 206-211; 7d., Osirisand the Egyptian
Resurrection (London, 1911), i. 92-96,
il. 84, 274-276. These incidents of
the scorpions are not related by Plutarch
but are known to us from Egyptian
sources. The barbarous legend of the
begemng of Horus by the dead Osiris
is told in unambiguous language in the
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Meantime the coffer containing the body of Osiris had The body
floated down the river and away out to sea, till at last it gf),ffj‘{:f
drifted ashore at Byblus, on the coast of Syria. Here a fine Byblus,
. . ., Whereitis
erzca-tree shot up suddenly and enclosed the chest in its recovered
trunk. The king of the country, admiring the growth of by Isis.
the tree, had it cut down and made into a pillar of his
house ; but he did not know that the coffer with the dead
Osiris was in it. Word of this came to Isis and she
journeyed to Byblus, and sat down by the well, in humble
guise, her face wet with tears. To none would she speak
till the king’s handmaidens came, and them she greeted
kindly, and braided their hair, and breathed on them from
her own divine body a wondrous perfume. But when the
queen beheld the braids of her handmaidens’ hair and smelt
the sweet smell that emanated from them, she sent for the
stranger woman and took her into her house and made her
the nurse of her child. But Isis gave the babe her finger
instead of her breast to suck, and at night she began to burfi’
all that was mortal of him away, while she herself in the
likeness of a swallow fluttered round the pillar that con-
tained her dead brother, twittering mournfully. But the
queen spied what she was doing and shrieked out when she
saw her child in flames, and thereby she hindered him from
becoming immortal. Then the goddess revealed herself
and begged for the pillar of the roof, and they gave it her,
and she cut the coffer out of it, and fell upon it and em-
braced it and lamented so loud that the younger of the king’s
children died of fright on the spot. But the trunk of the tree
she wrapped in fine linen, and poured ointment on it, and gave
it to the king and queen, and the wood stands in a temple of

Pyramid Texts, and it is illustrated by
a monument which represents the two
sister goddesses hovering in the like-
ness of hawks over the god, while
Hathor sits at his head and the Frog-
goddess Heqet squats in the form of a
hugefrog athisfeet. See J. H. Breasted,
Development of Religion and Thought
in Ancient Egypt, p. 28, with note?;
E. A. Wallis Budge, Osiris and
the Egyptian Resurrection, i. 280.
Harpocrates is in Egyptian Her-pe-
khred, ‘“ Horus the child”? (A. Wiede-

mann, Religionof the Ancient Egyptians,
p- 223). Plutarch, who appears to
distinguish him from Horus, says that
Harpocrates was begotten by the dead
Osiris on Isis, and that he was born
untimely and was weak in his lower
limbs (Zsés et Osiris, 19). Elsewhere
he tells us that Harpocrates *¢was
born, incomplete and youthful, about
the winter solstice along with the early
flowers and blossoms ” (/sis et Osiris,
65).
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Isis and is worshipped by the people of Byblus to this day.
And Isis put the coffer in a boat and took the eldest of
the king’s children with her and sailed away. As soon as
they were alone, she opened the chest, and laying her face
on the face of her brother she kissed him and wept. But the
child came behind her softly and saw what she was about,
and she turned and looked at him in anger, and the child
could not bear her look and died ; but some say that it was
not so, but that he fell into the sea and was drowned. 1t is
he whom the Egyptians sing of at their banquets under the
name of Maneros. But Isis put the coffer by and went to
see her son Horus at the city of Buto, and Typhon found
the coffer as he was hunting a boar one night by the light of a
full moon.! And he knew the body, and rent it into fourteen
pieces, and scattered them abroad. But Isis sailed up and
down the marshes in a shallop made of papyrus, looking for
the pieces; and that is why when people sail in shallops
made of papyrus, the crocodiles do not hurt them, for they
fear or respect the goddess. And that is the reason, too,
why there are many graves of Osiris in Egypt, for she buried
cach limb as she found it. But others will have it that she
buried an image of him in every city, pretending it was his
body, in order that Osiris might be worshipped in many
places, and that if Typhon searched for the real grave he
might not be able to find it? However, the genital member
of Osiris had been caten by the fishes, so Isis made an image
of it instead, and the image is used by the Egyptians
at their festivals to this day? “Isis,” writes the historian
Diodorus Siculus, “recovered all the parts of the body except
the genitals; and because she wished that her husband’s
grave should be unknown and honoured by all who dwell in
the land of Egypt, she resorted to the following device.
She moulded human images out of wax and spices, cor-
responding to the stature of Osiris, round each one of
the parts of his body. Then she called in the priests
according to their families and took an oath of them all that

v Plutarch, Zsis ef Oséris, 8, 18. pare Hippolytus, Refutatio omnium
2 Plut . L. haeresium, v. 7, p. 142, ed, L. Duncker

RO e T and F. G. Schneidewin (Gottingen,
3 Plutarch, Zsis et Osirds, 18. Com-  1859).
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they would reveal to no man the trust she was about to re-
pose in them. So to each of them privately she said that
to them alone she entrusted the burial of the body, and re-
minding them of the benefits they had received she exhorted
them to bury the body in their own land and to honour
Osiris as a god.  She also besought them to dedicate one of
the animals of their country, whichever they chose, and to
honour it in life as they had formerly honoured Osiris, and
when it died to grant it obsequies like his. And because she
would encourage the priests in their own interest to bestow
the aforesaid honours, she gave them a third part of the land
to be used by them in the service and worship of the gods.
Accordingly it is said that the priests, mindful of the benefits
of Osiris, desirous of gratifying the queen,and moved by the
prospect of gain, carried out all the injunctions of Isis.
Wherefore to this day each of the priests imagines that
Osiris is buried in his country, and they honour the beasts
that were consecrated in the beginning, and when the
animals die the priests renew at their burial the mourning
for Osiris. But the sacred bulls, the one called Apis and
the other Mnevis, were dedicated to Osiris, and it was
ordained that they should be worshipped as gods in common
by all the Egyptians; since these animals above all others
had helped the discoverers of corn in sowing the seed
and procuring the universal benefits of agriculture.”

Such is the myth or legend of Osiris, as told by Greek
writers and.e cked out by more or less fragmentary notices or
allusions in natwe Egyptian literature. A long inscription
in the temple at Denderah has preserved a list of the god’s
graves, and other texts mention the parts of his body which
were treasured as holy relics in each of the sanctuaries.
Thus his heart was at Athribis, his backbone at Busiris, his
neck at Letopolis, and his head at Memphis. As often
happens in such cases, some of his divine limbs were miracu-
lously multiplied. His head, for example, was at Abydos as
well as at Memphis, and his legs, which were remarkably
numerous, would have sufficed for several ordinary mortals.?

1 Diodorus Siculus, i. 21. §-11; 2 H. Brugsch, ‘“Das Osiris-Mys-
compare d., iv. 6. 3; Strabo, xvii. 1.  terium von Tentyra,” Zeitschrift fiir
23, p- 803. .agyptische  Sprache und Alterthums-
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In this respect, however, Osiris was nothing to St. Denys,
of whom no less than seven heads, all equally genuine, are
extant.!

According to native Egyptian accounts, which supple-
ment that of Plutarch, when Isis had found the corpse of
her husband Osiris, she and her sister Nephthys sat down
beside it and uttered a lament which in after ages became
the type of all Egyptian lamentations for the dead. “ Come
to thy house,” they wailed, “Come to thy house. O god
On! come to thy house, thou who hast no foes. O fair
youth, come to thy house, that thou mayest see me. I am
thy sister, whom thou lovest ; thou shalt not part from me.
O fair boy, come to thy house. . . . I see thee not, yet doth
my heart yearn after thee and mine eyes desire thee. Come
to her who loves thee, who loves thee, Unnefer, thou blessed
one! Come to thy sister, come to thy wife, to thy wife,
thou whose heart stands still. Come to thy housewife. I
am thy sister by the same mother, thou shalt not be far from
me. Gods and men have turned their faces towards thee
and weep for thee together. . [ call after thee and weep,
so that my cry is heard to heaven, but thou hearest not my
voice ; yet am I thy sister, whom thou didst love on earth;
thou didst love none but me, my brother! my brother!”?
This lament for the fair youth cut off in his prime reminds
us of the laments for Adonis. The title of Unnefer or “the
Good Being” bestowed on him marks the beneficence which
tradition universally ascribed to Osiris; it was at once his
commonest title and one of his names as king.?

The lamentations of the two sad sisters were not in
vain. In pity for her sorrow the sun-god Ra sent down
from heaven the jackal-headed god Anubis, who, with the

v
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kunde, xix., (1881) pp. 77 sgg.; V.
Loret, ‘¢ Les fétes d'Osiris au mois de
Khoiak,” Recueil de Travaux relatifs
@, la Philologie et & PArchéologie
Egyptiennes et Assyriennes, iii. (1882)
pPp- 43 sgg. ;5 R. V. Lanzone, Dszio-
nario di Mitologia FEgizia, pp. 697
sgg. ; A. Wiedemann, Herodots zweites
Buck (Leipsic, 1890), pp. 584 sgg. ;
id., Die Religion der alten Agypter,
p. 115; id., Religion of the Ancient
Egyptians, pp. 215 sgg. ; A. Erman,

Aegypten und aegyptisches Leben im
Altertum, pp. 367 sg.

1 J. Rendel Harris, 7%e Annotalors
of the Codex Bezae (London, 1901), p.
104, note 2, referring to Dulaure,

2 A. Erman, Die dgyptische Reli-
gion? (Berlin, 1909), pp. 39 s¢7.; E.
A. Wallis Budge, Osiris and the
Egyptian Resurrection, ii. 59 sqg.

3 A. Wiedemann, Religion of the
Ancient Egyptians, p. 211.
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aid of Isis and Nephthys, of Thoth and Horus, pieced
together the broken body of the murdered god, swathed it
in linen bandages, and observed all the other rites which
the Egyptians were wont to perform over the bodies of the
departed. Then Isis fanned the cold clay with her wings:
Osiris revived, and thenceforth reigned as king over the
dead in the other world! There he bore the titles of Lord
of the Underworld, Lord of Eternity, Ruler of the Dead.?
There, too, in the great Hall of the Two Truths, assisted by
forty-two assessors, one from each of the principal districts of
Egypt, he presided as judge at the trial of the souls of the
departed, who made their solemn confession before him, and,
their heart having been weighed in the balance of justice, re-
ceived the reward of virtue in a life eternal or the appropriate
punishment of their sins® The confession or rather profession
which the Book ad puts in the mouth of the deceased
at the judgment-bar of Osiris* sets the morality. of-the
ancient Egyptians in a very favourable hght In rendering
af account of his life the deceased solemnly p_;g_t_ggtedihat he
had not oppressed his fellow-men, that he had made none
to we?ef)',"'ﬁlat he had done no murder, neither committed
fornication nor borne false witness, that he had not falsified
the balance, that he had not taken the milk from the mouths
of babes, that he had given bread to the hungry and water

to the thirsty, and had clothed the naked. In harmony

1. A. Erman, Diedgyptische Religion,?
pp- 39 s¢.; G. Maspero, Histoire
ancienne des Peuples de POrient
Classigue, i. 1765 E. A. Wallis
Budge, 7%e Gods of the Egyptians, ii.
140, 262 ; id., Osiris and the Egyptian
Resurrection, i. 70-75, 80-82. On
Osiris as king of the dead see Plutarch,
Isis et Osiris, 79.

2 Miss Margaret A. Murray, 7%e
Osireion at Abydos (London, 1904),
pp- 8, 17, 18.

3 On Osiris as judge of the dead
see A. Wiedemann, Die Religion der
alten Agypter, pp. 131 sgq.; ¢2d.,
Religion of the Ancient Egyptians,
pp- 248 sgg.; G. Maspero, Histoire
ancienne des Feuples de [’Orient
Classique, i. 187 sgg.; E. A. Wallis
Budge, 7%e Book of the Dead? (London,
1909), i. pp. liil. sgg. ; 7d., The Gods of

the Egyptians, ii. 141 sqq. 5 id., Osiris
and the Egyptian Resurrection, i. 305
sqg. 3 A. Erman, Die dgyptische Re-
ligion,? pp. 116 sgg.

4 The Book of the Dead, ch. cxxv.
(vol. ii. pp. 355 sgg. of Budge’s
translation ; P. Pierret, Le Zivre des
Morts, Paris, 1882, pp. 369 s79.);
R. V. Lanzone, Dizionario di Mitologia
Egizia, pp. 788 sg9.; A. Wiedemann,
Die Religion der alten Agypter, pp.
132-134 ; 2d., Religion of the Ancient
Egyptians, pp. 249 sgq. ; G. Maspero,
Histoire ancienne des Peuples del’ Orient
Classique, i. 188-191; A. Erman,
Die dgyptische Religion,? pp. 117-121 ;
E. A. Wallis Budge, Osiris and the
Egyptian Resurrection, i. 337 sgq.5 J.
H. Breasted, Development of Religion
and Thought in Ancient Egypt, pp.
297 sgg.
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with these professions are the epitaphs on Egyptian graves,
which reveal, if not the moral practice, at least the moral
ideals of those who slept beneath them. Thus, for example,
a man says in his epitaph: “I gave bread to the hungry
and clothes to the naked, and ferried across in my own boat
him who could not pass the water. I was a father to the
orphan, a husband to the widow, a shelter from the wind to
them that were cold. [ am one that spake good and told
good. - I earned my substance in righteousness.”'! Those
who had-done thus in their mortal life and had been acquitted
at the Great Assize, were believed to dwell thenceforth at
ease in a land where the corn grew higher than on earth,
where harvests never failed, where trees were always green,
and wives for ever young and fair.?

We are not clearly informed as to the fate which the
Egyptians supposed to befall the wicked after death. In
the scenes which represent the Last Judgment there is seen
crouching beside the scales, in which the heart of the
dead is being weighed, a monstrous animal known as the
“ Eater of the Dead.” It has the head of a crocodile, the
trunk of a lion, and the hinder parts of a hippopotamus.
Some think that the souls of those whose hearts had been
weighed in the balance and found wanting were delivered
over to this grim monster to be devoured; but this view
appears to be conjectural. “Generally the animal seems
to have been placed there simply as guardian of the entrance
to the Fields of the Blessed, but sometimes it is likened to
Set. Elsewhere it is said that the judges of the dead slay
the wicked and drink their blood. In brief, here also we have
conflicting statements, and can only gather that there secems to
have been no general agreement among the dwellers in the
Valley of the Nile as to the ultimate lot of the wicked.” ®

A. Wallis Budge, Osiris and the
Egyptian Resurrection, i. 97 sq., 100
sgg.3 E. Lefébure, ¢‘Le Paradis
Egyptien,” Sphinx, iii. (Upsala, 1900)

U A. Erman, Diedgyptische Religion,?
p- 121. Compare A. Wiedemann, Die
Religion der alten Agypter, pp. 134
sg. 3 id., Religion of the Ancient

Egyptians, p. 253.

2 A. Wiedemann, Religion of the
Ancient Egyptians, p. 254; E. A.
Wallis Budge, Osirés and the Egyptian
Resurrection, i. 305 sgg.; G. Maspero,
op. cit. i. 194 s¢.; A. Erman, Die
agyptische Religion,® pp. 121 sgq. ;5 E.

pp: 191 579

3 A, Wiedemann, Religion of the
Ancient Egyptians, p. 249. Compare
A. Erman, Die dgyptische Religion,?
pp. 117, 121; E. A, Wallis Budge,
Usiris and the Egyptian Resurrection,

i. 317, 328.
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In the resurrection of Osiris the Egyptians saw_the

pledge of a life everlasting for themselves beyond the grave.

They believed that every man would live eternally in the
other world if only his surviving friends did for his body
what the gods had done for the body of Osiris. Hence the
ceremonies observed by the Egyptians over the human
dead were an exact copy of those which Anubis, Horus,
and the rest had performed over the dead god. “At
every burial - there was enacted a representation of the
divine mystery which had been performed of old over
Osiris, when his son, his sisters, his friends were gathered
round his mangled remains and succeeded by their spells
and manipulations in converting his broken body into
the first mummy, which they afterwards reanimated and
furnished with the means. of entering on a new individual
life beyond the grave. The mummy of the deceased was
Osiris ; the professional female mourners were his two sisters
Isis and Nephthys; Anubis, Horus, all the gods of the
" Osirian legend gathered about the corpse.” In this solemn
drama of death and resurrection the principal part was
played by the celebrant, who represented Horus the son of
the dead and resuscitated Osiris.![ He formally opened the
eyes and mouth of the dead man by rubbing or pretending
to rub them four times with the bleeding heart and thigh
of a sacrificed bull; after which a pretence was made of
actually opening the mouth of the mummy or of the statue
with certain instruments specially reserved for the purpose.
Geese and gazelles werc also sacrificed by being decapitated ;
they were supposed to rcpresent the enemies of Osiris, who
after the murder of the divine man had sought to evade the
righteous punishment of their crime but had been detected
and behcaded?

1 G. Maspero, *“Le rituel du sacri-
fice funéraire,” Ltudes de Mythologie
et & Archéologie Egyptiennes (Paris,
1893-1912), i. 291 sq.

2 G. Maspero, op. cit. pp. 300-316.
Compare A. Wiedemann, Dze Religion
der alten Agypter, pp. 123 sqq. 3 id.,
Religion of the Ancient Egyptians,
PP- 234 s¢¢.; E. A. Wallis Budge,
The Book of the Dead? (London, 1909),
i pp. liii. sgg. ; d., The Gods of the

Egyptians, ii. 126, 140 sq. ; id., Osiris
and the Egyptian Resurrection, 1. 66
s¢q., 101 sq., 176, 305, 399 sg.; A.
Moret, D Caractére religieux de la
Royauté Pharaonique (Paris, 1902),
p- 312; id., Kings and Gods of Egypt
(New York and London, 1912), pp.
91 sgq. ; id., Mystéres Egyptiens (Paris,
1913), pp- 37 S¢g. *‘In one of the
ceremonies of the ¢Opening of the
Mouth’ the deceased was temporarily
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Thus every dead Egyptian was identified with Osiris and
bore his name. From the Middle Kingdom onwards it was
the regular practice to address the deceased as “ Osiris So-
and-So,” as if he were the god himself, and to add the
standing epithet “ true of speech,” because true speech was
characteristic of Osiris! The thousands of inscribed and
pictured tombs that have been opened in the valley of the
Nile prove that the mystery of the resurrection was performed
for the benefit of every dead Egyptian ;2 as Qsiris_died and

rose again from the dead, so all men hoped to arise like him

from death to life etemai. In an Egyptian text it is said of
the departed that “as surely as Osiris lives, so shall he live

also; as surelyas Osiris did not die,so shall he not die; as surely

as Osiris is not annihilated, so shall he too not be annihilated.”
The dead man, conceived to be lying, like Osiris, with
mangled body, was comforted by being told that the heavenly
goddess Nut, the mother of Osiris, was coming to gather up
his poor scattered limbs and mould them with her own hands
into a form immortal and divine. “She gives thee thy
head, she brings thee thy bones, she sets thy limbs together
and puts thy heart in thy body.” Thus the resurrection of
the dead was conceived, like that of Osiris, not merely as
spiritual but also as bodily. “ They possess their heart, they
possess their senses, they possess their mouth, they possess
their feet, they possess their arms, they possess all their
limbs.”

If we may trust Egyptian legend, the trials and contests
of the royal house did not cease with the restoration of Osiris

placed in a bull's skin, which was
probably that of one of the bulls which
were offered up during the celebration
of the service. From this skin the
deceased obtained further power, and
his emergence from it was the visible
symbol of his resurrection and of his
entrance into everlasting life with all
the strength of Osiris and Horus”
(E. A. Wallis Budge, Osiris and the
Egyptian Resurrection, i. 400).

1 A. Erman, Aegyplen und acgyp-
tisches Leben im Altertum, p. 416 ; J.
H. Breasted, History of the Ancient
Egyptians, pp. 149 sg.; Margaret A.

Murray, 7he Osireion at Abydos (Lon-
don, 1904), p. 31. Under the earlier
dynasties onlyd kings appear to have
been identified with Osiris,

2 A. Moret, Mystéres
(Paris, 1913), p. 40.

3 A. Erman, Die dgyptische Re-
ligion,? "pp. 111-113. However, in
later times the body with which the
dead came to life was believed to be a
spiritual, not a material body ; it was
called saku. See E. A, Wallis Budge,
The Book of the Dead,? i. pp. IWii. sgq.3
id., Osiris and the Egyptian Resurrec-
tion, ii. 123 sgq.
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to life and his elevation to the rank of presiding deity in the
world of the dead. When Horus the younger, the son of
Osiris and Isis, was grown to man’s estate, the ghost of his
royal and murdered father appeared to him and urged him,
like another Hamlet, to avenge the foul unnatural murder
upon his wicked uncle. Thus encouraged, the youth attacked
the miscreant., The combat was terrific and lasted many
days. Horus lost an eye in the conflict and Set suffered a
still more serious mutilation. At last Thoth parted the
combatants and healed their wounds; the eye of Horus he
restored by spitting on it. According to one account the
great battle was fought on the twenty-sixth day of the month
of Thoth. Foiled in open war, the artful uncle now took
the law of his virtuous nephew. He brought a suit of
bastardy against Horus, hoping thus to rob him of his
inheritance and to get possession of it himself; nay, not
content with having murdered his good brother, the unnatural
Set carried his rancour even beyond the grave by accusing
the dead Osiris of certain high crimes and misdemeanours.
The case was tried before the supreme court of the gods in
the great hall at Heliopolis. Thoth, the god of wisdom,
pleaded the cause of Osiris, and the august judges decided
that “the word of Osiris was true.” Moreover, they pro-
nounced Horus to be the true-begotten son of his father.
So that prince assumed the crown and mounted the throne
of the lamented Osiris. However, according to another and
perhaps later version of the story, the victory of Horus over
his uncle was by no means so decisive, and their struggles
ended in a compromise, by which Horus reigned over the
Delta, while Set became king of the upper valley of the Nile
from near Memphis to the first cataract. Be that as it may,
with the accession of Horus began for the Egyptians the
modern period of the world, for on his throne all the kings
of Egypt sat as his successors.!
These legends of a contest for the tthQe of Egypt
1 Plutarch, Zsis et Osiris, 19 and 55; y

A. Erman, degypten und aegyptisches
Leben im Altertum, p. 368 ; id., Die

Ancient Egyptians, pp. 214 sg.; G.
Maspero, Histoire ancienne des Peuples
de POrient Classique, i. 176-178;

dgyptische Religion,® pp. 41 sg.; A.

Wiedemann, Die Religion der alten

Agypter, p. 114 ; id., Religion of the
PT. IV. VOL. 11

E. A. Wallis Budge, Osirds and the
Egyptian Resurrection, i. 62 sq., 64,
89 s79-5 309 sg¢.
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may perhaps contain a reminiscence of real dynastical
struggles which attended an attempt to change the right of
succession from the female to the male line. For under a
rule of female kinship the heir to the throne is either the
late king’s brother, or the son of the late king’s sister, while
under -a rule of male kinship the heir to the throne is the
late king’s son. In the legend of Osiris the rival heirs are
Set and Horus, Set being the late king’s brother, and Horus
the late king’s son ; though Horus indeed united both claims
to the crown, being the son of the king’s sister as well as of
the king. A similar attempt to shift the line of succession
seems to have given rise to similar contests at Rome.!

Thus according to what seems to have been the
general native tradition Osiris was a good and beloved
king of Egypt, who suffered a violent death but rose from
the dead and was henceforth worshipped as a deity. In
harmony with this tradition he was regularly represented
by sculptors and painters in human and regal form as a
dead king, swathed in the wrappings of a mummy, but
wearing on his head a kingly crown and grasping in one
of his hands, which were left free from the bandages, a
kingly sceptre? Two cities above all others were associated
with his myth or memory. One of them was Busiris in
Lower Egypt, which claimed to possess his backbone ; the
other was Abydos in Upper Egypt, which gloried in
the possession of his head® Encircled by the nimbus of
the dead yet living god, Abydos, originally an obscure
place, became from the end of the Old Kingdom the
holiest spot in Egypt; his tomb there would seem to have
been to the Egyptians what the Church of the Holy

U The Magic Art and the Evolution
of Kings, ii. 290 sgq.

2 A. Wiedemann, Religion of the
Ancient Egyptians, p. 217. For
details see E. A. Wallis Budge, Osiris
and the Egyptian Resurrection, 1.
30 s¢¢.

3 J. H. Breasted, History of the
Ancient Egyptians (London, 1908), p.
61 ; id., Development of Religion and
Thought in Ancient Egypt, p. 38;
E. A. ‘Wallis Budge, Osiris and
the Egyptian Resurrection, i. 37, 67,

81, 210, 212, 214, 290, ii. 1, 2, 8-13,
82-85 ; A. Erman, Die dgyptische Re-
ligion,? pp. 21, 23, 110; A. Wiede-
mann, Relzgionof the Ancient Egyptians,
p- 289; Ed. Meyer, Geschickte des
Altertums,? i. 2. pp. 70, 96, 97. It
appears to be now generally held that
the original seat of the worship of .
Osiris was at Busiris, but that at Abydos
the god found a second home, which in
time eclipsed the old one in glory.
According to Professors Ed. Meyer
and A. Erman, the god whom Osiris
displaced at Abydos was Anubis.
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Sepulchre at Jerusalem is to Christians. It was the wish
of every pious man that his dead body should rest in
hallowed earth near the grave of the glorified Osiris. Few
indeed were rich enough to enjoy this inestimable privilege ;
for, apart from the cost of a tomb in the sacred city, the
mere transport of mummies from great distances was both
difficult and expensive. Yet so eager were many to absorb
in death the blessed influence which radiated from the holy
sepulchre that they caused their surviving friends to convey
their mortal remains to Abydos, there to tarry for a short
time, and then to be brought back by river and interred in
the tombs which had been made ready for them in their
native land. Others had cenotaphs built or memorial
tablets erected for themselves near the tomb of their dead
and risen Lord, that they might share with him the bliss of
a joyful resurrection.!

Hence from the earliest ages of Egyptian history Abydos
would seem to have been a city of the dead rather than of
the living; certainly there is no evidence that the place
was ever of any political importance? No less than nine of
the most ancient kings of Egypt known to us were buried
here, for their tombs have been discovered and explored
within recent years® The royal necropolis lies on the edge
of the desert about a mile and a half from the temple of
Osiris.* Of the graves the oldest is that of King Khent,
the second or third king of the first dynasty. His reign,
which fell somewhere between three thousand four hundred

1 Plutarch, Zsis et Osiris, 203 A. E. Amélinean, ZLe Zombean d’Osiris

Erman, degyptenund aegyptisches Leben
im Altertum, p. 417 ; J. H. Breasted,
History of the Ancient Egyptians
(London, 1908), pp. 148 sg.; Ed.
Meyer, Geschichte des Altertums? i.
2. p. 209 ; E. A. Wallis Budge, Oséris
and the Egyptian Resurrection, i. 68
58 1100

2 Ed. Meyer, Geschichte des Alter-
tums,? i. 2. p. 125.

3 J. H. Breasted, History of the
Ancient Egyptians, pp. 43, 50 sg.
The excavations were begun by E.
Amélineau and continued -by W. M.
Flinders Petrie (Ed. Meyer, Geschickie
des Altertums,® i. 2. p. 119). See

(Paris, 1899); W. M. Flinders Petrie,
The Royal Tombs of the Earliest
Dynasties, Part ii. (London, 190I).
The excavations of the former have
been criticized by Sir Gaston Maspero
(Etudes de Mythologie et & Archéologre
Egyptiennes, vi. (Paris, 1912) Pp-
153-182).

¢ Ed. Meyer, Geschichte des Alier-
tums,? i. 2. pp. 119, 124; E. A.
Wallis Budge, Oséris and the Egyptian
Resurrection, ii. 8. The place is now
known by the Arabic name of Umm
al-Ka'db or ‘Mother of Pots” on
account of the large quantity of pottery
that has been found there.
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and three thousand two hundred years before our era,
seems to have marked an epoch in the history of Egypt,
for under him the costume, the figure drawing, and the
hieroglyphics all assumed the character which they thence-
forth preserved to the very end of Egyptian nationality.!
Later ages identified him with Osiris in a more intimate
sense than that in which the divine title was lavished
on every dead king and indeed on every dead man; for
his tomb was actually converted into the tomb of Osiris
and as such received in great profusion the offerings of the
faithful. Somewhere between the twenty-second and the
twenty-sixth dynasty a massive bier of grey granite was
placed in the sepulchral chamber. On it, cut in high relief,
reposes a shrouded figure of the dead Osiris. He lies at
full length, with bare and upturned face. On his head is
the White Crown of Upper Egypt; in his hands, which
issue from the shroud, he holds the characteristic emblems
of the god, the sceptre and the scourge. At the four corners
of the bier are perched four hawks, representing the four
children of Horus, each with their father’s banner, keeping
watch over the dead god, as they kept watch over the four
quarters of the world. A fifth hawk -seems to have been
perched on the middle of the body of Osiris, but it had been
broken off before the tomb was discovered in recent years, for
only the bird’s claws remain in position. Finely carved heads
of lions, one at each corner of the bier, with the claws to
match below, complete the impressive monument. The
scene represented is unquestionably the impregnation of Isis
in the form of a hawk by the dead Osiris; the Copts who
dismantled the shrine appear to have vented their pious
rage on the figure of the hawk Isis by carrying it off or
smashing it. If any doubt could exist as to the meaning
of these sculptured figures, it would be set at rest by the
ancient inscriptions attached to them. Over against the
right shoulder of the shrouded figure, who lies stretched on
the bier, are carved in hieroglyphics the words, “ Osiris, the

Y Ed. Meyer, Geschickte des Alter- Dr. Budge (Osiris and the Egyptian
tums,® i. 2. pp. 119, 125, 127, 128,  Resurrection, ii. 83) the true reading is
129, 209. The king’s Horus name has  Khent (Chent). The king’s personal

sometimes been read Zer, but according  name was perhaps Ka (Ed. Meyer, op.
to Professor Meyer (0p. cit. p. 128) and  czt. p. 128).
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Good Being, true of speech”; and over against the place
where the missing hawk perched on the body of the dead
god is carved the symbol of Isis. Two relics of the ancient
human occupants of the tomb escaped alike the fury of the
fanatics and the avarice of the plunderers who pillaged and
destroyed it. One of the relics is a human skull, from
which the lower jawbone is missing; the other is an arm
encircled by gorgeous jewelled bracelets of gold, turquoises,
amethysts, and dark purple lapis lazuli. The former may
be the head of King Khent himself; the latter is almost
certainly the arm of his queen. One of the bracelets is
composed of alternate plaques of gold and turquoise, each
ornamented with the figure of a hawk perched on the
top of it! The hawk was the sacred bird or crest of
the earliest dynasties of Egyptian kings. The figure of a
hawk was borne before the king as a standard on solemn
occasions: the oldest capital of the country known to us
was called Hawk-town : there the kings of the first dynasty
built a temple to the hawk: there in modern times has
been found a splendid golden head of a hawk dating from
the Ancient Empire; and on the life-like statue of King
Chephren of the third dynasty we see a hawk with out-
spread wings protecting the back of the monarch’s head.

1 E. Amélineau, Le Tombean & Osiris  Breasted, op. cit. pp. 51, 148. The

(Paris, 1899), pp. 107-115; W, M.
Flinders Petrie, Z7ke Royal Tombs of
the Earliest Dynasties, Part N. (Lon-
don, 1901) pp. 8 s¢., 16-19, with
the frontispiece and plates lx. Ixi;
G. Maspero, ALtudes de Mythologie et
&’ Archéologie Egyptiennes(Paris, 1893—
1912), vi. 167-173; J. H. Breasted,
History of the Ancient Egyptians
(London, 1908), pp. 50 sg., 148;
E. A. Wallis Budge, Osiris and the
Egyptian Resurrection, ii. 8-10, 13,
83-85. The tomb, with its interest-
ing contents, was discovered and ex-
cavated by Monsieur E. Amélineau.
The masses, almost the mountains,
of broken pottery, under which the
tomb was found to be buried, are
probably remains of the vessels in
which pious pilgrims presented their
offerings at the shrine. See E. Amdli-
neau, op. cit. pp. 85 sg.; J. H.

high White Crown, worn by Osiris,
was the symbol of the king’s dominion
over Upper Egypt; the flat Red
Crown, with a high backpiece and a
projecting spiral, was the symbol of
his dominion over Lower Egypt. On
the monuments the king is sometimes
represented wearing a combination of
the White and the Red Crown to
symbolize his sovereignty over both
the South and the North, White was
the distinctive colour of Upper, as red
was of Lower, Egypt. The treasury
of Upper Egypt was called ‘the
White House ” ; the treasury of Lower
Egypt was called ““the Red House.”
See Ed. Meyer, Gesckichte des Alter-
tums,® i. 2. pp. 103 s¢.; J. H.
Breasted, History of the Ancient
Egyptians (London, 1908), pp. 34 s7.,
36, 41.

The hawk
the crest of
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From the earliest to the latest times of Egyptian civiliza-
tion “the Hawk” was the epithet of the king of Egypt
and of the king alone ; it took the first place in the list of
his titles.! The sanctity of the bird may help us to under-
stand why Isis took the form of a hawk in order to mate
with her dead husband ; why the queen of Egypt wore on
her arm a bracelet adorned with golden hawks; and why in
the holy sepulchre the four sons of Horus were represented
in the likeness of hawks keeping watch over the effigy of
their divine grandfather.?

The legend recorded by Plutarch which associated the
dead Osiris with Byblus in Phoenicia ® is doubtless late and
probably untrustworthy. It may have been suggested by
the resemblance which the worship of the Egyptian Osiris
bore to the worship of the Phoenician Adonis in that city.
But it is possible that the story has no deeper foundation
than a verbal misunderstanding. For Byblus is not only
the name of a city, it is the Greek word for papyrus; and
as Isis is said after the death of Osiris to have taken refuge
in the papyrus swamps of the Delta, where she gave birth to
and reared her son Horus, a Greek writer may perhaps have
confused the plant with the city of the same name.* How-

VA, Moret, Mystéres KEgyptiens
(Paris, 1913), pp. 159-162, with
plate iii. = Compare Victor Loret,
“L’Egypte au temps du totémisme,”
Conférences faites anw Musée Guimet,
Bibliothéque de Vulgarisation, xix.
(Paris, 1906) pp. 179-186. Both
these writers regard the hawk as the
totem of the royal clan. This view is
rejected by Prof. Ed. Meyer, who,
however, holds that Horus, whose
emblem was the hawk, was the oldest
national god of Egypt (Geschickte des
Altertums,® i. 2. pp. 102-106). He
prefers to suppose that the hawk, or
rather the falcon, was the emblem of a
god of light because the bird flies high
in the sky (gp. cit. p. 73; according
to him the bird is not the sparrow-
hawk but the falcon, 7. p. 75). A
similar view is adopted by Professor
A. Wiedemann (Relipion of the
Ancient Egyptians, p. 26). Compare
A. Erman, Die dgyptische Religion,?

pp. 10, 11. The native Egyptian
name of Hawk-town was Nechen, in
Greek it was Hieraconpolis (Ed. Meyer,
0p. cit. p. 103). Hawks were wor-
shipped by the inhabitants (Strabo,
xvii. I. 47, p. 817).

2 According to the legend the four
sons of Horus were set by Anubis to
protect the burial of Osiris. They
washed his dead body, they mourned
over him, and they opened his cold
lips with their fingers. But they dis-
appeared, for Isis had caused them to
grow out of a lotus flower in a pool of
water. In that position they are some-
times represented in Egyptian art
before the seated effigy of Osiris. See
A. Erman, Die dgyptische Religion,?
p- 43; E. A, Wallis Budge, Oséris
and the Egyptian Resurrection, i. 40,
41, 327‘

3 See above, pp. 9 s7.

+ E. A. Wallis Budge, Osiris and
the Egyptian Resurrection, i. 16 sq.
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CHAPTER 1I
THE OFFICIAL EGYPTIAN CALENDAR

A USEFUL clue to the original nature of a god or goddess is
often furnished by the season at which his or her festival is
celebrated. Thus, if the festival falls at the new or the full
moon, there is a certain presumption that the deity thus
honoured either is the moon or at least has lunar affinities.
If the festival is held at the winter or summer solstice, we
naturally surmise that the god is the sun, or at all events
that he stands in some close relation to that luminary.
Again, if the festival coincides with the time of sowing or
harvest, we are inclined to infer that the divinity is an
embodiment of the earth or of the corn. These presumptions
or inferences, taken by themselves, are by no means con-
clusive ; but if they happen to be confirmed by other
indications, the evidence may be regarded as fairly strong.
Unfortunately, in dealing with the Egyptian gods we are
in a great measure precluded from making use of this clue.
The reason is not that the dates of the festivals are always
unknown, but that they shifted from year to year, until
after a long interval they had revolved through the whole
course of the seasons. This gradual revolution of the
festal Egyptian cycle resulted from the employment of a
calendar year which neither corresponded exactly to the
solar year nor was periodically corrected by intercalation.!

1 As to the Egyptian calendar see  Chronologie der Aegypter, i. (Berlin,
L. Ideler, Handbuck der mathe- 1849) pp. 125 sgg.; H. Brugsch,
matischen und technischen Chronologie  Die Agyptologie (Leipsic, 1891), pp.
(Berlin, 1825-1826), i. 93 sgg.; Sir 347-366 ; A. Erman, Aegyplen und
J. G. Wilkinson, Manners and Customs  aegyptisches Leben im Altertum, pp.
of the Ancient Egyptians (London, 468 sg.; G. Maspero, Histoire an-
1878), ii. 368 sgg.; R. Lepsius, Die cienne des Peuples de I’Orient Clas-
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The solar year is equivalent to about three hundred and sixty-
five and a quarter days; but the ancient Egyptians, ignoring
the quarter of a day, reckoned the year at three hundred and
sixty-five days only.! Thus each of their calendar years
was shorter than the true solar year by about a quarter of a
day.
day ; in forty years it amounted to ten days ; in four hundred
years it amounted to a hundred days; and so it went on
increasing until after a lapse of four times three hundred and
sixty-five, or one thousand four hundred and sixty solar
years, the deficiency amounted to three hundred and sixty-
five days, or a whole Egyptian year. Hence one thousand
four hundred and sixty solar years, or their equivalent,
one thousand four hundred and sixty-one Egyptian years,
formed a period or cycle at the end of which the Egyptian
festivals returned to those points of the solar year at which
‘they had been celebrated in the beginning? In the mean-
time they had been held successively on every day of the
solar year, though always on the same day of the calendar.
Thus the official calendar was completely divorced,
except at rare and long intervals, from what may be called
the natural calendar of the shepherd, the husbandman, an
the sailor—that is, from the course of the seasons in whic
the times for the various labours of cattle-breeding, tillage
and gavigation are marked by the position of the sun in th
sky, the rising or setting of the stars, the fall of rain, th
growth of pasture, the ripening of the corn, the blowing o
certain winds, and so forth. Nowhere, perhaps, are the
events of this natural calendar better marked or more
regular in their recurrence than in Egypt; nowhere accord-
ingly could their divergence from the corresponding dates

of the official calendar be more readily observed. The
sigue, 1. 207 -210; Ed. Meyer, Handbuck der mathematischen und
«« Aegyptische Chronologie,” Abkand-  technischen Chronologie, i. (Leipsic,

In four years the deficiency amounted to one whole’

lungen der kinigl. Preuss. Akademiie
der Wissenschaften, 1904, pp. 2 sgq.;
id., ¢ Nachtrige zur 4gyptischen
Chronologie,”  Adbhandlungen  der
konigl. Preuss. Akademie der Wissen-
schaften, 1907, pp. 3 sgg.; id.,
Geschichte des Altertums,® i. 2. pp.
28 sgg., 98 sg¢9.; F. K. Ginzel,

1906) pp. 150 sgg.

1 Herodotus, ii. 4, with A. Wiede-
mann’s note ; Geminus, ZElementa
Astronomiae, 8, p. 106, ed. C. Mani-
tius (Leipsic, 1898); Censorinus, De
die natali, xviii. 10.

2 Geminus, Elementa Astronomiae,
8, pp. 106 sgg., ed. C. Manitius.
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divergence certainly did not escape the notice of the
Egyptians themselves, and some of them apparently
attempted successfully to correct it. Thus we are told that
the Theban priests, who particularly excelled in astronomy,
were acquainted with the true length of the solar year, and
harmonized the calendar with it by intercalating a day
every few, probably every four, years! But this scientific
improvement was too deeply opposed to the religious con-
servatism of the Egyptian nature to win general acceptance.
“ The Egyptians,” said Geminus, a Greek astronomer writing
about 77 B.C., “are of an opposite opinion and purpose from
the Greeks. For they neither reckon the years by the sun
nor the months and days by the moon, but they observe a
peculiar system of their own. They wish, in fact, that the
sacrifices should not always be offered to the gods at the
same time of the year, but that they should pass through
all the seasons of the year, so that the summer festival should
in time be celebrated in winter, in autumn, and in spring.
For that purpose they employ a year of three hundred and
sixty-five days, composed of twelve months of thirty days
each, with five supplementary days added. But they do
not add the quarter of a day for the reason I have given—
namely, in order that their festivals may revolve”? So
attached, indeed, were the Egyptians to their old calendar,
that the kings at their consecration were led by the priest
of Isis at Memphis into the holy of holies, and there made
to swear that they would maintain the year of three hundred
and sixty-five days without intercalation.?

The practical inconvenience of a calendar which marked
true time only once in about fifteen hundred years might be

1 Diodorus Siculus, i. 50. 2 ; Strabo,
xvil. i. 46, p. 816. According to H.
Brugsch (Die Agyptologie, pp. 349
5¢.), the Egyptians would seem to have
denoted the movable year of the
calendar and the fixed year of the sun
by different written symbols. For more
evidence that they were acquainted
with a four years’ period, corrected by
intercalation, see R. Lepsius, Ckrosno-
logie der Aegypter, i. 149 sqq.

2 Geminus, Elementa Astronomiae,
8, p. 106, ed. C. Manitius. The same

writer further (p. 108) describes as a
popular Greek error the opinion that
the Egyptian festival of Isis coincided
with the winter solstice. In his day,
he tells us, the two events were
separated by an interval of a full month,
though they had coincided a hundred
and twenty years before the time he
was writing.

3 Scholia  in  Caesaris Germanici
Aratea, p. 409, ed. Fr. Eyssenhardt,
in his edition of Martianus Capella
(Leipsic, 1866).
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calmly borne by a submissive Oriental race like the ancient
Egyptians, but it naturally proved a stumbling-block to the
less patient temperament of their European conquerors.
Accordingly in the reign of King Ptolemy III. Euergetes a
decree was passed that henceforth the movable Egyptian
year should be converted into a fixed solar year by the
intercalation of one day at the end of every four years, “in
order that the seasons may do their duty perpetually
according to the present constitution of the world, and that
it may not happen, through the shifting of the star by one
day in four years, that some of the public festivals which
are now held in the winter should ever be celebrated in the
summer, and that other festivals now held in the summer
should hereafter be celebrated in the winter, as has happened
before, and must happen again if the year of three hundred and
sixty-five days be retained.” The decree was passed in the
year 239 or 238 B.C. by the high priests, scribes, and other
dignitaries of the Egyptian church assembled in convocation
at Canopus ; but we cannot doubt that the measure, though
it embodied native Egyptian science, was prompted by the
king or his Macedonian advisers! This sage attempt to
reform the erratic calendar was not permanently successful.
The change may indeed have been carried out during the
reign of the king who instituted it, but it was abandoned by
the year 196 B.C. at latest, as we learn from the celebrated
inscription known as the Rosetta stone, in which a month
of the Macedonian calendar is equated to the corresponding
month of the movable Egyptian year? And the testimony
of Geminus, which I have cited, proves that in the follow-
ing century the festivals were still revolving in the old style.

The reform which the Macedonian king had vainly
attempted to impose upon his people was accomplished by
the practical Romans when they took over the administra-

1 Copies of the decree in hiero-
glyphic, demotic, and Greek have been
found inscribed on stones in Egypt.
See Ch. Michel, Recueil & Inscriptions
Grecgues (Brussels, 1900), pp. 415 sgg.,
No. §51; W. Dittenberger, Orientis
Graeci Inscriptiones Selectae (Leipsic,
1903-1905), vol. i. pp. 91 sgg., No.
56 ; J. P. Mahaffy, 7%e Empire of the

Ptolemies (London, 1895), pp. 205
5gg., 226 sgg. The star mentioned in
the decree is the Dog-star (Sirius).
See below, pp. 34 s¢g.

2 W. Dittenberger, Orientis Graeci
Inscriptiones Selectae, vol. i. pp. 140
sgg., No. 9o, with note 25 of the
editor. '
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tion of the country. The expedient by which they effected
the change was a simple one; indeed it was no other than
that to which Ptolemy Euergetes had resorted for the same
purpose. They merely intercalated one day at the end of
every four years, thus equalizing within a small fraction four
calendar years to four solar years. Henceforth the official
and the natural calendars were in practical agreement. The
movable Egyptian year had been converted into the fixed
Alexandrian year, as it was called, which agreed with the
Julian year in length and in its system of intercalation,
though it differed from that year in retaining the twelve
equal Egyptian months and five supplementary days! But
while the new calendar received the sanction of law and
regulated the business of government, the ancient calendar
was too firmly established in popular usage to be at once
displaced. Accordingly it survived for ages side by side with
its modern rival® The spread of Christianity, which required
a fixed year for the due observance of its festivals, did much
to promote the adoption of the new Alexandrian style, and
by the beginning of the fifth century the ancient movable year
of Egypt appears to have been not only dead but forgotten.®

1 On the Alexandrian year see L.
Ideler, Handbuck der mathematischen
und technischen Chronologie, i. 140
sgg. That admirable chronologer
argued (pp. 153-161) that the in-
novation was introduced not, as had
been commonly supposed, in 25 B.C.,
but in 30 B.C., the year in which
Augustus defeated Mark Antony under
the walls of Alexandria and captured
thecity. However, the question seems
to be still unsettled. See F. K. Ginzel,
Handbuch der mathematischen wund
tecknischen Chronologie, i. 226 sqq.,
who thinks it probable that the change
was made in 26 B.c. For the purposes
of this study the precise date of the
introduction of the Alexandrian year is
not material.

2 In demotic the fixed Alexandrian
year is called ¢ the year of the
Ionians,” while the old movable year
is styled ¢¢the year of the Egyptians.”
Documents have been found which are
dated by the day and the month of

both years. See H. Brugsch, Die
Agyptologie, pp. 354 5q.

3 L. Ideler, op. cit. i. 149-152.
Macrobius thought that the Egyptians
had always employed a solar year of
365} days (Saturn. i. 12. 2, i. 14. 3).
The ancient calendar of the Mexicans
resembled that of the Egyptians except
that it was divided into eighteen months
of twenty days each (instead of twelve
months of thirty days each), with five
supplementary days added at the end
of the year. These supplementary
days (nemontemi) were deemed un-
lucky : nothing was done on them:
they were dedicated to no deity; and
persons born on them were considered
unfortunate. See B. de Sahagun,
Histoirve générale des choses de la
Nouwelle - Espagne, traduite par D.
Jourdanet et R. Simeon (Paris, 1880),
Pp- 50, 164 ; F. S. Clavigero, History
of Mexico (London, 1807), i. 290.
Unlike the Egyptian calendar, how-
ever, the Mexican appears to have
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CHAPTER III
THE CALENDAR OF THE EGYPTIAN FARMER

§ 1. The Rise and Fall of the Nile

IF the Egyptian farmer of the olden time could thus get no
help, except at the rarest intervals, from the official or sacer-
dotal calendar, he must have been compelled to observe for
himself those natural signals which marked the times for the
various operations of husbandry. In all ages of which we
possess any records the Egyptians have been an agricultural
people, dependent for their subsistence on the growth of the
corn. The cereals which they cultivated were wheat, barley,
and apparently sorghum (Holcus sorghum, Linnaeus), the
doora of the modern fellaheen.! Then as now the whole
country, with the exception of a fringe on the coast of the
Mediterranean, was almost rainless, and owed its immense
fertility entirely to the annual inundation of the Nile, which,
regulated by an elaborate system of dams and canals, was
distributed over the fields, renewing the soil year by year
with a fresh deposit of mud washed down from the great
equatorial lakes and the mountains of Abyssinia. Hence
the rise of the river has always been watched by the in-
habitants with the utmost anxiety ; for if it either falls short
of or exceeds a certain height, dearth and famine are the
inevitable consequences.? The water begins to rise early in

1 Herodotus, ii. 36, with A. Wiede-  Alertum, pp. 577 sgg. ; A. de Can-
mann’s note ; Diodorus Siculus, i. 14.  dolle, Origin of Cultivated Plants
1, i. 17. 13 Pliny, Nat. Hist. v. 57 (London, 1884), pp. 354 s¢., 369,
sg., xviil. 60; Sir J. Gardiner Wilkin- 381 ; G. Maspero, Histoire ancienne
son, Manners and Customs of the des Peuples de I’Orient Classique, i. 66.
Ancient Egyptians (London, 1878), 2 Herodotus, ii. 14; Diodorus
ii. 398, 399, 418, 426 s¢.; A. Erman, Siculus, i. 36 ; Strabo, xvii. 1. 3, pp.
Aegypten und aegyptisches Lebenn im  786-788 ; Pliny, Nat. Hist. xviii. 167-
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June, but it is not until the latter half of July that it swells to
a mighty tide. By the end of September the inundation is
at its greatest height. The country is now submerged, and
presents the appearance of a sea of turbid water, from which
the towns and villages, built on higher ground, rise like
islands. For about a month the flood remains nearly
stationary, then sinks more and more rapidly, till by De-
cember or January the river has returned to its ordinary
bed. With the approach of summer the level of the water
continues to fall. In the early days of June the Nile is
reduced to half its ordinary breadth; and Egypt, scorched
by the sun, blasted by the wind that has blown from the
Sahara for many days, scems a mere continuation of the
desert. The trees are choked with a thick layer of grey
dust. A few meagre patches of vegetables, watered with
difficulty, struggle painfully for existence in the immediate
neighbourhood of the villages. Some appearance of verdure
lingers beside the canals and in the hollows from which the
moisture has not wholly evaporated. The plain appears to
pant in the pitiless sunshine, bare, dusty, ash-coloured,
cracked and seamed as far as the eye can see with a net-
work of fissures. From the middle of April till the middle
of June the land of Egypt is but half alive, waiting for the
new Nile!

For countless ages this cycle of natural events has
determined the annual labours of the Egyptian husband-
man. The first work of the agricultural year is the cutting

170; Seneca, Natur. Quaest. iv. 2.
1-10; E. W. Lane, Manners and Cus-
toms of the Moderrn Egyptians (Paisley
and London, 1895), pp. 17 s¢., 495
sgqg. ; A. Erman, op. cit. pp. 21-25;
G. Maspero, gp. cit. i. 22 sgg. How-
ever, since the Suez Canal was cut,
rain has been commoner in Lower
Egypt (A. H. Sayce on Herodotus,
ii. 14).

1 G. Maspero, Histoire ancienne des
Peuples de I’ Orient Classique, 1. 22-26 ;
A, Erman, degypten und acgyptisches
Leben im Altertum, p. 23. According
to Lane (gp. cZt. pp. 17 sg.) the Nile
rises in Egypt about the summer sol-
stice (June 21) and reaches its greatest
height by the autumnal equinox (Sep-

tember 22). This agrees exactly with
the statement of Diodorus Siculus (i.
36. 2). Herodotus says (ii. 19) that
the rise of the river lasted for a hun-
dred days from the summer solstice.
Compare Pliny, Nat. Hist. v. 37,
xviil. 167 ; Seneca, Naf. Quaest. iv.
2. 1. According to Prof. Ginzel the
Nile does not rise in Egypt till the last
week of June (Handbuck der mathe-
matischen und teckhnischen Chronologie,
i. 154). For ancient descriptions of
Egypt in time of flood see Herodotus,
ii. 97 ; Diodorus Siculus, i. 36. 8 sg. ;
Strabo, xvil. 1. 4, p. 788 ; Aelian, De
natura animalium, x. 43; Achilles
Tatius, iv. 12 ; Seneca, Natur., Quaest.
iv. 2. 8 and 11,

Irrigation,
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and harvest
in Egypt.
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of the dams which have hitherto prevented the swollen
river from flooding the canals and the fields. This is done,
and the pent-up waters released on their beneficent mission,
in the first half of August! In November, when the inun-
dation has subsided, wheat, barley, and sorghum are sown.
The time of harvest varies with the district, falling about a
month later in the north than in the south. In Upper or
Southern Egypt barley is reaped at the beginning of March,
wheat at the beginning of April, and sorghum about the
end of that month.?

It is natural to suppose that these various events of the
agricultural year were celebrated by the Egyptian farmer
with some simple religious rites designed to secure the
blessing of the gods upon his labours. These rustic cere-
monies he would continue to perform year after year at
the same season, while the solemn festivals of the priests
continued to shift, with the shifting calendar, from summer
through spring to winter, and so backward through autumn
to summer. The rites of the husbandman were stable
because they rested on direct observation of nature: the
rites of the priest were unstable because they were based on
a false calculation. Yet many of the priestly festivals may
have been nothing but the old rural festivals disguised in the
course of ages by the pomp of sacerdotalism and severed. by
the error of the calendar, from their roots in the natural
cycle of the seasons.

1 Sir]. Gardiner Wilkinson, Manners
and Customs of the Ancient Egyptians
(London, 1878), ii. 365 s¢.: E. W,
Lane, Manners and Customs of the
Modern Egyptians (Paisleyand London,
1895), pp. 498 sg7¢.; G. Maspero,
Histoire ancienne des Pewples de I’ Orient
Classique, i. 23 sg., 69. The last-
mentioned writer says (p. 24) that the
dams are commonly cut between the
first and sixteenth of July, but appar-
ently he means August.

2 Sir J. D. Wilkinson, gp. ¢z, ii. 398
sg.; Prof. W. M. Flinders Petrie, cited
above, vol. i. p, 231, note 3. According

to Pliny (Nar. Hist. xviii. 60) barley
was reaped in Egypt in the sixth month
from sowing, and wheat in the seventh
month. Diodorus Siculus, on the other
hand, says (i. 36. 4) that the corn was
reaped after four or five months. Per-
haps Pliny refers to Lower, and Dio-
derus to Upper Egypt. Elsewhere
Pliny affirms (Naz. Hist. xviii. 169)
that the corn was sown at the begin-
ning of November, and that the reaping
began at the end of March and was
completed in May. This certainly
applies better to Lower than to Upper
Egypt.
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§ 2. Rites of Irrigation

These conjectures are confirmed by the little we know
both of the popular and of the official Egyptian religion.
Thus we are told that the Egyptians held a festival of Isis
at the time when the Nile began to rise. They believed
that the goddess was then mourning for the lost Osiris, and
that the tears which dropped from her eyes swelled the
impetuous tide of the river.! Hence in Egyptian inscrip-
tions Isis is spoken of as she “who maketh the Nile to swell
and overflow, who maketh the Nile to swell in his season.”?
Similarly the Toradjas of Central Celebes imagine that
showers of rain are the tears shed by the compassionate
gods in weeping for somebody who is about to die; a
shower in the morning is to them an infallible omen of
death? However, an uneasy suspicion would seem to have
occurred to the Egyptians that perhaps after all the tears of
the goddess might not suffice of themselves to raise the
water to the proper level; so in the time of Rameses II.
the king used on the first day of the flood to throw into the
Nile a written order commanding the river to do its duty,
and the submissive stream never failed to obey the royal
mandate.* Yet the ancient belief survives in a modified
form to this day. For the Nile, as we saw, begins to rise in
June about the time of the summer solstice, and the people
still attribute its increased volume to a miraculous drop
which falls into the river on the night of the seventeenth of
the month. The charms and divinations which they practise
on that mystic night in order to ascertain the length of their
own life and to rid the houses of bugs may well date from
a remote antiquity.’ Now if Osiris was in one of his aspects

1 Pausanias, x. 32. 18. streaming down from his eyes. See

2 E. A. Wallis Budge, Osiris and
the Egyptian Resurrection, ii. 278.

3 N. Adriani en Alb. C. Kruijt, De
Bare’e-sprekende Toradjas var Midden-
Celebes (Batavia, 1912), i. 273. The
more civilized Indians of tropical
America, who practised agriculture
and had developed a barbaric art,
appear to have commonly represented
the rain-god in human form with tears

PT. IV, VOL. 1I

T. A. Joyce, *The Weeping God,”
Essays and Studies presented to William
Ridgeway (Cambridge, 1913), pp. 365-
374.

¢ This we learn from inscriptions
at Silsilis. See A. Moret, Mystéres
Egyptiens (Paris, 1913), p. 180.

5 E. W. Lane, Manners and Customs
of the Modern Egyptians (Paisley and
London, 1895), ch. xxvi. pp. 495 sg.
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a god of the corn, nothing could be more natural than that
he should be mourned at midsummer. For by that time the
harvest was past, the fields were bare, the river ran low, life
seemed to be suspended, the corn-god was dead. At sucha
moment people who saw the handiwork of divine beings in
all the operations of nature might well trace the swelling of
the sacred stream to the tears shed by the goddess at the
death of the beneficent corn-god her husband.

And the sign of the rising waters on earth was accom-
panied by a sign in heaven. For in the early days of
Egyptian history, some three or four thousand years before
the beginning of our era, the splendid star of Sirius, the
brightest of all the fixed stars, appeared at dawn in the east
just before sunrise about the time of the summer solstice,
when the Nile begins to rise! The Egyptians called it
Sothis, and regarded it as the star of Isis? just as the

1 L. Ideler, Handbuck der matke-
matischen und technischen Chronologie,
i. 124 s¢q. ; R. Lepsius, Die Chrono-
logie der Aegypter,i. 168 s¢.; F. K.
Ginzel, Handbuch der mathematischen
und technischen Chronologie, i. 190
sg.; Ed. Meyer, ¢ Nachtrige zur
dgyptischen Chronologie,” A4ékand-
lungen der kinigl. Preuss. Akademie
der  Wissenschaften, 1907 (Berlin,
1908), pp. 11 sg.; #d., Gesckickte des
Altertums,® 1, 28 sq., 99 sgg. The
coincidence of the rising of Sirius with
the swelling of the Nile is mentioned
by Tibullus (i. 7. 21 s¢.) and Aelian
(De natura animalium, x. 45). In
later times, as a consequence of the
precession of the equinoxes, the rising
of Sirius gradually diverged from the
summer solstice, falling later and later
in the solar year. In the sixteenth
and fifteenth century B.C. Sirius rose
seventeen days after the summer
solstice, and at the date of the Canopic
decree (238 B.C.) it rose a whole
month after the first swelling of the
Nile. See L. Ideler, 0p. ciz. i. 130;
F. K. Ginzel, 0p. cit. i. 190; Ed.
Meyer, ¢‘Nachtrige zur &dgyptischen
Chronologie,” pp. II sg. According
to Censorinus (De die natali, xxi. 10),
Sirius regularly rose in Egypt on the
twentieth of July (Julian calendar);

v

and this was true of latitude 30° in
Egypt (the latitude nearly of Heliopolis
and Memphis) for about three thousand
years of Egyptian history. See L.
Ideler, op. ciz. i. 128-130. But the
date of the rising of the star is not
the same throughout Egypt ; it varies
with the latitude, and the variation
within the limits of Egypt amounts to
seven days or more. Roughly speak-
ing, Sirius rises nearly a whole day
earlier for each degree of latitude you
go south. Thus, whereas near Alex-
andria in the north Sirius does not rise
till the twenty-second of July, at Syene
in the south it rises on the sixteenth
of July. See R. Lepsius, op. cit. 1.
168 sg.;  F. K. Ginzel, gp. cit. i
182 sg. Now it is to be remembered
that the rising of the Nile, as well as
the rising of Sirius, is observed earlier
and earlier the further south you go.
The coincident variation of the two
phenomena could hardly fail to con-
firm the Egyptiens in their belief of a

natural or supernatural connexion be-

tween them.

2 Diodorus Siculus, i. 27. 4; Plu-
tarch, Zsis et Osiris, 21, 22, 38, 61;
Porphyry, De antro nympharum, 24 ;
Scholiast ‘on Apollonius Rhodius, ii.
517 ; Canopic decree, lines 36 s¢., in
W. Dittenberger’s Orientis Graeci In-
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Babylonians deemed the planet Venus the star of Astarte.
To both pecoples apparently the brilliant luminary in the
morning sky seemed the goddess of life and love come to
mourn her departed lover or spouse and to wake him from the

dead.

Hence the rising of Sirius marked the beginning of the

sacred Egyptian year," and was regularly celebrated by a festi-

val which did not shift with the shifting official year.?

The

scriptiones Selectae, vol. i. p. 102, No.
56 (lines 28 sg. in Ch. Michel’'s Re-
cueil & Inscriptions Grecques, p. 417,
No. 551); R. V. Lanzone, Dzzionario
di Mitologia Fgizia, pp. 825 sg. On
the ceiling of the Memnonium at
Thebes the heliacal rising of Sirius is
represented under the form and name
of Isis (Sir J. G. Wilkinson, Manners
and Customs of the Anctent Egyptians,
London, 1878, iii. 102).

1 Porphyry and the Canopic decree,
X.cc. ; Censorinus, De die natali, xviii.
10, xxi. 10. In inscriptions on the
temple at Syene, the modern Assuan,
Isis is called ¢“the mistress of the be-
ginning of the year,” the goddess
¢ who revolves about the world, near
to the constellation of Orion, who rises
in the eastern sky and passes to the
west perpetually ” (R. V. Lanzone, op.
cit. p. 826). According to some, the
festival of the rising of Sirius and the
beginning of the sacred year was held
on the nineteenth, not the twentieth
of July. See Ed. Meyer, ‘Agyp-
tische Chronologie,” Abkandlungen der
kinigl. Preuss. Akademie der Wissen-
schaften, 1904, pp. 22 sg9q.; id.,
¢ Nachtrige zur dgyptischen Chrono-
logie,” Abhandlungen der konigl.
Preuss. Akademie der Wissenschaften,
1907, pp. 7 $99.; id., Geschichte des
Altertums,? i. 2. pp. 28 sgg., 98 sgq.

2 Eudoxi ars astronomica, qualts
in charta Aegyptiaca superest, ed.
F. Blass (Kiliae, 1887), p. 14, ol 8¢
da[rpo]\[6}yoe Kal ol lepoypauu[aTeis]
x[pvlrar Tats kard ceNd[vInlv] Hu[é]-
pats kal dyover wavdnulilkas oplras
Twas wév os évoullafln To 08¢ kara-
xurhpa kal kuvds dvaToNiy kal geApvaia
kara Oeb[v], dvakeybuevor Tds Nuépas éx
7&v  Alyvmriwr. This statement of
Eudoxus or of one of his pupils is

important, since it definitely proves

The rising
of Sirius
marked
the begin-
ning of
the sacred
Egyptian

that, besides the shifting festivals of Year.

the shifting official year, the Egyptians
celebrated other festivals, which were
dated by direct observation of natural
phenomena, namely, the annual inun-
dation, the rise of Sirius, and the
phases of the moon. The same dis-
tinction of the fixed from the movable
festivals is indicated in one of the
Hibeh papyri, but the passage is un-
fortunately mutilated. See Z%e Hibek
Papyri, part i., edited by B. P. Gren-
fell and A. S. Hunt (London, 1906),
Pp- 145, 151 (pointed out to me by
my friend Mr. W. Wyse). The
annual festival in honour of Ptolemy
and Berenice was fixed on the day of
the rising of Sirius. See the Canopic
decree, in W. Dittenberger’s Orientis
Graeci Inscriptiones Selectae, No. 56
(vol. i. pp. 102 s57.).

The rise of Sirius was carefully
observed by the islanders of Ceos, in
the Aegean. They watched for it
with arms in their hands and sacrificed
on the mountains to the star, drawing
from its aspect omens of the salubrity
or unhealthiness of the coming year.
The sacrifice was believed to secure the
advent of the cool North winds (the
Etesian winds as the Greeks call
them), which regularly begin to blow
about this time of the year, and miti-
gate the oppressive heat of summer in
the Aegean. See Apollonius Rhodius,
Argon. ii. §516-527, with the notes of
the Scholiast on vv. 498, 526 ; Theo-
phrastus, De wentis, ii. 14 ; Clement
of Alexandria, Strom. vi. 3. 29, p. 753,
ed. Potter ; Nonnus, Dionys. v. 269-
2795 Hyginus, Astronomica, ii. 43
Cicero, De divinatione, i. 57. 130;
M. P. Nilsson, Griechische Feste
(Leipsic, 1906), pp. 6-8; C. Neu-
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first day of the first month Thoth was theoretically supposed
to date from the heliacal rising of the bright star, and in all
probability it really did so when the official or civil year of
three hundred and sixty-five days was first instituted. But
the miscalculation which has been already explained® had
the effect of making the star to shift its place in the calendar
by one day in four years. Thus if Sirius rose on the first
of Thoth in one year, it would rise on the second of Thoth
four years afterwards, on the third of Thoth eight years
afterwards, and so on until after the lapse of a Siriac or
Sothic period of fourteen hundred and sixty solar years the
first of Thoth again coincided with the heliacal rising of

Sirius.?

This observation of the gradual displacement of

mann und J. Partsch, Physikalische
Geographie von Grieckenland (Breslau,
1885), pp. 96 sgzg. On the top of
Mount Pelion in Thessaly there was a
sanctuary of Zeus, where sacrifices were
offered at the rising of Sirius, in the
height of the summer, by men of rank,
who were chosen by the priest and
wore fresh sheep-skins. See [Dicae-
archus,] ‘¢ Descriptio Graeciae,” Geo-
graphi Graeci Minores, ed. C. Miiller,
i. 107 ; Historicorum Graecorum Frag-
menta, ed. C. Miiller, ii. 262.

1 Above, pp. 24 sg.

2 We know from Censorinus (De die
natali, xxi. 10) that the first of Thoth
coincided with the heliacal rising of
Sirius on July 20 (Julian calendar) in
the year 139 A.D. Hence reckoning
backwards by Sothic periods of 1460
solar years we may infer that Sirius
rose on July 2oth (Julian calendar) in
the years 1321 B.c., 2781 B.c., and
4241 B.C.; and accordingly that the
civil or vague Egyptian year of 365
days was instituted in one of these
years. In favour of supposing that it
was instituted either in 2781 B.C. or
4241 B.C., it may be said that in both
these years the rising of Sirius nearly
coincided with the summer solstice and
the rising of the Nile; whereas in the
year 1321 B.C. the summer solstice,
and with it the rising of the Nile, fell
nineteen days before the rising of Sirius
and the first of Thoth. Now when we
consider the close causal connexion

which the Egyptians traced between
the rising of Sirius and the rising of
the Nile, it seems probable that they
started the new calendar on the first
of Thoth in a year in which the two
natural phenomena coincided rather
than in one in which they diverged
from each other by nineteen days.
Prof. Ed. Meyer decides in favour of
the year 4241 B.C. as the date of the
introduction of the Egyptian calendar
on the ground that the calendar was
already well known in the Old King-
dom. See L. Ideler, op. cit. i. 125
sgq.; F. K. Ginzel, gp. ct. i. 192 sgq. ;
Ed. Meyer, ¢ Nachtrige zur &dgyp-
tischen Chronologie,” Abkandlungen
der lkinigl. Preuss. Akademie der
Wissenschaften, 1907 (Berlin, 1908),
Pp. 11 sq.; 2d., Geschichte des Alter-
tums,® i. 2. pp. 28 sgg., 98 sgg.
When the fixed Alexandrian year was
introduced in 30 B.C. (see above, pp.
27 sg.) the first of Thoth fell on
August 29, which accordingly was
thenceforth reckoned the first day of
the year in the Alexandrian calendar.
See L. Ideler, op. cét. i. 153 sgg. The
period of 1460 solar or 1461 movable
Egyptian years was variously called a
Sothic period (Clement of Alexandria,
Strom. i. 21. 136, p. 401 ed. Potter),
a Canicular year (from Canicula, *“the
Dog-star,” that is, Sirius), a heliacal
year, and a year of God (Censorinus,
De die natalz, xviii. 10). But there is
no evidence or probability that the
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the star in the calendar has been of the utmost importance
for the progress of astronomy, since it led the Egyptians
directly to the determination of the approximately true
length of the solar year and thus laid the basis of our
modern calendar; for the Julian calendar, which we owe
to Caesar, was founded on the Egyptian theory, though not
on the Egyptian practice! It was therefore a fortunate
moment for the world when some pious Egyptian, thousands

The obser-
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the gradual
displace-
ment of
Sirius in
the calen-
dar led to
the deter-
mination
of the true
length of

of years ago, identified for the first time the bright star of the solar

Sirius with his goddess; for the identification induced his
countrymen to regard the heavenly body with an attention
which they would never have paid to it if they had known
it to be nothing but a world vastly greater than our own
and separated from it by an inconceivable, if not immeasur-
able, abyss of space.

The cutting of the dams and the admission of the water

period was recognized by the Egyptian

astronomers who instituted the mov- Egyptian Sg:gs:{:g’ Alexandrian

able year of 365 days. Rather, as Months. July 2o ear.

Ideler pointed out (op. cit. i. 132), it

must have been a later discovery based x Thoth . .{20 July . .[29 August

on continued observations of the heliacal |t Phacphi .| 19 August . 28 September

2.9 £ Siri Ty dual di 1 Athyr . .|18 September |28 October

rising of Sirius and of its gradual dis- 1 Khoiak . !18 October . |27 November

placement through the whole length of  x ﬁYblh . |17 Igovemll))er =7 i[])ecember
. : b4 echir - 17 ecember. | 2 anuar

the official calendar. Brugsch, indeed, DIl G e e A Februa¥y

went so far as to suppose that the |1 Pharmuthi.|15 February .|27 March

period was a discovery of astronomers | Pachon  .i17 March . 26 April

£ th a t Pt G hich 1 Payni . .|16 April . .|26 May

of the second century A.D., to whic 1 Epiphi. .[16 May . .|25 June

they were led by the coincidence of |t Mesori. .l1sJune . .|z5 July

the first of Thoth with the heliacal ~|* SyPPlement-|xs July .« o4 August

rising of Sirius in 139 A.D. (Die

Agyptologie, p. 357). But the dis-

covery, based as it is on a very simple See L. Ideler, op. cit. i

143 7.3

calculation (365 X 4 = 1460), could
hardly fail to be made as soon as
astronomers estimated the length of
the solar year at 365} days, and that
they did so at least as early as 238 B.C.
is proved conclusively by the Canopic
decree. See above, pp. 2557.,27. Asto
the Sothic periodsee further R. Lepsius,
Die Chronologie der Aegypter, i. 165
sgqg. 3 F. K. Ginzel, 0p. cit. i. 187 sgg.

For the convenience of the reader I
subjoin a table of the Egyptian months,
with their dates, as these fell, (1) in a
year when the first of Thoth coincided
with July 20 of the Julian calendar,
and (2) in the fixed Alexandrian year.

F. K. Ginzel, gp. cit. i. 200.

1 The Canopic decree (above, p.
27) suffices to prove that the
Egyptian astronomers, long before
Caesar’s time, were well acquainted
with the approximately exact length of
the solar year, although they did not
use their knowledge to correct the
calendar except for a short time in the
reign of Ptolemy Euergetes. With
regard to Caesar’s debt to the Egyptian
astronomers see Dio Cassius, xliil. 26 ;
Macrobius, Saturn. i. 14. 3, i. 16. 39;
L. Ideler, Handbuch der mathematischen
und technischen Chronologie; i. 166

5q9.

year.
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into the canals and fields is a great event in the Egyptian
year. At Cairo the operation generally takes place between
the sixth and the sixteenth of August, and till lately was
attended by ceremonies which deserve to be noticed, because
they were probably handed down from antiquity. An
ancient canal, known by the name of the Khalij, formerly
passed through the native town of Cairo. Near its entrance
the canal was crossed by a dam of earth, very broad at
the bottom and diminishing in breadth upwards, which used
to be constructed before or soon after the Nile began to
rise. In front of the dam, on the side of the river, was
reared a truncated cone of earth called the ’aroosez or
“bride,” on the top of which a little maize or millet was
generally sown. This “ bride” was commonly washed down
by the rising tide a week or a fortnight before the cutting
of the dam. Tradition runs that the old custom was to
deck a young virgin in gay apparel and throw her into
the river as a sacrifice to obtain a plentiful inundation.!
Certainly human sacrifices were offered for a similar purpose
by the Wajagga of German East Africa down to recent
years. These people irrigate their fields by means of skil-
fully constructed channels, through which they conduct the
water of the mountain brooks and rivers to the thirsty land.
They imagine that the spirits of their forefathers dwell
in the rocky basins of these rushing streams, and that they
would resent the withdrawal of the water to irrigate the
fields if compensation were not offered to them. The
water-rate paid to them consisted of a child, uncircumcised
and of unblemished body, who was decked with ornaments
and bells and thrown into the river to drown, before they
ventured to draw off the water into the irrigation channel.
Having thrown him in, his executioners shewed a clean
pair of heels, because they expected the river to rise in flood
at once on receipt of the water-rate? In similar circum-
stances the Njamus of British East Africa sacrifice a sheep
before they let the water of the stream flow into the ditch

1 E. W. Lane, Manners and 2 Bruno Gutmann, ‘¢ Feldbausitten
Customs of the Modern FEgyptians und Wachstumsbrauche der Wads-
(Paisley and London, 1895), ch. xxvi.  chagga,” Zeitschrift fiir Ethnologie,
Pp. 499 sg. xlv. (1913) pp. 484 s7.
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or artificial channel. The fat, dung, and blood of the
animal are sprinkled at the mouth of the ditch and in
the water ; thereupon the dam is broken down and the
stream pours into the ditch. The sacrifice may only be
offered by a man of the Il Mayek clan, and for two days
afterwards he wears the skin of the beast tied round his
head. No one may quarrel with this man while the water
is irrigating the crops, else the people believe that the water
would cease to flow in the ditch; more than that, if* the
men of the Il Mayek clan were angry and sulked for ten
days, the water would dry up permanently for that season.
Hence the Il Mayek clan enjoys great consideration in the
tribe, since the crops are thought to depend on their good
will and good offices. Ten elders assist at the sacrifice of
the sheep, though they may take no part in it. They must
all be of a particular age; and after the ceremony they
may not cohabit with their wives until harvest, and they are
obliged to sleep at night in their granaries. Curiously enough,
too, while the water is irrigating the fields, nobody may kill
waterbuck, eland, oryx, zebra, rhinoceros, or hippopotamus.

Anybody caught red-handed in the act of breaking this game-J

law would at once be cast out of the village.

Whether the “bride ” who used to figure at the ceremony
of cutting the dam in Cairo was ever a live woman or not,
the intention of the practice appears to have been to marry
the river, conceived as a male power, to his bride the corn-
land, which was soon to be fertilized by his water. The
ceremony was therefore a charm to ensure the growth of the
crops. As such it probably dated, in one form or another,
from ancient times. Dense crowds assembled to witness
the cutting of the dam. The operation was performed
before sunrise, and many people spent the preceding night
on the banks of the canal or in boats lit with lamps on the
river, while fireworks were displayed and guns discharged
at frequent intervals. Before sunrise a great number of
workmen began to cut the dam, and the task was accom-
plished about an hour before the sun appeared on the

1 Hon. K. R. Dundas, ““Notes Journal of the Royal Anthropological
on the tribes inhabiting the-Baringo  /amsfitute, x1. (1910) p. 54.
District, East Africa Protectorate,”

Modern
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cutting of
the dams,
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horizon. When only a thin ridge of earth remained, a boat
with an officer on board was propelled against it, and
breaking through the slight barrier descended with the rush
of water into the canal. The Governor of Cairo flung a
purse of gold into the boat as it passed. Formerly the
custom was to throw money into the canal. The populace
used to dive after it, and several lives were generally lost
in the scramble! This practice also would seem to have
been ancient, for Seneca tells us that at a place called
the Veins of the Nile, not far from Philae, the priests used
to cast money and offerings of gold into the river at a
festival which apparently took place at the rising of the
water.? At Cairo the time-honoured ceremony came to an
end in 1897, when the old canal was filled up. An electric
tramway now runs over the spot where for countless ages
crowds of worshippers or holiday-makers had annually
assembled to witness the marriage of the Nile.?

§ 3. Rites of Sowing

The next great operation of the agricultural year in
Egypt is the sowing of the seed in November, when the
water of the inundation has retreated from the fields. With
the Egyptians, as with many peoples of antiquity, the com-
mitting of the seed to the earth assumed the character of
a solemn and mournful rite. On this subject I will let
Plutarch speak for himself. ¢ What,” he asks, “are we to
make of the gloomy, joyless, and mournful sacrifices, if it is
wrong either to omit the established rites or to confuse and
disturb our conceptions of the gods by absurd suspicions?
For the Greeks also perform many rites which resemble
those of the Egyptians and are observed about the same
time. Thus at the festival of the Thesmophoria in Athens

1 E. W. Lane, op. cit. pp. 500-504 ;
Sir Auckland Colvin, 7ke Making of
Modern Egypt (London, 1906), pp.
278 sg. According to the latter writer,
a dressed dummy was thrown into the
river at each cutting of the dam.

2 Seneca, MNaturales Quaestiones,
iv. 2. 7. The cutting of the dams

is mentioned by Diodorus Siculus
(i. 36. 3), and the festival on that
occasion (74 karaxvripia) is noticed
by Eudoxus (or one of his pupils)
in a passage which has already been
quoted. See above, p. 35, noteZ2

3 Sir Auckland Colvin, /.c.




RITES OF SOWING

women sit on the ground and fast. And the Boeotians
open the vaults of the Sorrowful One,' naming that festival
sorrowful because Demeter is sorrowing for the descent of
the Maiden. The month is the month of sowing about the
setting of the Pleiades? The Egyptians call it Athyr, the
Athenians Pyanepsion, the Boeotians the month of Demeter.
Theopompus informs us that the western peoples consider
and call the winter Cronus, the summer Aphrodite, and the
spring Persephone, and they believe that all things are
brought into being by Cronus and Aphrodite. The
Phrygians imagine that the god sleeps in winter and wakes
in summer, and accordingly they celebrate with Bacchic
rites the putting him to bed in winter and his awakening in
summer. The Paphlagonians allege that he is bound fast
and shut up in winter, but that he stirs and is set free in
spring. And the season furnishes a hint that the sadness is
for the hiding of those fruits of the earth which the ancients
esteemed, not indeed gods, but great and necessary gifts
bestowed by the gods in order that men might not lead the
life of savages and of wild beasts. For it was that time of
year when they saw some of the fruits vanishing and failing
from the trees, while they sowed others grudgingly and with
difficulty, scraping the earth with their hands and huddling
it up again, on the uncertain chance that what they deposited
in the ground would ever ripen and come to maturity. Thus
they did in many respects like those who bury and mourn
their dead. And just as we say that a purchaser of Plato’s

CHAP. III 41

The sad-
ness of
autumn

books purchases Plato, or that an actor who plays the |

comedies of Menander plays Menander, so the men of old
did not hesitate to call the gifts and products of the gods by
the names of the gods themselves, thereby honouring and
glorifying the things on account of their utility. But in

! T4s ’Axafas. Plutarch derives the 2 In antiquity the Pleiades set at

name from dyos, ‘¢ pain,” ¢¢grief.”
But the etymology is uncertain. It
has lately been proposed to derive the
epithet from éx7%, ¢“ nourishment.” See
M. ©P. Nilsson, Griechische Feste
(Leipsic, 1906), p. 326. As to the
vaults (uéyapa) of Demeter see Pau-
sanias, ix. 8. 1; Scholiast on Lucian,
Dial. Merety. i, pp. 275 sg., ed.
H. Rabe (Leipsic, 1906).

dawn about the end of October or
early in November. See L. Ideler,
Handbuck der mathematischen und
technischen Chronologie, i. 242 ; Aug.
Mommsen, Ckronologie (Leipsic, 1883),
pp. 16, 27; G. F. Unger, ¢ Zeit-
rechnung der Griechen und R6mer,” in
Iwan Miiller’s Handbuck der klassischen
Altertumswissenschaft, i.! (Nordlingen,

1886) pp. 558, 585.
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after ages simple folk in their ignorance applied to the gods
statements which only held true of the fruits of the earth,
and so they came not merely to say but actually to believe
that the growth and decay of plants, on which they subsisted,!
were the birth and the death of gods. Thus they fell into
absurd, immoral, and confused ways of thinking, though all
l/fhe while the absurdity of the fallacy was manifest. Hence
Xenophanes of Colophon declared that if the Egyptians
deemed their gods divine they should not weep for them,
and that if they wept for them they should not deem
them divine. ‘For it is ridiculous, said he, ‘to lament
and pray that the fruits would be good enough to grow and
ripen again in order that they may again be eaten and
lamented.” But he was wrong, for though the lamentations
are for the fruits, the prayers are addressed to the gods, as
the causes and givers of them, that they would be pleased
to make fresh fruits to spring up instead of those that
perish.” 2

Plutarch’s In this interesting passage Plutarch expresses his belief
lel?:v;?:;np that the worship of the fruits of the earth was the result of
of the a verbal misapprehension or disease of language, as it has
fruits of b h ] . h .
the earth ~ Deen called by a modern school of mythologists, who explain
sprang ["the origin of myths in general on the same easy principle of
rom . . oy

Rias: metaphors misunderstood. Primitive man, on Plutarch’s
::;?(;‘igegr- “theory, firmly believed that the fruits of the earth on which

he subsisted were not themselves gods but merely the gifts
of the gods, who were the real givers of all good things.
Yet at the same time men were in the habit of bestowing on
these divine products the names of their divine creators,
either out of gratitude or merely for the sake of brevity, as
, when we say that a man has bought a Shakespeare or acted
| Moliere, when we mean that he has bought the works of
Shakespeare or acted the plays of Moli¢re. This abbreviated
mode of expression was misunderstood in later times, and so

! Tas mapovolas 7&» dvaykalwy xai
dmokpinpets. )

2 Plutarch, ZIsés ef Osiris, 69-
71. With the sleep of the Phrygian
gods we may compare the sleep of
Vishnu, The toils and anxieties of
the Indian farmer “‘are continuous,
and his only period of comparative

rest is in the heavy rain time, when,
as he says, the god Vishnu goes to
sleep, and does not wake till October
is well advanced and the time has
come to begin cutting and crushing the
sugar-cane and boiling down the juice ”
(W. Crooke, MNatives of MNorthern
India, London, 1907, p. 159).
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people came to look upon the fruits of the earth as them-
selves divine instead of as being the work of divinities: in
short, they mistook the creature for the creator. In like
manner Plutarch would explain the Egyptian worship of
animals as reverence done not so much to the beasts them-
selves as to the great god who displays the divine handiwork
in sentient organisms even more than in the most beautiful
and wonderful works of inanimate nature.!

The comparative study of religion has proved that these
theories of Plutarch are an inversion of the truth. Fetishism,
or the view that the fruits of the earth and things in general
are divine or animated by powerful spirits, is not, as Plutarch
imagined, a late corruption of a pure and primitive theism,
which regarded the gods as the creators and givers of all
good things. On the contrary, fetishism is early and theism
is late in the history of mankind. In this respect Xenophanes,
whom Plutarch attempts to correct, displayed a much truer
insight into the mind of the savage. To weep crocodile
tears over the animals and plants which he kills and eats,
and to pray them to come again in order that they may
be again eaten and again lamented—this may seem absurd
to us, but it is precisely what the savage does. And from
his point of view the proceeding is not at all absurd but
perfectly rational and well calculated to answer his ends.
For he sincerely believes that animals and fruits are tenanted
by spirits who can harm him if they please, and who cannot
but be put to considerable inconvenience by that destruction
of their bodies which is unfortunately inseparable from the
processes of mastication and digestion. What more natural,
therefore, than that the savage should offer excuses to the
beasts and the fruits for the painful necessity he is under of
consuming them, and that he should endeavour to alleviate
their pangs by soft words and an air of respectful sympathy,
in order that they may bear him no grudge, and may in due
time come again to be again eaten and again lamented?
Judged by the standard of primitive manners the attitude of
the walrus to the oysters was strictly correct :—

1 Plutarch, Zsis ez Osiris, 77.
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< J aeep for you, the Walrus said :
< I deeply sympathize.
With sobs and tears he sorted out
Those of the largest size,
Holding his pocket-handkerchief
Before his streaming eyes.”

Many examples of such hypocritical lamentations for
animals, drawn not from the fancy of a playful writer but
from the facts of savage life, could be cited! Here I
shall quote the general statement of a writer on the Indians
of British Columbia, because it covers the case of vegetable
as well as of animal food. After describing the respectful
welcome accorded by the Stlatlum Indians to the first
“ sock-eye ” salmon which they have caught in the season,
he goes on: “The significance of these ceremonies is easy
to perceive when we remember the attitude of the Indians
towards nature generally, and recall their myths relating to
the salmon, and their coming to their rivers and streams.
Nothing that the Indian of this region eats is regarded by
him as mere food and nothing more. Not a single plant,
animal, or fish, or other object upon which he feeds, is
looked upon in this light, or as something he has secured
for himself by his own wit and skill. He regards it rather
as something which has been voluntarily and compassionately
placed in his hands by the goodwill and consent of the
“spirit’ of the object itself, or by the intercession and magic
of his culture-heroes ; to be retained and used by him only
upon the fulfilment of certain conditions. These conditions
include respect and reverent care in the killing or plucking
of the animal or plant and proper treatment of .the parts he
has no use for, such as the bones, blood, and offal ; and the
depositing of the same in some stream or lake, so that the
object may by that means renew its life and physical form.
The practices in connection with the killing of animals and
the gathering of plants and fruits all make this quite clear,
and it is only when we bear this attitude of the savage
towards nature in mind that we can hope to rightly under-
stand the motives and purposes of many of his strange
customs and beliefs.” 2

L Spirits of the Corn and of the Wild, 2 C. Hill Tout, *“Report on the
ii. 204 sgg. Ethnology of the Stlatlum Indians of
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We can now understand why among many peoples of
antiquity, as Plutarch tells us, the time of sowing was a
time of sorrow. The laying of the seed in the earth was
a burial of the divine element, and it was fitting that like a
human burial it should be performed with gravity and the
semblance, if not the reality, of sorrow. Yet they sorrowed
not without hope, perhaps a sure and certain hope, that the
seed which they thus committed with sighs and tears to
the ground would yet rise from the dust and yield fruit a
hundredfold to the reaper. “They that sow in tears shall
reap in joy. He that goeth forth and weepeth, bearing
precious seed, shall doubtless come again with rejoicing,
bringing his sheaves with him.”!

§ 4. Rites of Harvest

The Egyptian harvest, as we have seen, falls not in
autumn but in spring, in the months of March, April, and
May. To the husbandman the time of harvest, at least in a
good year, must necessarily be a season of joy: in bringing
home his sheaves he is requited for his long and anxious
labours. Yet if the old Egyptian farmer felt a secret joy
at reaping and garnering the grain, it was essential that he
should conceal the natural emotion under an air of profound
dejection. For was he not severing the body of the corn-
god with his sickle and trampling it to pieces under the
hoofs of his cattle on the threshing-floor?? Accordingly we
are told that it was an ancient custom of the Egyptian corn-
reapers to beat their breasts and lament over the first sheaf
cut, while at the same time they called upon Isis® The
invocation seems to have taken the form of a melancholy
chant, to which the Greeks gave the name of Maneros.
Similar plaintive strains were chanted by corn-reapers in

British Columbia,” Journal of the
Anthropological Institute, xxxv. (1905)
pp- 140 sg.

1 Psalm cxxvi. 5 s¢. Firmicus
Maternus asks the Egyptians (De
ervore profanarum religionum, ii. 7),
“ Cur plangitis fruges terrae et cre-
scentia lugetis semina ?

2 As to the Egyptian modes of
reaping and threshing see Sir J.
Gardiner Wilkinson, Manners and
Customs of the Ancient Egyptians
(London, 1878), ii. 419 sg¢g; A.
Erman, Adegypten wund aegyptisches
Leben im Altertum, pp. 572 sqq.

3 Diodorus Siculus, i. 14. 2.
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Phoenicia and other parts of Western Asia! Probably all
these doleful ditties were lamentations for the corn-god
killed by the sickles of the reapers. In Egypt the slain
deity was Osiris, and the name Maneros applied to the dirge
appears to be derived from certain words meaning “ Come
to thy house,” which often occur in the lamentations for the
dead god.?

Ceremonies of the same sort have been observed by
other peoples, probably for the same purpose. Thus we are
told that among all vegetables corn (se/z), by which is
apparently meant maize, holds the first place in the house-
hold economy and the ceremonial observance of the
Cherokee Indians, who invoke it under the name of “the
Old Woman” in allusion to a myth that it sprang from
the blood of an old woman killed by her disobedient sons.
“ Much ceremony accompanied the planting and tending of

" the crop. Seven grains, the sacred number, were put into

‘The Old
‘Woman of
the corn
and the
laments for
her death.

each hill, and these were not afterwards thinned out. After
the last working of the crop, the priest and an assistant—
generally the owner of the field—went into the field and
built a small enclosure in the centre. Then entering it,
they seated themselves upon the ground, with heads bent
down, and while the assistant kept perfect silence the priest,
with rattle in hand, sang songs of invocation to the spirit of
the corn. Soon, according to the orthodox belief, a loud
rustling would be heard outside, which they would know
was caused by the ‘Old Woman’ bringing the corn into the
field, but neither must look up until the song was finished.
This ceremony was repeated on four successive nights, after
which no one entered the field for seven other nights, when
the priest himself went in, and, if all the sacred regulations
had been properly observed, was rewarded by finding young
ears upon the stalks. The corn ceremonies could be per-
formed by the owner of the field himself, provided he was
willing to pay a sufficient fee to the priest in order to learn
the songs and ritual. Care was always taken to keep a

1 Herodotus, ii. 79 ; Julius Pollux, 2 H. Brugsch, Adonisklage wund
iv. 54 ; Pausanias, ix. 29. 7; Athe-  Linoslied (Berlin, 1852), p. 24, cor-
naeus, xiv. 11 sg., pp. 618-620. Asto rected by A. Wiedemann, ZHerodots

these songs see Spirits of the Corn and  sweites Buck, p. 336. As to the lamen-
of the Wild, i. 214 sgq. tations for Osiris see above, p. 12.
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clean trail from the field to the house, so that the corn
might be encouraged to stay at home and not go wandering
elsewhere. Most of these customs have now fallen into dis-
use excepting among the old people, by many of whom
they are still religiously observed. Another curious ceremony,
of which even the memory is now alinost forgotten, was
enacted after the first working of the corn, when the owner
or priest stood in succession at each of the four corners of
the field and wept and wailed loudly. Even the priests are
now unable to give a reason for this performance, which may
have been a lament for the bloody death of Selu,” the Old
Woman of the Corn! In these Cherokee practices the
lamentations and the invocations of the Old Woman of
the Corn resemble the ancient Egyptian customs of lament-
ing over the first corn cut and calling upon Isis, herself
probably in one of her aspects an Old Woman of the Corn,

Further, the Cherokee precaution of leaving a clear path -

from the field to the house resembles the Egyptian invitation
to Osiris, “Come to thy house” So in the East Indies
to this day people observe elaborate ceremonies for the
purpose of bringing back the Soul of the Rice from the
fields to the barn? The Nandi of British East Africa per-
form a ceremony in September when the eleusine grain is
ripening. Every woman who owns a plantation goes out
with her daughters into the cornfields and makes a bonfire
of the branches and leaves of certain trees (the Solanun:
campylanthum and Lantana salvifolia). After that they pluck
some of the eleusine, and each of them puts one grain in her
necklace, chews another and rubs it on her forehead, throat,
and breast. “No joy is shown by the womenfolk on this
occasion, and they sorrowfully cut a basketful of the corn
which they take home with them and place in the loft to
dry.)):‘}

Just as the Egyptians lamented at cutting the corn,
so the Karok Indians of California lament at hewing the

1 J. Mooney, “Myths of the of the crop” and ¢ the first working of

Cherokee,” Nineteenth Annual Re-
port of the Bureaw of American
LEthnology (Washington, 1900), pp.
423 sg. I do not know what precisely
the writer means by ¢ the last working

the corn.”

2 Spirits of the Corn and of the
Wild, i. 180 sgg.

3 A. C. Hollis, 7%e Nands (Oxford,
1909), p. 46.






CHAPTER 1V
THE OFFICIAL FESTIVALS OF OSIRIS

§ 1. The Festival at Sais

SucH, then, were the principal events of the farmer’s calendar
in ancient Egypt, and such the simple religious rites by
which he celebrated them. But we have still to consider
the Osirian festivals of the official calendar, so far as these
are described by Greek writers or recorded on the monu-
ments. In examining them it is necessary to bear in mind
that on account of the movable year of the old Egyptian
calendar the true or astronomical dates of the official festivals
must have varied from year to year, at least until the adoption
of the fixed Alexandrian year in 30 B.C. From that time
onward, apparently, the dates of the festivals were deter-
mined by the new calendar, and so ceased to rotate
throughout the length of the solar year. At all events
Plutarch, writing about the end of the first century, implies
that they were then fixed, not movable; for though he
does not mention the Alexandrian calendar, he clearly dates
the festivals by it! Moreover, the long festal calendar of

1 Thus with regard to the Egyptian  of Athyr in the Alexandrian calendar,
month of Athyr he tells us that the sun  namely October 28-November 26.
was then in the sign of the Scorpion  Again, he says (0p. cit. 43) that the
(525 et Osirds, 13), that Athyr cor- festival of the beginning of spring was
responded to the Athenian month held at the new moon of the month
Pyanepsion and the Boeotian month  Phamenoth, which, in the Alexandrian
Damatrius (0p. ¢it. 69), that it was the calendar, corresponded to February 24-
month of sowing (74.), that in it the March 26. Further, he tells us that a
Nile sank, the earth was laid bare by festival was celebrated on the 23rd of
the retreat of the inundation, the leaves  Phaophi after the autumn equinox
fell, and the nights grew longer than (02, ¢z 52), and in the Alexandrian
the days (gp. czt. 39). These indica- calendar Phaophi began on September
tions agree on the whole with the date 28, a few days after the autumn equinox.
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Esne, an important document of the Imperial age, is obvi-
ously based on the fixed Alexandrian year; for it assigns
the mark for New Year’s Day to the day which corresponds
to the twenty-ninth of August, which was the first day of
the Alexandrian year, and its references to the rising of the
Nile, the position of the sun, and the operations of agricul-
ture are all in harmony with this supposition! Thus we
may take it as fairly certain that from 30 B.C. onwards the
Egyptian festivals were stationary in the solar year.
Herodotus tells us that the grave of Osiris was at Sais in
Lower Egypt, and that there was a lake there upon which the
sufferings of the god were displayed as a mystery by night.?
This commemoration of the divine passion was held once a
year: the people mourned and beat their breasts at it to testify
their sorrow for the death of the god ; and an image of a cow,
made of gilt wood with a golden sun between its horns, was
carried out of the chamber in which it stood the rest of the
year? The cow no doubt represented Isis herself, for cows
were sacred to her, and she was regularly depicted with the
horns of a cow on her head,! or even as a woman with the
head ofa cow.® Itis probable that the carrying out of her cow-
shaped image symbolized the goddess searching for the dead
body of Osiris ; for this was the native Egyptian interpretation
of a similar ceremony observed in Plutarch’s time about the
winter solstice, when the gilt cow was carried seven times

round the temple.’®

A great feature of the festival was the

Once more, he observes that another
festival was held after the spring
equinox (0p. c¢ét. 65), which implies
the use of a fixed solar year. See
G. Parthey in his edition of Plutarch’s
Isis et Osiris (Berlin, 1850), pp. 165-
169.

1 H. Brugsch, Die Agyptologie, p.
355.
2 Herodotus, ii. 170.

3 Herodotus, ii. 129-132.

4 Herodotus, ii. 41, with Prof. A.
Wiedemann’s note (Herodols zweites
Buck, pp. 187 sg¢.); Diodorus
Siculus, i. 11. 4; Aelian, De natura
animalium, x. 273 Plutarch, Zsis et
Osiris, 19 and 39. According to
Prof. Wiedemann ¢‘‘the Egyptian
name of the cow of Isis was /es-#, and

this is one of the rare cases in which
the name of the sacred animal agrees
with that of the deity.” Hest was the
usual Egyptian form of the name
which the Greeks and Romans repre-
sented as Isis. See R. V. Lanzone,
Dizionario di Mitologia Egizia, pp.
813 s¢q.

5 In this form she is represented on
a relief at Philae pouring a libation in
honour of the soul of Osiris. See
E. A. Wallis Budge, Osézis and the
Egyptian Resurrection, i. 8. She is
similarly portrayed in a bronze statu-
ette, which is now in the Louvre.
See G. Perrot et Ch. Chipiez, Histoire
de P’Art dans DAntiguité, i. (Paris,
1882) p. 60, fig. 40.

6 Plutarch, Zsis et Osirss, 52. The
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nocturnal illumination. People fastened rows of oil-lamps The
to the outside of their houses, and the lamps burned all gg’;":;a
night long. The custom was not confined to Sais, but was houses
observed throughout the whole of Egypt.! g’;;;tg};m
This universal illumination of the houses on one night the night
of the year suggests that the festival may have been a com- ?;If‘v‘;l
memoration not merely of the dead Osiris but of the dead -
in general, in other words, that it may have been a night of rite was a
All Souls? For it® a widespread belief that the souls of Tk
the dead revisit their old homes on one night of the year; o
and on that solemn occasion people prepare for the recep-
tion of the ghosts by laying out®food *for them to eat, and
lighting lamps to guide them on their dark road from and to

the grave. The following instances W1l illustrate the custom.

-
§ 2. Feasts of All Souls

The Esquimaux of St. Michael and the lower Yukon Annual
River in Alaska hold a festival of the dead every year at Loyl of
the end of November or the beginning of December, as among
well as a greater festival at intervals of several years. At iﬁ;uﬁ_sq“"
these seasons, food, drink, and clothes are provided for the
returning ghosts in the Zaskim or clubhouse of the village,
which is illuminated with oil lamps. Every man or The light-
woman who wishes to honour a dead friend sets up a lamp ;Zigﬁ ;f;f
on a stand in front of the place which the deceased used to the dead.
occupy in the clubhouse. These lamps, filled with seal oil,
are kept burning day and night till the festival is over.

They are believed to light the shades on their return to

interpretation is accepted by Prof. A.  was there identified with Isis. See

Wiedemann (Herodots zweites Buck,
p- 482).

1 Herodotus, ii. 62. In one of the
Hibeh papyri (No. 27, lines 165-167)
mention is made of the festival and of
the lights which were burned through-
out the district. See Z%e Hibeh Papyri,
part i., ed. B. P. Grenfell and A. S.
Hunt (London, 1906), p. 149 (pointed
out to me by Mr. W. Wyse). In
the papyrus the festival is said to have
been held in honour of Athena (Z.e.
Neith), the great goddess of Sais, who

A. Wiedemann, Die Religion der alten
Agypter, pp. 77 5¢.; id., Religion of
the Ancient Egyptians, pp. 140 sq.

2 In the period of the Middle King-
dom the Egyptians of Siut used to
light lamps for the dead on the last
day and the first day of the year. See
A. Erman, ¢“Zehn Vortrige aus dem
mittleren Reich,” Zedtschrift fiir dgyp-
tische Spracke und Alterthumskunde,
xx. (1882) p. 164 ; id., Aegypten und
aegyptisches Leben im Altertum, pp.

434 sg.
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their old home and back again to the land of the dead. If
any one fails to put up a lamp in the clubhouse and to keep
it burning, the shade whom he or she desires to honour
could not find its way to the place and so would miss the
feast. On the eve of the festival the nearest male relation
goes to the grave and summons the ghost by planting there
a small model of a seal spear or of a wooden dish, accord-
ing as the deceased was a man or a woman. The badges
of the dead are marked on these implements. When all is
ready, the ghosts gather in the fire-pit under the clubhouse,
and ascending through the floor at the proper moment take
possession of the bodies of their namesakes, to whom the
offerings of food, drink, and clothing are made for the benefit
of the dead. Thus each shade obtains the supplies he needs
in the other world. The dead who have none to make
offerings to them are believed to suffer great destitution.
Hence the Esquimaux fear to die without leaving behind
them some one who will sacrifice to their spirits, and child-
less people generally adopt children lest their shades should
be forgotten at the festivals. When a person has been
much disliked, his ghost is sometimes purposely ignored,
and that is deemed the severest punishment that could be
inflicted upon him. After the songs of invitation to the
dead have been sung, the givers of the feast take a small
portion of food from every dish and cast it down as an
offering to the shades; then each pours a little water on
the floor so that it runs through the cracks. In this way
they believe that the spiritual essence of all the food and
water is conveyed to the souls. The remainder of the food
is afterwards distributed among the people present, who eat
of it heartily. Then with songs and dances the feast comes
to an end, and the ghosts are dismissed to their own place.
Dances form a conspicuous feature of the great festival of the
dead, which is held every few years. The dancers dance not
only in the clubhouse but also at the graves and on the ice,
if the deceased met their death by drowning.!

The Indians of California used to observe annual cere-

N

1 E.W. Nelson, ¢ The Eskimo about ~ Part i. (Washington, 1899) pp. 363
Bering Strait,” Kighteenth Annual  sqq.
Report of the Bureau of Ethnology,
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monies of mourning for the dead,' at some of which the souls
of the departed were represented by living persons. Ten
or more men would prepare themselves to play the part of
the ghosts by fasting for several days, especially by abstaining
from flesh. Disguised with paint and soot, adorned with
feathers and grasses, they danced and sang in the village or
rushed about in the forest by night with burning torches in
their hands. After a time they presented themselves to the
relations of the deceased, who looked upon these maskers
as in very truth their departed friends and received them
accordingly with an outburst of lamentation, the old women
scratching their own faces and smiting their breasts with
stones in token of mourning. These masquerades were
generally held in February. During their continuance a
strict fast was observed in the village? Among the Konkaus
of California the dance of the dead is always held about the
end of August and marks their New Year’s Day. They
collect a large quantity of food, clothing, baskets, ornaments,
and whatever else the spirits are supposed to need in the
other world. These they hang on a semicircle of boughs or
small trees, cut and set in the ground leafless. In the
centre burns a great fire, and hard by are the graves. The
ceremony begins at evening and lasts till daybreak. As
darkness falls, men and women sit on the graves and wail for
the dead of the year. Then they dance round the fire with
frenzied yells and whoops, casting from time to time the
offerings into the flames. All must be consumed before the
first faint streaks of dawn glimmer in the East® The
Choctaws used to have a great respect for their dead. They
did not bury their bodies but laid them on biers made of
bark and supported by forked sticks about fifteen feet high.

1 S. Powers, Z7ibes of California
(Washington, 1877), pp. 328, 355,
356, 384.

# Kostromitonow, ‘¢ Bemerkungen
iiber die Indianer in Ober-Kalifornien,”
in K. F. v. Baer and Gr. v. Helmer-
sen’s Beitrdge zur Kenntniss des rus-
sischen Reickes, 1. (St. Petersburg, 1839)
Pp- 88 sg. The natives of the western
islands of Torres Straits used to hold a
great death-dance at which disguised
men personated the ghosts of the lately

deceased, mimicking their character-
istic gait and gestures. Women and
children were supposed to take these
mummers for real ghosts. See A, C.
Haddon, in Reports of the Cambridge
Anthropological Expedition to Torres
Straits, v. (Cambridge, 1904) pp. 252-
2565 The Belief in Immortality and
the Worskip of the Dead, i. 176 sqq.

3 S. Powers, Zribes of California,
Pp- 437 5¢.
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When the worms had consumed the flesh, the skeleton was
dismembered, any remains of muscles and sinews were
buried, and the bones were deposited in a box, the skull
being reddened with ochre. The box containing the bones
was then carried to the common burial ground. In the
early days of November the tribe celebrated a great festival
which they called the Festival of the Dead or of the Souls;
every family then gathered in the common burial ground,
and there with weeping and lamentation visited the boxes
which contained the mouldering relics of their dead. On
returning from the graveyard they held a great banquet,
which ended the festival' Some of the Pueblo Indians
of New Mexico “believe that on a certain day (in August,
I think) the dead rise from their graves and flit about the
neighbouring hills, and on that day all who have lost friends
carry out quantities of corn, bread, meat, and such other good
things of this life as they can obtain, and place them in the
haunts frequented by the dead, in order that the departed
spirits may once more enjoy the comforts of this nether
world. They have been encouraged in this belief by the
priests, who were in the habit of sending out and appropri-
ating to themselves all these things, and then making the
poor simple Indians believe that the dead had eaten
them.”?
Annual The Miztecs of Mexico believed that the souls of the
festival  dead came back in the twelfth month of every year, which
of the dead "
among the corresponded to our November. On this day of All Souls
%Z::; °of the houses were decked out to welcome the spirits. Jars of
food and drink were set on a table in the principal room,
and the family went forth with torches to meet the ghosts
and invite them to enter. Then returning themselves to the
house they knelt around the table, and with eyes bent on
the ground prayed the souls to accept of the offerings and
to procure the blessings of the gods upon the family. Thus
they remained on bended knees and with downcast eyes till
the morning, not daring to look at the table lest they
1 Bossu, Nowveaux Voyages aux  United States (Philadelphia, 1853-
Indes Occidentales (Paris, 1768), ii. 1856), iv. 78. The Pueblo village to
95 sg. which the writer particularly refers is

2 T. G. S. Ten Broeck, in H. R. Laguna.
Schoolcraft’s Jndian Tribes of the
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should offend the spirits by spying on them at their meal.
With the first beams of the sun they rose, glad at heart.
The jars of food which had been presented to the dead were
given to the poor or deposited in a secret place! The
Indians of Santiago Tepehuacan believe that the souls of
their dead return to them on the night of the eighteenth of
October, the festival of St. Luke, and they sweep the roads
in order that the ghosts may find them clean on their
passage.’

Again, the natives of Sumba, an East Indian island,
celebrate a New Year’s festival, which is at the same time a
festival of the dead. The graves are in the middle of the
village, and at a given moment all the people repair to them
and raise a loud weeping and wailing. Then after indulging
for a short time in the national pastimes they disperse to
their houses, and every family calls upon its dead to come

back. The ghosts are believed to hear and accept the
invitation. Accordingly betel and areca nuts are set out
for them. Victims, too, are sacrificed in front of every

holise, and their hearts and livers are offered with rice to
the dead. After a decent interval these portions are distri-
buted amongst the living, who consume them and banquet
gaily on flesh and rice, a rare event in their frugal lives.
Then they play, dance, and sing to their heart’s content, and
the festival which began so lugubriously ends by being the
merriest of the year. A little before daybreak the invisible
guests take their departure. All the people turn out of
their houses to escort them a little way. Holding in one
hand the half of a coco-nut, which contains a small packet
of provisions for the dead, and in the other hand a piece of
smouldering wood, they march in procession, singing a
drawling seng to the accompaniment of a gong and waving
the lighted brands in time to the music. So they move
through the darkness till with the last words of the song

1 Brasseur de Bourbourg, Histoire
des nations civilisées dw Mexigue et de
D Amérigue - Centrale (Paris, 1857—
1859), iii. 23 s¢.; H. H. Bancroft,
Native Races of the Pacific States
(London, 1875-1876), ii. 623. Simi-
lar customs are still practised by the

Indians of a great part of Mexico and
Central America (Brasseur de Bour-
bourg, gp. c#t. iii. 24, note 1).

2 «Tettre du curé de Santiago
Tepehuacan a son évéque,” Bulletin de
la Soctété de Géographie (Paris), 1Ime
Série, ii. (1834) p. 179.
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they throw away the coco-nuts and the brands in the
direction of the spirit-land, leaving the ghosts to wend
their way thither, while they themselves return to the
village!

In Kiriwina, one of the Trobriand Islands, to the east
of New Guinea, the spirits of the ancestors are believed
to revisit their native village in a body once a year after
the harvest has been got in. At this time the men perform
special dances, the people openly display their valuables,
spread out on platforms, and great feasts are made for
the spirits.  On a certain night, when the moon is at the
full, all the people raise a great shout and so drive away
the spirits to the spirit land? The Sea Dyaks of Borneo
celebrate a great festival in honour of the dead at irregular
intervals, it may be one or more years after the death
of a particular person. All who have died since the last
feast was held, and have not yet been honoured by such
a celebration, are remembered at this time; hence the
number of persons commemorated may be great, especially
if many years have elapsed since the last commemoration
service.  The preparations last many weeks: food and
drink and all other necessaries are stored in plenty, and
the whole neighbourhood for miles round is invited to
attend. On the eve of the feast the women take bamboo
splints and fashion out of them little models of various
useful articles, and these models are hung over the graves
for the use of the dead in the other world. If the feast
is held in honour of a man, the things manufactured in
his behoof will take the form of a bamboo gun, a shield,
a war-cap, and so on ; if it is a woman who is commemor-
ated, little models of a loom, a fish-basket, a winnowing-fan
and such like things will be provided for her spirit; and
if it is a child for whom the rite is performed, toys of
various kinds will be made ready for the childish ghost.
Finally, to stay the appetite of ghosts who may be too
sharp-set to wait for the formal banquet in the house,

1 S. Roos, *“Bijdrage tot de kennis  63-65.
van taal, land en volk op het eiland 2 Rev. S. B. Fellows, quoted by
Soemba,” Verkandelingen wan het George Brown, D.D., Melanesians

Bataviaasch Genootschap van Kunsten  and Polynesians (London, 1910), p.
en Wetenschappen, xxxvi. (1872) pp.  237.

—
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a supply of victuals is very considerately placed outside
the house on which the hungry spirits may fall to without
delay. The dead arrive in a boat from the other world ;
for living Dyaks generally travel by river, from which it
necessarily follows that Dyak ghosts do so likewise. The
ship in which the ghostly visitors voyage to the land of the
living is not much to look at, being in appearance nothing
but a tiny boat made out of a bamboo which has been used
to cook ricee Even this is not set floating on the river
but is simply thrown away under the house. Yet through
the incantations uttered by the professional wailing-woman
the bark is wafted away to the spirit world and is there
converted into a large war-canoe. Gladly the ghosts
embark and sail away as soon as the final summons comes.
It always comes in the evening, for it is then that the wailer
begins to croon her mournful ditties ; but the way is so long
that the spirits do not arrive in the house till the day is
breaking. To refresh them after their weary journey a
bamboo full of rice-spirit awaits them ; and this they par-
take of by deputy, for a brave old man, who does not fear
the face of ghosts, quaffs the beverage in their stead amid
the joyful shouts of the spectators. On the morning after
the feast the living pay the last offices of respect to the
dead. Monuments made of ironwood, the little bamboo
articles, and food of all kinds are set upon the graves.
In consideration of these gifts the ghosts now relinquish
all claims on their surviving relatives, and henceforth earn
their own living by the sweat of their brow. Before they
take their final departure they come to eat and drink in the
house for the last time.!

Thus the Dyak festival of the dead is not an annual
welcome accorded to all the souls of ancestors; it is a
propitiatory ceremony designed to secure once for all the
eternal welfare of the recently departed, or at least to pre-
vent their ghosts from returning to infest and importune
the living. The same is perhaps the intention of the “soul
departure” (Kathi Kasham) festival which the Tangkul

1 E. H. Gomes, Seventeen Years and briefer account of this festival see
among the Sea Dyaks of Borneo (Lon-  The Scapegoat, p. 154.
don, 1911), pp. 216-218. For another
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Nagas of Manipur, in Assam, celebrate every year about
the end of January. At this great feast the dead are
represented by living men, chosen on the ground of their
likeness to the departed, who are decked with ornaments
and treated as if they were in truth the deceased persons
come to life again. In that character they dance together
in the large open space of the village, they are fed by the
female relations, and they go from house to house, receiving
presents of cloth. The festival lasts ten days, but the great
day is the ninth. Huge torches of pinewood are made
ready to be used that evening when darkness has fallen.
The time of departure of the dead is at hand. Their living
representatives are treated to a last meal in the houses,
and they distribute farewell presents to the sorrowing kins-
folk, who have come to bid them good-bye. When the sun
has set, a procession is formed. At the head of it march
men holding aloft the flaring, sputtering torches. Then
follow the elders armed and in martial array, and behind
them stalk the representatives of the dead, with the relations
of the departed crowding and trooping about them. Slowly
and mournfully the sad procession moves, with loud lamenta-
tions, through the darkness to a spot at the north end of
the village which is overshadowed by a great tree. The
light of the torches is to guide the souls of the dead to their
place of rest; the warlike array of the elders is to guard
them from the perils and dangers of the way. At the
village boundary the procession stops and the torch-bearers
throw down their torches. At the same moment the spirits
of the dead are believed to pass into the dying flambeaux
and in that guise to depart to the far country. There is
therefore no further need for their living representatives,
who are accordingly stripped of all their finery on the spot.
When the people return home, each family is careful to
light a pine torch and set it burning on a stone in the house
just inside the front door; this they do as a precaution
to prevent their own souls from following the spirits of the
dead to the other world. The expense of thus despatching
the dead to their long home is very great; when the head
of a family dies, debts may be incurred and rice-fields
and houses sold to defray the cost of carriage. Thus

e s ad Al A e A



CHAP. IV FEASTS OF ALL SOULS

59

the living impoverish themselves in order to enrich the
dead.!

The Oraons or Uraons of Bengal feast their dead every
year on a day in January. This ceremony is called the
Great Marriage, because by it the bones of the deceased
are believed to be mysteriously reunited to each other. The
Oraons treat the bones of the dead differently according to
the dates of their death in the agricultural year. The bones
of those who died before the seeds have sprouted in the
fields are burnt, and the few charred bones which have not
been reduced to ashes are gathered in an earthen pot.
With the bones in the pot are placed offerings of rice,
native gin, and money, and then they carry the urn to
the river, where the bones of their forefathers repose. But
the bones of all who die after the seeds have sprung up
and before the end of harvest may not be taken to the
river, because the people believe that were that to be done
the crops would suffer. These bones are therefore put
away in a pot under a stone near the house till the harvest
is over. Then on the appointed day in January they are
all collected. A banquet is given in honour of the dead, and
then both men and women form a procession to accompany
the bones to their last resting-place in the sands of the river.
But first the relics of mortality are carried from house to
house in the village, and each family pours rice and gin into
the urn which contains the bones of its dead. Then the pro-
cession sets out for the river, men and women dancing,
singing, beating drums, and weeping, while the earthen pots
containing the bones are passed from hand to hand and
dance with the jigging steps of the dancers. When they
are yet some way from the spot, the bearers of the urns run
forward and bury them in the sand of the river. When the
rest come up, they all bathe and the Great Marriage is over.?

1 Rev. Wm. Pettigrew, ‘¢ Kathi 2 Rev. P. Dehon, S.J., ¢ Religion

Kasham, the ¢Soul Departure’ feast
as practised by the Tangkkul Nagas,
Manipur, Assam,” Journal and Pro-
ceedings of the Astatic Society of Ben-
gal, N.S. vol. v. 1909 (Calcutta,
1910), pp. 37-46; T. C. Hodson,
The Naga Tribes of Manipur (London,
1911), pp. 153-158.

and Customs of the Uraons,” Memoirs
of the Asiatic Society of Bengal, vol. i.
No. 9 (Calcutta, 1906), p. 136. Com-
pare Rev. F. Hahn, ¢ Some Notes on
the Religion and Superstition of the
Oraos,” Journal of the Asiatic Society of
Bengal, Ixxii. Part iii. (Calcutta, 1904)
pp. 12 sg. According to the latter

Annual
festival of
the dead
among the
Oraons of
Bengal.



(o) THE OFFICIAL FESTIVALS OF OSIRIS  BOOKIII

In the Bilaspore district of the Central Provinces, India,
“ the festival known as the Fortnight of the Manes— Pzt
Pak—occurs about September. It is believed that during
this fortnight it is the practice of all the departed to come
and visit their relatives. The homes are therefore cleaned,
and the spaces in front of the house are plastered and painted
in order to be pleasing to those who are expected. It is
believed that the departed will return on the very date on
which they went away. A father who left on the fourth,
be it the fourth of the dark half or the light half of the
moon, will return to visit his family on the fourth of the
Fortnight of the Manes. On that day cakes are prepared,
and with certain ceremony these are offered to the unseen
hovering spirit. Their implicit belief is that the spirit will
partake of the essence of the food, and that which remains—
the material portion—may be eaten by members of the
family. The souls of women, it is said, will all come on the
ninth of the fortnight. On the thirteenth come those who
have met with a violent death and who lost their lives by a
fall, by snake-bite, or any other unusual cause. During the
Fortnight of the Manes a woman is not supposed to put on
new bangles and a man is not permitted to shave. In
short, this is a season of sad remembrances, an annual
festival for the departed.”?

The Bghais, a Karen tribe of Burma, hold an annual
e o feast for the dead at the new moon which falls near the end
among the Of August or the beginning of September. All the villagers
pehaisand who have lost relatives within the last three years take part

in it. Food and drink are set out on tables for the ghosts,
and new clothes for them are hung up in the room. All
being ready, the people beat gongs and begin to weep.
Each one calls upon the relation whom he has lost to come
and eat. When the dead are thought to have arrived, the

Annual,
festival of
the dead in
Bilaspore.

Annual
festival of

writer the pots containing the relics
of the dead are buried, not in the sand
of the river, but in a pit, generally
covered with huge stones, which is dug
for the purpose in some field or grove.

1 E. M. Gordon, /ndian Folk Tales
(London, 1908), p. 18.  According to
Mr. W. Crooke, the Hindoo Feast of

Lamps (D7wdlf) seems to have been
based on ‘“the idea that on this night
the spirits of the dead revisit their
homes, which are cleaned and lighted
for their reception.” See W. Crooke,
The Popular Religion and Folk-lore of
Northern India (Westminster, 1896),
ii. 295 sg.
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living address them, saying, “ You have come to me, you
have returned to me. It has been raining hard, and you
must be wet. Dress yourselves, clothe yourselves with these
new garments, and all the companions that are with you.
Eat betel together with all that accompany you, all your
friends and associates, and the long dead. Call them all to
eat and drink.” The ghosts having finished their repast,
the people dry their tears and sit down to eat what is left.
More food is then prepared and put into a basket, and at
cock-crow next morning the contents of the basket are
thrown out of the house, while the living weep and call
upon their dead as before.! The Hkamies, a hill tribe of
North Aracan, hold an important festival every year in
honour of departed spirits. It falls after harvest and is
called “the opening of the house of the dead.” When a
person dies and has been burnt, the ashes are collected and
placed in a small house in the forest together with his spear
or gun, which has first been broken. These little huts are
generally arranged in groups near a village, and are some-
times large enough to be mistaken for one. After harvest
all the relations of the deceased cook various kinds of food
and take them with pots of liquor distilled from rice to the
village of the dead. There they open the doors of the
houses, and having placed the food and drink inside they
shut them again. After that they weep, eat, drink, and
return home.?

The great festival of the dead in Cambodia takes place
on the last day of the month Phatrabot (September-October),
but ever since the moon began to wane everybody has been
busy preparing for it. In every house cakes and sweet-
meats are set out, candles burn, incense sticks smoke, and
the whole is offered to the ancestral shades with an invoca-
tion which is thrice repeated : “O all you our ancestors who
are departed, deign to come and eat what we have prepared

1 Rev. F. Mason, D.D., ¢ Physical the ceremonies are

other respects

Character of the Karens,” Journal of
the Asiatic Soctety of Bengal, 1866, Part
ii. pp. 29 sg. Lights are not men-
tioned by the writer, but the festival
being nocturnal we may assume that
they are used for the convenience of
the living as well as of the dead. In

typical.

2 R. F. St. Andrew St. John, ¢“ A
Short Account of the Hill Tribes of
North Aracan,” Journal of the Anthro-
pological Institute, ii. (1873) p. 238.
At this festival the dead are apparently
not supposed to return to the houses.
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for you, and to bless your posterity and make it happy.”
Fifteen days afterwards many little boats are made of bark
and filled with rice, cakes, small coins, smoking incense
sticks, and lighted candles. At evening these are set float-
ing on the river, and the souls of the dead embark in them
to return to their own place. The living now bid them
farewell. “Go to the lands,” they say, “go to the fields
you inhabit, to the mountains, under the stones which are
your abodes. Go away! return! In due time your sons
and your grandsons will think of you. Then you will
return, you will return, you will return.” The river is now
covered with twinkling points of fire. But the current soon
bears them away, and as they vanish one by one in the
darkness the souls depart with them to the far country.
In Tonquin, as in Sumba, the dead revisit their kinsfolk
and their old homes at the New Year. From the hour of
midnight, when the New Year begins, no one dares to shut
the door of his house for fear of excluding the ghosts, who
begin to arrive at that time. Preparations have been made
to welcome and refresh them after their long journey. Beds
and mats are ready for their weary bodies to repose upon,
water to wash their dusty feet, slippers to comfort them, and
canes to support their feeble steps. Candles burn on the
domestic altar, and pastilles diffuse a fragrant odour. The
people bow before the unseen visitors and beseech them to
remember and bless their descendants in the coming year.
Having discharged this pious duty they abstain from sweep-
ing the houses for three days lest the dust should incom-
mode the ghosts.?

In Annam one of the most important festivals of the
year is the festival of Tét, which falls on the first three days
of the New Year. It is devoted to the worship of ancestors.
Everybody, even the poorest, must provide a good meal for
the souls of his dead at this time and must himself eat and

superstitieuses des Cambodgiens,”
Cockinckine Frangaise, Excursions et
Reconnaissances, No. 16 (Saigon,

1 E. Aymonier, Notice sur le Cam-
bodge (Paris, 1875), p. 59 ; A. Leclere,
Le Buddhisme aw Cambodge (Paris,

1899), pp. 374-376. The departure
of the souls is described only by the
latter writer. Compare E. Aymonier,
¢ Notes sur les coutumes et croyances

1883), pp. 205 s7.
2 Mariny, Relation nowwvelle et cu-

rieuse des royaumes de Tunquin et de
Lao (Paris, 1666), pp. 251-253.
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drink heartily. Some families, in order to discharge this
pious duty, run into debt for the whole year. In the houses
everything is put in order, washed, and scoured for the
reception of the dear and distinguished guests. A tall
bamboo pole is set up in the front of every house and allowed
to stand there for seven days. A small basket containing
areca, betel, and leaves of gilt paper is fastened to the pole.
The erection of the pole is a sacred rite which no family
omits to perform, though why they do so few people can
say. Some, however, allege that the posts are intended to
guide the ancestral spirits to their old homes. The cere-
mony of the reception of the shades takes place at night-
fall on the last day of the year. The house of the head
of the family is then decked with flowers, and in the room
which serves as a domestic chapel the altar of the ancestors
is surrounded with flowers, among which the Iotus, the
emblem of immortality, is most conspicuous. On a table
are set red candles, perfumes, incense, sandal-wood, and
plates full of bananas, oranges, and other fruits. The
relations crouch before the altar, and kneeling at the foot
of it the head of the house invokes the name of the family
which he represents. Then in solemn tones he recites an
incantation, mentioning the names of his most illustrious
ancestors and marking time with the strokes of a hammer
upon a gong, while crackers are exploded outside the
room. After that, he implores the ancestral shades to
protect their descendants and invites them to a repast,
which is spread for them on a table. Round this table he
walks, serving the invisible guests with his own hands. He
distributes to them smoking balls of rice in little china
saucers, and pours tea or spirits into each little cup, while
he murmurs words of invitation and compliment. When
the ghosts have eaten and drunk their fill, the head of the
family returns to the altar and salutes them for the last
time.  Finally, he takes leaves of yellow paper, covered
with gold and silver spangles, and throws them into a
brazier placed at the foot of the ancestral tablets. These
papers represent imaginary bars of gold and silver which
the living send to the dead. Cardboard models of houses,
furniture, jewels, clothes, of everything in short that the
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ghosts can need in the other world, are despatched to
them in like manner in the flames. Then the family sits
down to table and feasts on the remains of the ghostly
banquet.!

But in Annam it is not merely the spirits of ancestors
who are thus feasted and supplied with all the necessaries of
life. The poor ghosts of those who died without leaving
descendants or whose bodies were left unburied are not
forgotten by the pious Annamites. But these spirits come
round at a different time of year from the others. The
seventh month of the year is sct apart for expiatory sacri-
fices destined to benefit these unhappy beings, and that
is why in Annam nobody should marry or be betrothed in
that month. The great day of the month is the fifteenth,
which is called the Festival of the Souls. On that day the
ghosts in question are set free by the lord of the underworld,
and they come prowling about among the living. They
are exceedingly dangerous, especially to children. Hence in
order to appease their wrath and prevent them from entering
the houses every family takes care to put out offerings for
them in the street. Before every house on that night you
may see candles lighted, paper garments of many colours,
paper hats, paper boots, paper furniture, ingots of gold and
silver paper, all hanging in tempting array from a string,
while plates of food and cups of tea and rice-spirit stand
ready for the use of hungry and thirsty souls. The theory
is that the ghosts will be so busy consuming the victuals,
appropriating the deceitful riches, and trying on the paper
coats, hats, and boots that they will have neither the leisure
nor the inclination to intrude upon the domestic circle
indoors. At seven o'clock in the evening fire is put to the
offerings, and the paper wardrobe, furniture, and money soon
vanish crackling in the flames. At the same moment,
peeping in at a door or window, you may see the domestic
ancestral altar brilliantly illuminated. As for the food, it is
supposed to be thrown on the fire or on the ground for the

1 Le R. P. Caditre, ¢Coutumes Annam,” etc., Bulletins de la Socitte
populaires de la vallde du Ngudn-So’'n,” @ dnthropologie de Paris, V° Série, iv.
Bulletinde I Ecole Frangaise &’ Extréme-  (1903) pp. 500-502; E. Diguet, Les

Orient, ii. (Hanoi, 1902) pp. 376-379;  Annamites (Paris, 1906), pp. 372-
P. d’Enjoy, ““Du droit successoral en  375.
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use of the ghosts, but practically it is eaten by vagabonds and
beggars, who scuffle for the booty.!

In Cochinchina the ancestral spirits are similarly pro-
pitiated and fed on the first day of the New Year. The
tablets which represent them are placed on the domestic
altar, and the family prostrate themselves before these
emblems of the departed. The head of the family lights
sticks of incense on the altar and prays the shades of his
forefathers to accept the offerings and be favourable to their
descendants. With great gravity he waits upon the ghosts,
passing dishes of food before the ancestral tablets and pour-
ing out wine and tea to slake the thirst of the spirits. When
the dead are supposed to be satisfied with the shadowy
essence of the food, the living partake of its gross material
substance.? In Siam and Japan also the souls of the dead
revisit their families for three days in every year, and the
lamps which the Japanese kindle in multitudes on that
occasion to light the spirits on their way have procured
for the festival the name of the Feast of Lanterns.
It is to be observed that in Siam, as in Tonquin and
Sumba, the return of the ghosts takes place at the New
Year?

The Chewsurs of the Caucasus believe that the souls of
the departed revisit their old homes on the Saturday night
of the second week in Lent. This gathering of the dead
is called the “ Assembly of Souls.” The people spare no
expense to treat the unseen guests handsomely. Beer is
brewed and loaves of various shapes baked specially for the
occasion! The Armenians celebrate the memory of the
dead on many days of the year, burning incense and
lighting tapers in their honour. One of their customs is to
keep a “light of the dead” burning all night in the house

in order that the ghosts may be able to enter. For if the
1 E. Diguet, Les Annamites (Paris, 2 1. E. Louvet, Za Cockinchine

1906), pp. 254 5g. ; Paul Giran, Magie  religieuse (Paris, 1885), pp. 149-

et Religion Annamites (Paris, 1912), I5I.

pp- 258 sg.  According to the latter 5 &n - .

writer the offerings to the vagrant souls The Scapegoat, pp- 149. Sgg

are made on the first and last days of 4 C. v. Hahn, ¢ Religiése An-

the month, while sacrifices of a more
domestic character are performed on
the fifteenth.

PT. IV. VOL. 11

schauungen und Totengedichtnisfeier
der Chewsuren,” Globus, Ixxvi. (1899)

pPp. 211 sq.
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spirits find the house dark, they spit down the chimney and
depart, cursing the churlish inmates.!

Early in April every year the Dahomans of West Africa
“set a table, as they term it, and invite friends to eat with
the deceased relatives, whose spirits are supposed to move
round and partake of the good things of this life. Even my
interpreter, Madi-Ki Lemon, who pretends to despise the
belief in fetish, sets a table to his ancestors, and will tell you
that his grand- or great-grandfather, Corporal Lemon, makes
a meal on this occasion which will last him till the next
annual feast”? The Barea and apparently the Kunama, two
heathen tribes who lead a settled agricultural life to the
north of Abyssinia, celebrate every year a festival in the
month of November. It is a festival of thanksgiving for the
completion of the harvest, and at the same time a com-
memoration and propitiation of the dead. Every house
prepares much beer for the occasion, and a small pot of
beer is set out for each deceased member of the household.
After standing for two days in the house the beer which
was devoted to the dead is drunk by the living. At these
festivals all the people of a district meet in a special place,
and there pass the time in games and dances. Among the
Barea the festive gatherings are held in a sacred grove.
We are told that “he who owes another a drubbing on this
day can pay his debt with impunity; for it is a day of
peace when all feuds are in abeyance.” Wild honey may
not be gathered till the festival has been held® Apparently
the festival is a sort of Saturnalia, such as is celebrated
elsewhere at the end of harvest.! At that season there is
food and to spare for the dead as well as the living.

1 M. Abeghian, Der armenische
Volksglaube (Leipsic, 1899), pp. 23
&7

towards the end of August. The offer-
ings are presented to the departed at
their graves. See A. B. Ellis, 7%e
Tshi-speaking Peoples of the Gold Coast
(London, 1887), pp. 227 s¢.; E. Perre-
gaux, Chezs les Ackanti (Neuchitel,
1908), pp. 136, 138. According to

2 Fred. E. Forbes, Dahomey and
the Dakomans (London, 1851), ii. 73.
Compare John Duncan, Z77avels in
Western Africa (London, 1847), i.

125 s¢. ; A. B. Ellis, 7%e Edve-speaking
Peoples of the Slave Coast (London,
1890), p. 108. The Tshi-speaking
peoples of the Gold Coast and Ashantee
celebrate an annual festival of eight
days in honour of the dead. It falls

the latter writer the festival is cele-
brated at the time of the yam harvest.

3 W. Munzinger, Ostafrikanische
Studien (Schaffhausen, 1864), p. 473.

8 The Scapegoat, pp. 136 sq.
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Among peoples of the Aryan stock, so far back as we
can trace their history, the worship and propitiation of the
dead seem to have formed a principal element of the popular
religion ;! and like so many other races they appear to have
believed that once a year the souls of their departed kinsfolk
revisited their old homes and expected to be refreshed with
abundance of good cheer by their surviving relations. This
belief gave rise to the custom of celebrating an annual Feast
of All Souls, which has come down to us from a dateless
antiquity and is still observed year by year, with rites of
primitive simplicity, in some parts of Europe. Such a
festival was held every year in spring by the old Iranians.
The celebration fell at the end of the year and lasted ten
days, namely the last five days of the last month and the five
following supplementary days, which were regularly inserted
to make up a year of three hundred and sixty-five days; for
the old Iranian, like the old Egyptian, year was a vague year
of twelve months of thirty days each, with five supplementary
days added at the end for the sake of bringing it into
apparent, though not real, harmony with the sun’s annual
course in the sky. According to one calculation the ten
days of the festival corresponded to the last days of
February, but according to another they fell in March; in
later ages the Parsees assigned them to the time of the

spring equinox.
pathmaedaya.’

1 On the worship of the dead, and
especially of ancestors, among Aryan
peoples, see W. Caland, Uber Zoten-
verehrung bei einigen der indo-germa-
nischen Volker (Amsterdam, 1888); O.
Schrader, Reallexikon der indoger-
manischen Altertumskunde (Strasburg,
1901), pp. 21I s¢q.; 7d., s.v. *“ Aryan
Religion,” in Dr. J. Hastings’s Zncyclo-
paedia  of Religion and Ethics, il
(Edinburgh, 1909) pp. 16 sg¢g.

2 As to the Iranian calendar see
W. Geiger, Altiranische Kultur im
Altertum (Erlangen, 1882), pp. 314
5. 5 as to the Iranian worship of the
sainted dead (the Fravashis) see 7d.
pp. 286 5gg. As to the annual festival
of the dead (Hamaspathmaedaya) see
W. Caland, Uber Totenverehrung bei

The name of the festival was Hamas-
From a passage in the Zend-Awvesta, the

einigen der indo-germanischen Volker
(Amsterdam, 1888), pp. 64 sg.; N.
Séderblom, Les Fravashis (Paris,
1899), pp. 4 s¢g.; J. H. Moulton,
Early Zoroastrianism (London, 1913),
Pp- 256 sgg. All these writers agree
that the Fravashis of the Zend-Avesta
were originally the souls of the dead.
See also James Darmesteter, Zend-
Avesta, Part ii. (Oxford, 1883) p. 179 :
““The Fravashi is the inner power in
every being that maintains it and makes
it grow and subsist. Originally the
Fravashis were the same as the 2%tris
of the Hindus or the Aanes of the
Latins, that is to say, the everlasting
and deified souls of the dead; but in
course of time they gained a wider
domain, and not only men, but gods
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ancient sacred book of the Iranians, we learn that on the
ten nights of the festival the souls of the dead (the Fravashis)
were believed to go about the village asking the people to
do them reverence, to pray to them, to meditate on them,
and to furnish them with meat and clothes, while at the
same time they promised that blessings should rest on the
pious householder who complied with their request! The
Arab geographer Albiruni, who flourished about the year
one thousand of our era, tells us that among the Persians of
his time the last five days of the month Aban were called
Farwardajan, “ During this time,” he says, “people put
food in the halls of the dead and drink on the roofs of the
houses, believing that the spirits of their dead during these
days come out from the places of their reward or their
punishment, that they go to the dishes laid out for them,
imbibe their strength and suck their taste. They fumigate
their houses with juniper, that the dead may enjoy its smell.
The spirits of the pious men dwell among their families,
children, and relations, and occupy themselves with their
affairs, although invisible to them.” He adds that there
was a controversy among the Persians as to the date of this
festival of the dead, some maintaining that the five days
during which it lasted were the last five days of the month
Aban, whereas others held that they were the five supple-
mentary days which were inserted between the months Aban
and Adhar. The dispute, he continues, was settled by the
adoption of all ten days for the celebration of the feast.?

and' even physical objects, like the
sky and the earth, etc., had each a
Fravashi.” Compare 7d., Ormazd et
Ahriman (Paris, 1877), pp. 130 sgq. ;
N. Séderblom, La Vie Future d’aprés
Le Mazdéisme (Paris, 1901), pp. 7 59¢.
A different view of the original nature
of the Fravashis was taken by C. P.
Tiele, according to whom they were
essentially guardian spirits. See C. P.
Tiele, Gesckichte der Religion im Alter-
tum (Gotha, 1896-1903), ii. 256 sgg.
1 The Zend-Avesta, translated by
James Darmesteter, Part ii. (Oxford,
1883) pp. 192 sq. (Sacred Books of the
East, vol. xxiii.).
o

2 Albiruni, Zhke Chronology

Ancient Nations, translated and edited
by Dr. C. Edward Sachau (London,
1879), p. 210. In the Dinkard, a
Pahlavi work which seems to have
been composed in the first half of the
ninth century A.D., the festival is
spoken of as ‘“those ten days which
are the end of the winter and termina-
tion of the year, because the five Gathic
days, among them, are for that purpose.”
By “the five Gathic days” the writer
meansthe five supplementary daysadded
at the end of the twelfth month to
complete the year of 365 days. See
Paklavi Texts translated by E. W, West,
Part iv. (Oxford, 1892) p. 17 (Z%e
Sacred Books of the East, vol. xxxvii.),
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Similar beliefs as to the annual return of the dead sur-
vive to this day in many parts of Europe and find expression
in similar customs. The day of the dead or of All Souls,
as we call it, is commonly the second of November. Thus
in Lower Brittany the souls of the departed come to visit
the living on the eve of that day. After vespers are over,
the priests and choir walk in procession, “the procession of
the charnel-house,” chanting a weird dirge in the Breton
tongue. Then the people go home, gather round the fire,
and talk of the departed. The housewife covers the kitchen
table with a white cloth, sets out cider, curds, and hot pan-
cakes on it, and retires with the family to rest. The fire on
the hearth is kept up by a huge log known as “the log of
the dead” (&¢f ann Anaorn). Soon doleful voices outside in
the darkness break the stillness of night. It is the “singers
of death” who go about the streets waking the sleepers by
a wild and melancholy song, in which they remind the
living in their comfortable beds to pray for the poor souls
in pain. All that night the dead warm themselves at the
hearth and feast on the viands prepared for them. Some-
times the awe-struck listeners hear the stools creaking in
the kitchen, or the dead leaves outside rustling under the
ghostly footsteps.! In the Vosges Mountains on All Souls’
Eve the solemn sound of the church bells invites good
Christians to pray for the repose of the dead. While the
bells are ringing, it is customary in some families to uncover
the beds and open the windows, doubtless in order to let the
poor souls enter and rest. No one that evening would dare
to remain deaf to the appeal of the bells. The prayers are
prolonged to a late hour of the night. When the last De
profundis has been uttered, the head of the family gently
covers up the beds, sprinkles them with holy water, and
shuts the windows. In some villages fire is kept up on the
hearth and a basket of nuts is placed beside it for the use
of the ghosts? Again, in some parts of Saintonge and
Aunis a Candlemas candle used to be lit before the domestic

Y A.le Braz, La Légende de la Morten  eau, 1883-1887), ii. 283 sgg.
Basse-Bretagne (Paris, 1893), pp. 280- 2 L. F. Sauvé, Le jolk-lore des
287. Compare J. Lecceur, Esquisses  Hautes- Vosges (Paris, 1889), pp. 295
du Bocage Normand (Condé-sur-Noir-  sq.
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crucifix on All Souls’ Day at the very hour when the last
member of the family departed this life ; and some people,
just as in Tonquin, refrained from sweeping the house that
day lest they should thereby disturb the ghostly visitors.'

Feast of— In Bruges, Dinant, and other towns of Belgium holy

All Souls
in Belgium.

Feast of
All Souls in
Lechrain,

candles burn all night in the houses on the Eve of All
Souls, and the bells toll till midnight, or even till morning.
People, too, often set lighted candles on the graves. At
Scherpenheuvel the houses are illuminated, and the people
walk in procession carrying lighted candles in their hands.
A very common custom in Belgium is to eat “soul-cakes”
or “soul-bread ” on the eve or the day of All Souls. The
eating of them is believed to benefit the dead in some way.
Perhaps originally, as among the Esquimaux of Alaska to
this day,? the ghosts were thought to enter into the bodies
of their relatives and so to share the victuals which the
survivors consumed. Similarly at festivals in honour of the
dead in Northern India it is customary to feed Brahmans,
and the food which these holy men partake of is believed
to pass to the deceased and to refresh their languid spirits.?
The same idea of eating and drinking by proxy may perhaps
partly explain many other funeral feasts. Be that as it may,
at Dixmude and elsewhere in Belgium they say that you
deliver a soul from Purgatory for every cake you eat. At
Antwerp they give a local colour to the soul-cakes by baking
them with plenty of saffron, the deep yellow tinge being sug-
gestive of the flames of Purgatory. People in Antwerp at
the same season are careful not to slam doors or windows
for fear of hurting the ghosts.*

In Lechrain, a district of Southern Bavaria which
extends along the valley of the Lech from its source to
near the point where the river flows into the Danube, the

two festivals of All Saints and All Souls, on the first
137, L. M. Nogués, Les maurs 125.
d’autrefois en Saintonge et en Aunis 2 Above, p. 52.

(Saintes, 1891), p. 76. As to the
observance of All Souls’ Day in other
parts of France see A. Meyrac, 77radi-
tions, coutumes, légendes et contes des
Ardennes (Charleville, 1890), pp. 22-
24; Ch. Beauquier, ZLes mois en
Franche-Comté (Paris, 1900), pp. 123-

3 W. Crooke, 7%e Natives of Nor-
thern India (London, 1907), p. 219.

¢ Reinsberg-Diiringsfeld, Calendrier
Belge (Brussels, 1861-1862), ii. 236-
240 ; #d., Das festlicke Jakr (Leipsic,
1863), pp. 229 54.
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and second of November, have significantly fused in popular
usage into a single festival of the dead. In fact, the
people pay little or no heed to the saints and give all
their thoughts to the souls of their departed kinsfolk. The
Feast of All Souls begins immediately after vespers on All
Saints’ Day. Even on the eve of All Saints’ Day, that
is, on the thirty-first of October, which we call Hallowe’en,
the graveyard is cleaned and every grave adorned. The
decoration consists in weeding the mounds, sprinkling a layer
of charcoal on the bare earth, and marking out patterns on it
in red service-berries. The marigold, too, is still in bloom
at that season in cottage gardens, and garlands of its orange
blooms, mingled with other late flowers left by the departing
summer, are twined about the grey mossgrown tombstones.
The basin of holy water is filled with fresh water and a branch
of box-wood put into it; for box-wood in the popular mind
is associated with death and the dead. On the eve of All
Souls’ Day the people begin to visit the graves and to offer
the soul-cakes to the hungry souls. Next morning, before
eight oclock, commence the vigil, the requiem, and the
solemn visitation of the graves. On that day every house-
hold offers a plate of meal, oats, and spelt on a side-altar in
the church; while in the middle of the sacred edifice a bier
is set, covered with a pall, and surrounded by lighted tapers
and vessels of holy water. The tapers burnt on that day and
indeed generally in services for the departed are red. In the
evening people go, whenever they can do so, to their native
village, where their dear ones lie in the churchyard; and
there at the graves they pray for the poor souls, and leave
an offering of soul-cakes also on a side-altar in the church.
The soul-cakes are baked of dough in the shape of a coil of
hair and are made of all sizes up to three feet long. They
form a perquisite of the sexton.!

The custom of baking soul-cakes, sometimes called simply
“souls,” on All Souls’ Day is widespread in Southern Germany
and Austria ;? everywhere, we may assume, the cakes were
originally intended for the benefit of the hungry dead, though

1 Karl Freiherr von Leoprechting, 2 O. Freiherr von Reinsberg-Diir-
Awus dem Lechrain (Munich, 1855), pp.  ingsfeld, Das festlicke jakr (Leipsic,
198-200. 1863), p. 330. As to these cakes
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they are often eaten by the living. In the Upper Palatinate
people throw food into the fire on All Souls’ Day for the
poor souls, set lights on the table for them, and pray on
bended knees for their repose. On the graves, too, lights
are kindled, vessels of holy water placed, and food deposited
for the refreshment of the souls. All over the Upper
Palatinate on All Souls’ Day it is also customary to bake
special cakes of fine bread and distribute them to the poor,!
who eat them perhaps as the deputies of the dead.

The Germans of Bohemia observe All Souls’ Day with
much solemnity. Each family celebrates the memory of its
dead. On the eve of the day it is customary to eat cakes and
to drink cold milk for the purpose of cooling the poor souls
who are roasting in purgatory; from which it appears that
spirits feel the soothing effect of victuals consumed vicari-
ously by their friends on earth. The ringing of the church
bells to prayer on that evening is believed to be the signal
at which the ghosts, released from the infernal gaol, come
trooping to the old familiar fire-side, there to rest from their
pangs for a single night. So in many places people fill a
lamp with butter, light it, and set it on the hearth, that with
the butter the poor ghosts may anoint the burns they have
received from the sulphureous and tormenting flames of
purgatory. Next morning the chime of the church bells,
ringing to early mass, is the knell that bids the souls return
to their place of pain; but such as have completed their
penance take flight to heaven. So on the eve of All Saints’
Day each family gathers in the parlour or the kitchen, speaks
softly of those they have lost, recalls what they said and did .
in life, and prays for the repose of their souls. While the
prayer is being said, the children kindle little wax lights
which have been specially bought for the purpose that day.
Next morning the families go to church, where mass is
celebrated for the dead; then they wend their way to the

(called ““souls”) in Swabia see E.
Meyer, Deutsche. Sagen, Sttten wund
Gebriuche aus Schwaben (Stuttgart,
1852), p. 452, § 174 ; Anton Birlinger,
Volksthiimlickes aus Schwaben (Frei-
burg im Breisgau, 1861-1862), ii. 167
sg. The cakes are baked of white

flour, and are of a longish rounded
shape with two small tips at each
end.

1 Adalbert Kuhn, Mythologische
Studien, ii. (Giitersloh, 1912) pp. 41
sg., citing F. Schonwerth, Aus der
Oberpfalz, i. 283.
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churchyard, where they deck the graves of their kinsfolk with
flowers and wreaths and set little lights upon them. This
custom of illumining the graves and decking them with
flowers on the Eve or Day of All Souls is common all over
Bohemia ; it is observed in Prague as well as in the country,
by Czechs as well as by Germans. In some Czech villages
four-cornered cakes of a special sort, baked of white wheaten
meal with milk, are eaten on All Souls’ Day or given to
beggars that they may pray for the dead! Among the
Germans of Western Bohemia poor children go from house
to house on All Souls’ Day, begging for soul-cakes, and
when they receive them they pray God to bless all poor
souls. In the southern districts every farmer used to grind
a great quantity of corn against the day and to bake it
into five or six hundred little black soul-cakes which he
gave away to the poor who came begging for them.?

All Souls’ Day is celebrated with similar rites by
the Germans of Moravia. “ The festival of the farewell to
summer,” says a German writer on this subject, “ was held
by our heathen forefathers in the beginning of November,
and with the memory of the departed summer they united
the memory of the departed souls, and this last has survived
in the Feast of All Souls, which is everywhere observed with
great piety. On the evening of All Souls the relations of
the departed assemble in the churchyards and adorn the
graves of their dear ones with flowers and lights, while the
children kindle little wax tapers, which have been bought for
them, to light the ‘poor souls” According to the popular
belief, the dead go in procession to the church about mid-
night, and any stout-hearted young man can there see all the
living men who will die within the year.”®

In the Tyrol the beliefs and customs are similar. There,
too, “ soul-lights,” that is, lamps filled with lard or butter are
lighted and placed on the hearth on All Souls’ Eve in order
that poor souls, escaped from the fires of purgatory, may smear
the melted grease on their burns and so alleviate their pangs.

1 O. Freiherr von Reinsberg-Diir-  (Prague, 1905), p. 97.
ingsfeld, Fest- Kalender aus Biohmen
(Prague, N.D.), pp. 493-495. 3 Willibald Miiller, Bedtrige zur

2 Alois John, Sitte, Brauck wund  Volkskunde der Deutschen in Méhren
Volksglanbe im deutschen Westbihmen  (Vienna and Olmiitz, 1893), p. 330.
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Some people also leave milk and dough-nuts for them on
the table all night. The graves also are illuminated with
wax candles and decked with such a profusion of flowers
that you might think it was springtime.! In the Italian
Tyrol it is customary to give bread or money to the poor on
All Souls’ Day ; in the Val di Ledro children threaten to
dirty the doors of houses if they do not get the usual dole.
Some rich people treat the poor to bean-soup on that day.
Others put pitchers full of water in the kitchen on All Souls’
night that the poor souls may slake their thirst? In Baden
it is still customary to deck the graves with flowers and
lights on All Saints’ Day and All Souls’ Day. The lights
are sometimes kindled in hollow turnips, on the sides of
which inscriptions are carved and shine out in the darkness.
If any child steals a turnip-lantern or anything else from a
grave, the indignant ghost who has been robbed appears to
the thief the same night and reclaims his stolen property.
A relic of the old custom of feeding the dead survives in the
practice of giving soul-cakes to godchildren.?

The Letts used to entertain and feed the souls of the
dead for four weeks from Michaelmas (September 29) to
the day of St. Simon and St. Jude (October 28). They
called the season Wellalaick or Semlicka, and regarded it
as so holy that while it lasted they would not willingly
thresh the corn, alleging that grain threshed at that time
would be useless for sowing, since the souls of the dead
would not allow it to sprout. But we may suspect that
the original motive of the abstinence was a fear lest the
blows of the flails should fall upon the poor ghosts
swarming in the air. At this season the people were wont
to prepare food of all sorts for the spirits and set it on the
floor of a room, which had been well heated and swept for
the purpose. Late in the evening the master of the house
went into the room, tended the fire, and called upon his
dead kinsfolk by their names to come and eat and drink.
If he saw the ghosts, he would die within the year; but if

1 Ignaz V. Zingerle, Sitten, Briucke  1867), p. 238.
und Meiningen des Tivoler Volkes?
(Innsbruck, 1871), pp. 176-178. 3 Elard Hugo Meyer, Badisches

2 Christian Schneller, Mdarcken und — Volksleben im neunzehnten fahrhundert
Sagen aus Wailschtirol (Innsbruck,  (Strasburg, 1900), p. 60I1.
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he did not see them he would outlive it. When he thought
the souls had eaten and drunk enough, he took the staff
which served as a poker and laying it on the threshold cut
it in two with an axe. At the same time he bade the spirits
go their way, charging them to keep to the roads and paths
and not to tread upon the rye. If the crops turned out ill
next year, the people laid the failure at the door of the
ghosts, who fancied themselves scurvily treated and had
taken their revenge by trampling down the corn! The
Samagitians annually invited the dead to come from their
graves and enjoy a bath and a feast. For their entertain-
ment they prepared a special hut, in which they set out
food and drink, together with a seat and a napkin for every
soul who had been invited. They left the souls to revel by
themselves for three days in the hut; then they deposited
the remains of the banquet on the graves and bade the
ghosts farewell. The good things, however, were usually
consumed by charcoal burners in the forest. This feast of
the dead fell early in November.? The Esthonians prepare
a meal for their dead on All Souls’ Day, the second of
November, and invite them by their names to come and
partake of it. The ghosts arrive in the early morning at
the first cock-crow, and depart at the second, being cere-
moniously lighted out of the house by the head of the
family, who waves a white cloth after them and bids them
come again next year.’

In some parts of the Russian Government of Olonets
the inhabitants of a village sometimes celebrate a joint
festival in honour of all their dead. Having chosen a house
for the purpose, they spread three tables, one outside the
front door, one in the passage, and one in the room which
is heated by a stove. Then they go out to meet their

1 P, Einhorn, ¢ Historia Lettica,”
in Scriptores Rerum Livonicarum, ii.
(Riga and Leipsic, 1848) pp. 587, 598,
630 s7., 645 sg. See also the descrip-
tion of D. Fabricius in his ¢ Livonicae
Historiae compendiosa series,” #6. p.
441. Fabricius assigns the custom to
All Souls’ Day.

2 J. Lasicius, ‘“De diis Samagita-
rum caeterorumque Sarmatarum,” in

Magazin herausgegeben von der let-
tisch-literirischen Gesellschaft, xiv. 1.
(Mitau, 1868), p. 92.

3 F. J. Wiedemann, Aus dem
inneren und Gussern Leben der Ehsten
(St. Petersburg, 1876), pp. 366 s7.;
Boecler-Kreutzwald, Der Ehsten aber-
Glaubische Gebriuche, Weisen und Ge-
wolknheiten (St. Petersburg, 1854), p.
89.
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unseen guests and usher them into the house with these
words, “ Ye are tired, our own ones ; take something to eat.”
The ghosts accordingly refresh themselves at each table
in succession. Then the master of the house bids them
warm themselves at the stove, remarking that they must
have grown cold in the damp earth. After that the living
guests sit down to eat at the tables. Towards the end of
the meal the host opens the window and lets the ghosts
gently out of it by means of the shroud in which they were
lowered into the grave. As they slide down it from the
warm room into the outer air, the people tell them, “ Now
it is time for you to go home, and your feet must be tired ;
the way is not a little one for you to travel. Here it is
softer for you. Now, in God’s name, farewell ! 7!

Among the Votiaks of Russia every family sacrifices to its
dead once a year in the week before Palm Sunday. The sacri-
fice is offered in the house about midnight. Flesh, bread, or
cakes and beer are set on the table, and on the floor beside
the table stands a trough of bark with a lighted wax candle
stuck on the rim. The master of the house, having covered
his head with his hat, takes a piece of meat in his hand and
says, “ Ye spirits of the long departed, guard and preserve
us well. Make none of us cripples. Send no plagues upon
us. Cause the corn, the wine, and the food to prosper
with us.”? The Votiaks of the Governments of Wjatka and
Kasan celebrate two memorial festivals of the dead every
year, one in autumn and the other in spring. On a certain
day koumiss is distilled, beer brewed, and potato scones
baked in every house. All the members of a clan, who
trace their descent through women from one mythical
ancestress, assemble in a single house, generally in one
which lies at the boundary of the clan land. Here an old
man moulds wax candles; and when the requisite number
is made he sticks them on the shelf of the stove, and begins
to mention the dead relations of the master of the house by
name. For each of them he crumbles a piece of bread,

1 W. R. S. Ralston, Somgs of the at irregular intervals.
Russian People? (London, 1872), pp.
321 sg. The date of the festival is not 2 M. Buch, Die Wotjiken (Stuttgart,
mentioned. Apparently it is celebrated  1882), p. 145.
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gives each of them a piece of pancake, pours koumiss and
beer, and puts a spoonful of soup into a trough made for
the purpose. All persons present whose parents are dead
follow his example. The dogs are then allowed to eat out
of the trough. If they eat quietly, it is a sign that the dead
live at peace; if they do not eat quietly, it argues the
contrary. Then the company sit down to table and partake
of the meal. Next morning both the dead and the living
refresh themselves with a drink, and a fowl is boiled. The
proceedings are the same as on the evening before. But
now they treat the souls for the last time as a preparation
for their journey, saying : “ Eat, drink, and go home to your
companions. Live at peace, be gracious to us, keep our
children, guard our corn, our beasts and birds.” Then the
"people banquet and indulge in all sorts of improprieties.
The women refrain from feasting until the dead have taken
their departure; but when the souls are gone, there is no
longer any motive for abstinence, the koumiss circulates
freely among the women, and they grow wanton. Yet at
this, as at every other festival, the men and women eat in
different parts of the room.!

On All Saints’ Day, the first of November, shops and
streets in the Abruzzi are filled with candles, which people
buy in order to kindle them in the evening on the graves
of their relations. For all the dead come to visit their
homes that night, the Eve of All Souls, and they need
lights to show them the way. For their use, too, lights are
kept burning in the houses all night. Before people go to
sleep they place on the table a lighted lamp or candle and
a frugal mcal of bread and water. The dead issue from
their graves and stalk in procession through every street of
the village. You can see them if you stand at a cross-road
with your chin resting on a forked stick. First pass the
souls of the good, and then the souls of the murdered and
the damned. Once, they say, a man was thus peeping at
the ghastly procession. The good souls told him he had

1], Wasiljev, Ubersicht diber die  la Société Finno-Ougrienne, xviil.). As
heidnischen  Gebriuche, Aberglauben  to the Votiak clans see the same work,
und Religion der Wotjiken (Helsing-  pp. 42-44.
fors, 1902), pp. 34 sg. (Mémoires de
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better go home. He did not, and when he saw the tail of
the procession he died of fright.!

In our own country the old belief in the annual return
of the dead long lingered in the custom of baking “soul-
cakes” and eating them or distributing them to the poor on
All Souls’ Day. Peasant girls used to go from farmhouse
to farmhouse on that day, singing,

“ Soul, soul, for a soul cake,
Pray you, good mistress, a soul cake” ?

In Shropshire down to the seventeenth century it was
customary on All Souls’ Day to set on the table a high
heap of soul-cakes, and most visitors to the house took one
of them. The antiquary John Aubrey, who records the
custom, mentions also the appropriate verses:

“ A soul-cake, @ soul-cake,
Have mercy on all Christen soules for a soule-cake.” 3

Indeed the custom of soul-cakes survived in Shropshire
down to the latter part of the nineteenth century and may
not be extinct even now. “With us, All Saints’ Day is
known as ‘Souling Day, and up to the present time in
many places, poor children, and sometimes men, go out
‘souling ’: which means that they go round to the houses of
all the more well-to-do people within reach, reciting a ditty
peculiar to the day, and looking for a dole of cakes, broken
victuals, ale, apples, or money. The two latter are now the
usual rewards, but there are few old North Salopians who
cannot remember when ‘soul-cakes’ were made at all the
farms and ¢ bettermost’ houses in readiness for the day, and
were given to all who came for them. We are told of

1 G. Finamore, Credense, Usi ¢ Cos-
tumi Abruzzesi (Palermo, 1890), pp.
180-182. Mr. W. R. Paton writes to
me (12th December 1906): ¢ You do
not mention the practice[s] on the
modern Greek feast 7av yux@v (in
May) which quite correspond. The
k6AvBa is made in every house and
put on a table laid with a white table-
cloth. A glass of water and a taper
are put on the table, and all is left so
for the whole night. Our Greek maid-

servant says that when she was a child
she remembers seeing the souls come
and partake. Almost the same rite is
practised for the «é\vBa made on the
commemoration of particular dead.”

2 John Brand, Popular Antiguities
of Great Britain (London, 1882-1883),
i. 393.

3 John Aubrey, Remaines of Gentil-
isme and Judaisme (London, 1881),
p. 23
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liberal housewives who would provide as many as a clothes-
basket full”? The same custom of going out “a-souling”
on All Saints’ Day or All Souls’ Day used to be observed
in the neighbouring counties of Staffordshire, Cheshire,
Lancashire, Herefordshire, and Monmouthshire. In Here-
fordshire the soul-cakes were made of oatmeal, and he or
she who received one of them was bound to say to the
giver :
“ God have your saul,
Beens and all.” 2

Thus the practice of “souling” appears to have prevailed
especially in the English counties which border on Wales.
In many parts of Wales itself down to the first half of the
nineteenth century poor peasants used to go about begging
for bread on All Souls’ Day. The bread bestowed on them
was called bdara ran or dole-bread. “This custom was a
survival of the Middle Ages, when the poor begged bread
for the souls of their departed relatives and friends.,”® How-
ever, the custom was not confined to the west of England,
for at Whitby in Yorkshire down to the early part of the
nineteenth century it was usual to make “soul mass loaves”
on or about All Souls’ Day. They were small round loaves,
sold by bakers at a farthing apiece, chiefly for presents to
children. In former times people used to keep one or two
of them for good luck.* In Aberdeenshire, also, “on All
Souls’ Day, baked cakes of a particular sort are given away
to those who may chance to visit the house, where they are

1 Miss C. S. Burne and Miss G. F.
Jackson, Skropshire Folk-lore (London,
1883), p. 381. The writers record
(pp. 382 sg¢.) some of the ditties
which were sung on this occasion by
those who begged for soul-cakes.

2 J. Brand, Popular Antiquities of
Great Britain, i. 392, 393 ; W. Hone,
Year Book (London, N.D.), col. 1288 ;
T. F. Thiselton Dyer, British Popular
Customs (London, 1876), pp. 405,
406, 407, 409; J. Harland and T.
T. Wilkinson, LZancashire Folk-lore
(London, 1882), p. 251; Elizabeth
Mary Wright, Rustic Speech and Folk-
lore (Oxford, 1913), p. 300.

3 Marie Trevelyan, Folk-lore and
Folk-stories of Wales (London, 1909),
p- 255. See also T. F. Thiselton
Dyer, British Popular Customs (Lon-
don, 1876), p. 410, who, quoting
Pennant as his authority, says that the
poor people who received soul-cakes
prayed God to bless the next crop of
wheat.

4 County Folk-lore, vol. ii. North
Riding of Yorkshive, York, and the
Ainsty (London, 1901), quoting George
Young, A History of Whithy and
Streoneshalth Abbey (Whitby, 1817),
ii. 882.
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made. The cakes are called ‘dirge-loaf’”' Even in the
remote island of St. Kilda it was customary on All Saints’
Day to bake a large cake in the form of a triangle, furrowed
round ; the cake must be all eaten that night.’

The same mode of celebrating All Souls’ Day has been
transported by Catholicism to the New World and imparted
to the aborigines of that continent. Thus in Carchi, a
province of Ecuador, the Indians prepare foods of various
sorts against All Souls’ Day, and when the day has come
they take some of the provisions to the church and there
deposit them on tables set out for the purpose. These good
things are the perquisite of the priest, who celebrates mass
for the dead. After the service the Indians repair to the
cemetery, where with burning candles and pots of holy
water they prostrate themselves before the tombs of their
relations, while the priest or the sacristan recites prayers for
the souls of the departed. In the evening the Indians return
to their houses. A table with four lights on it is spread
with food and drink, especially with such things as the dead-
loved in their life. The door is left open all night, no doubt
to let the spirits of the dead enter, and the family sits up,
keeping the invisible guests company through the long
hours of darkness. From seven o’clock and onwards troops
of children traverse the village and its neighbourhood. They
go from house to house ringing a bell and crying, “ We are
angels, we descend from the sky, we ask for bread.” The
people go to their doors and beg the children to recite a
Pater Noster or an Ave Maria for the dead whom they
name. When the prayer has been duly said, they give the
children a little of the food from the table. All night long
this goes on, band succeeding band of children. At five
o'clock in the morning the family consumes the remainder
of the food of the souls® Here the children going from door
to door during the night of All Souls appear to personate
the souls of the dead who are also abroad at that time;
hence to give bread to the children is"the same thing as to

1 T. F. Thiselton Dyer, BritZsk  don, 1808-1814), iii. 666.
Popular Customs, p. 410. 3 Dr. Rivet, “Le Christianisme et
2 M. Martin, ¢ Description of the les Indiens de la République de

Western Islands of Scotland,” in John  YEquateur,” L’Awnthropologie, xvii.
Pinkerton’s Voyages and Travels (Lon-  (1906) pp. 93 sg.
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give bread to the poor hungry souls. Probably the same
explanation applies to the giving of soul-cakes to children
and the poor on All Souls’ Day in Europe.

A comparison of these European customs with the
similar heathen rites can leave no room for doubt that the
nominally Christian feast of All Souls is nothing but an old
pagan festival of the dead which the Church, unable or £ 'T0%
unwilling to suppress, resolved from motives of policy to appears
connive at. But whence did it borrow the practice qf’fﬁdbé;‘t‘ic
solemnizing the festival on that particular day, the second festival of
of November? In order to answer this question we should ;Zzgf:id
observe, first, that celebrations of this sort are often held at by the
the beginning of a New Year,' and, second, that the peoples S;‘;“j_hn‘,“
of North- Western Europe, the Celts and the Teutons,
appear to have dated the beginning of their year from the
beginning of winter, the Celts reckoning it from the first of
November? and the Teutons from the first of October.?

The difference of reckoning may be due to a difference of
climate, the home of the Teutons in Central and Northern
Europe being a region where winter sets in earlier than on
the more temperate and humid coasts of the Atlantic, the
home of the Celts. These considerations suggest that the
festival of All Souls on the second of November originated
with the Celts, and spread from them to the rest of the
European peoples, who, while they preserved their old
feasts of the dead practically unchanged, may have trans-
ferred them to the second of November. This conjecture
is supported by what we know of the ecclesiastical

The
nominally
Christian
feast of
All Souls

institution, or rather recognition, of the festival.

1 See above, pp. 53, 55, 62, 65.

2 Sir John Rhys, Celtic Heathendom
(London and Edinburgh, 1888), pp.
460, 514 s7. ; 7d., ** Celtae and Galli,”
Proceedings of the British Academy,
1905-1906 (London, N.D».), p. 78;
Balder the Beautiful, i. 224 sq.

3 K. Miillenhoff, Deussche Alter-
tumskunde, iv. (Berlin, 1900) pp.
379 sg. The first of October seems
to have been a great festival among
the Saxons and also the Samagitians.
See Widukind, Res gestae Saxonicae,
i. 12 (Migne’s Patrologia Latina,

PT. 1V. VOL. 11

For

cxxxvil. 135); M. A. Michov, ¢De
Sarmatia Asiana atque Europea,” in
S. Grynaeus’s Novus Orbis Regionum
ac Insularum wveteribus incognitarum
(Béle, 1532), p. 520. I have to
thank Professor H. M. Chadwick for
pointing out these two passages to
me. Mr. A, Tille prefers to date the
Teutonic winter from Martinmas, the
eleventh of November. See A. Tille,
Die Geschichte der deutschen Weik-
nacht (Leipsic, N.D.), pp. 23 s¢g.3
O. Schrader, Reallexikon der indoger-
manischen Altertumskunde (Strasburg,
1901), p. 395-
G
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that recognition was first accorded at the end of the
tenth century in France, a Celtic country, from which the
Church festival gradually spread over Europe. It was Odilo,
abbot of the great Benedictine monastery of Clugny, who
initiated the change in 998 A.D. by ordering that in all the
monasteries over which he ruled, a solemn mass should be
celebrated on the second of November for all the dead who
sleep in Christ. The example thus set was followed by
other religious houses, and the bishops, one after another,
introduced the new celebration into their dioceses. Thus
the festival of All Souls gradually established itself through-
out Christendom, though in fact the Church has never
formally sanctioned it by a general edict nor attached
much weight to its observance. Indeed, when objections
were raised to the festival at the Reformation, the ecclesi-
astical authorities seemed ready to abandon it! These
facts are explained very simply by the theory that an old
Celtic commemoration of the dead lingered in France down
to the end of the tenth century, and was then, as a measure
of policy and a concession to ineradicable paganism, at last
incorporated in the Catholic ritual. The consciousness of
the heathen origin of the practice would naturally prevent
the supreme authorities from insisting strongly on its
observance. They appear rightly to have regarded it as
an outpost which they could surrender to the forces of
rationalism without endangering the citadel of the faith.
Perhaps we may go a step further and explain in like
manner the origin of the feast of All Saints on the first of
November. For the analogy of similar customs elsewhere
would lead us to suppose that the old Celtic festival of the
dead was held on the Celtic New Year’s Day, that is, on the
first, not the second, of November. May not then the
institution of the feast of All Saints on that day have
been the first attempt of the Church to give a colour of
Christianity to the ancient heathen rite by substituting the
saints for the souls of the dead as the true object of worship?
v A. J. Binterim, Die vorziiglichsten  tische Theologie und Kirche,? i.(Leipsic,
Dentkwiirdigheiten der Christ-Katho-  1877), pp. 303 s¢g. 3 W. Smith and S, .
lischen Kirche, v. 1 (Mayence, 1829), Cheetham, Dictionary of Christian

PP- 493 sg. 5 J. J. Herzog und G. F.  Antiguities (London, 1875-1880), i.
Plitt, Real-Encyclopadie fiir protestan- 57 sq.
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The facts of history seem to countenance this hypothesis.
For the feast of All Saints was instituted in France and
Germany by order of the Emperor Lewis the Pious in
835 A.D, that is, about a hundred and sixty years before
the introduction of the feast of All Souls. The innovation
was made by the advice of the pope, Gregory IV., whose
motive may well have been that of suppressing an old pagan
custom which was still notoriously practised in France and
Germany. The idea, however, was not a novel one, for the
testimony of Bede proves that in Britain, another Celtic
country, the feast of All Saints on the first of November was
already celebrated in the eighth century! We may con-
jecture that this attempt to divert the devotion of the
faithful from the souls of the dead to the saints proved a
failure, and that finally the Church reluctantly decided to
sanction the popular superstition by frankly admitting a feast
of All Souls into the calendar. But it could not assign the
new, or rather the old, festival to the old day, the first of
November, since that was already occupied by the feast of
All Saints. Accordingly it placed the mass for the dead on
the next day, the second of November. On this theory the
feasts of All Saints and of All Souls mark two successive
efforts of the Catholic Church to eradicate an old heathen
festival of the dead. Both efforts failed. “In all Catholic
countries the day of All Souls has preserved the serious
character of a festival of the dead which no worldly gaieties
are allowed to disturb. It is then the sacred duty of the
survivors to visit the graves of their loved ones in the
churchyard, to deck them with flowers and lights, and to
utter a devout prayer—a pious custom with which in cities
like Paris and Vienna even the gay and frivolous comply
for the sake of appearance, if not to satisfy an impulse of
the heart.” ?

1 A, J. Binterim, 0. cit. v. 1, pp. was celebrated at Rome. But the

487 sgg.3 J. J. Herzog und G. F.
Plitt, 9p. cit. i. p. 303 ; W. Smith and
S. Cheetham, Dictionary of Christian
Antiguities, i. 57. In the last of these
works a passage from the Martyrologium
Romanum Vetus is quoted which
states that a feast of Saints ( Festzvitas
Sanctorum) on the first of November

date of this particular Martyrology is
disputed. See A. J. Binterim, gp. 7.
V. I, pp. 52-54.

2J. J. Herzog und G. F. Plitt,
0p. cit. 1. 304. A similar attempt to
reform religion by diverting the devotion
of the people from the spirits of their
dead appears to have been made in
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§ 3. The Festival in the Month of Athyr

The foregoing evidence lends some support to the con-
jecture—for it is only a conjecture—that the great festival
of Osiris at Sais, with its accompanying illumination of the
houses, was a night of All Souls, when the ghosts of the
dead swarmed in the streets and revisited their old homes,
which were lit up to welcome them back again. Herodotus,
who briefly describes the festival, omits to mention its date,
but we can determine it with some probability from other
sources. Thus Plutarch tells us that Osiris was murdered
on the seventeenth of the month Athyr, and that the
Egyptians accordingly observed mournful rites for four
days from the seventeenth of Athyr! Now in the Alex-
andrian calendar, which Plutarch used, these four days
corresponded to the thirteenth, fourteenth, fifteenth, and
sixteenth of November, and this date answers exactly to
the other indications given by Plutarch, who says that at
the time of the festival the Nile was sinking, the north
winds dying away, the nights lengthening, and the leaves
falling from the trees. During these four days a gilt cow
swathed in a black pall was exhibited as an image of Isis.

antiquity by the doctors of the Persian
faith. For that faith ‘“in its most
finished and purest form, in the Gatkas,
does not recognize the dead as objects
worthy of worship and sacrifice. But
the popular beliefs were too firmly
rooted, and the Mazdeans, like the
sectaries of many other ideal and lofty
forms of religion, were forced to give
way. As they could not suppress the
worship and get rid of the primitive
and crude ideas involved in it, they
set about the reform in another way :
they interpreted the worship in a new
manner, and thus the worship of the
dead became a worship of the gods or
of a god in favour of the loved and lost
ones, a pious commemoration of their
names and their virtues.” See N.
Séderblom, Les Fravashis (Paris, 1899),
pp. 6 sg. The Gathas form the oldest
part of the Zend- Avesta. James
Darmesteter, indeed, in his later life

startled the learned world by a theory
that the Gathas were a comparatively
late work based on the teaching of
Philo of Alexandria. But this attempt
of a Jew to claim for his race the
inspiration of the Persian scriptures
has been coldly received by Gentile
scholars. See ]J. H. Moulton, Zarly
Zoroastrianism (London, 1913), pp. 8
594.

U Plutarch, Zsis et Osirés, 39. As
to the death of Osiris on the seven-
teenth of Athyr see 76. 13 and 42.
Plutarch’s statement on this subject is
confirmed by the evidence of the
papyrus Sallier IV., a document dating
from the 19th dynasty, which places
the lamentation for Osiris at Sais on
the seventeenth day of Athyr. See
A, Wiedemann, Herodots zweites Buck,
p., 262; #d., Die Religion der alten
Agypter, p. 1123 id., Religion of the
Ancient Egyptians, pp. 211 sq.
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This, no doubt, was the image mentioned by Herodotus in
his account of the festival’ On the nineteenth day of the
month the people went down to the sea, the priests carrying
a shrine which contained a golden casket. Into this casket
they poured fresh water, and thereupon the spectators raised
a shout that Osiris was found. After that they took some
vegetable mould, moistened it with water, mixed it with
precious spices and incense, and moulded the paste into a
small moon - shaped image, which was then robed and
ornamented.? Thus it appears that the purpose of the
ceremonies described by Plutarch was to represent dramatic-
ally, first, the search for the dead body of Osiris, and,
second, its joyful discovery, followed by the resurrection of
the dead god who came to life again in the new image of
vegetable mould and spices. Lactantius tells us how on
these occasions the priests, with their shaven bodies, beat
their breasts and lamented, imitating the sorrowful search
of Isis for her lost son Osiris, and how afterwards their
sorrow was turned to joy when the jackal-headed god
Anubis, or rather a mummer in his stead, produced a small
boy, the living representative of the god who was lost and
was found?® Thus Lactantius regarded Osiris as the son
instead of the husband of Isis, and he makes no mention of
the image of vegetable mould. It is probable that the boy
who figured in the sacred drama played the part, not of
Osiris, but of his son Horus;* but as the death and
resurrection of the god were celebrated in many cities of
Egypt, it is also possible that in some places the part of the
god come to life was played by a living actor instead of by

1 See above, p. 50. from, that of Lactantius. We know

2 Plutarch, Zsis et Osiris, 39. The from Appian (Bel. Civ. iv. 6. 47)

words which I have translated ¢ veget-
able mould ” are y#v kdpmiuor, literally,
¢¢ fruitful earth.” The composition of
the image was very important, as we
shall see presently.

3 Lactantius, Divin. Institut. i. 21
id., Epitome Inst. Divin. 23 (18, ed.
Brandt and Laubmann). The descrip-
tion of the ceremony which Minucius
Felix gives (Octavius, xxil. 1) agrees
closely with, and is probably copied

that in the rites of Isis a priest per-
sonated Anubis, wearing a dog’s, or
perhaps rather a jackal’s, mask on his
head ; for the historian tells how in the
great proscription a certain Volusius,
who was on the condemned list, escaped
in the disguise of a priest of Isis,
wearing a long linen garment and the
mask of a dog over his head.

* The suggestion is due to Prof. A.
Wiedemann (Herodots zweites Buck, p.
261).

The finding
of Osiris.
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an image. Another Christian writer describes how the
Egyptians, with shorn heads, annually lamented over a buried
idol of Osiris, smiting their breasts, slashing their shoulders,
ripping open their old wounds, until, after several days of
mourning, they professed to find the mangled remains of the
god, at which they rejoiced! However the details of the
ceremony may have varied in different places, the pretence
of finding the god’s body, and probably of restoring it to
life, was a great event in the festal year of the Egyptians.
The shouts of joy which greeted it are described or alluded
to by many ancient writers.®

§ 4. The Festival in the Month of Khoiak

The great The funeral rites of Osiris, as they were observed at his

gi‘l;f‘lgx:nat great festival in the sixteen provinces of Egypt, are described

Denderah. in a long inscription of the Ptolemaic period, which is
engraved on the walls of the god’s temple at Denderah, the
Tentyra of the Greeks, a town of Upper Egypt situated on
the western bank of the Nile about forty miles north of
Thebes® Unfortunately, while the information thus furnished
is remarkably full and minute on many points, the arrange-
ment adopted in the inscription is so confused and the
expression often so obscure that a clear and consistent
account of the ceremonies as a whole can hardly be extracted
from it. Moreover, we learn from the document that the
ceremonies varied somewhat in the several cities, the ritual
of Abydos, for example, differing from that of Busiris, With-
out attempting to trace all the particularities of local usage
I shall briefly indicate what seem to have been the leading
features of the festival, so far as these can be ascertained
with tolerable certainty.*

-1 Firmicus Maternus, D¢ errore pro-  Adversus Marcionem, i. 13; Augustine,
Janarum veligionum, 2. Herodotus De civitate Dei, vi. 10.

tells (ii. 61) how the Carians cut their 3 W. Smith, Dictionary of Greeck
foreheads with knives at the mourning  and Roman Geography, ii. 1127.
for Osiris. 4 For complete translations of the

2 In addition to the writers who inscription see H. Brugsch, ¢ Das
have been already cited see Juvenal, Osiris-Mysterium von Tentyra,” Zeis-
viil. 29 sg. ; Athenagoras, Supplicatio  schrift fiir dgyptische Spracke und
pro Christianis, 22, pp. 112, 114, ed.  Allerthumskunde, 1881, pp. 77-111;
J.C. T. Otto (Jena, 1857) ; Tertullian, V. Loret, ‘¢ Les fétes d’Osiris au mois
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The rites lasted ecighteen days, from the twelfth to the
thirtieth of the month Khoiak, and set forth the nature of
Osiris in his triple aspect as dead, dismembered, and finally
reconstituted by the union of his scattered limbs. In the first
of these aspects he was called Chent-Ament (Khenti- Amenti),
in the second Osiris-Sep, and in the third Sokari (Seker).!
Small images of the god were moulded of sand or vegetable
earth and corn, to which incense was sometimes added ;2" his
face was painted yellow and his cheek-bones green.®* These
images were cast in a mould of pure gold, which represented
the god in the form of a mummy, with the white crown of
Egypt on his head* The festival opened on the twelfth
day of Khoiak with a ceremony of ploughing and sowing.
Two black cows were yoked to the plough, which was made

of tamarisk wood, while the share was of black copper.
One end of the field was sown

boy scattered the seed.

A

with barley, the other with spelt, and the middle with flax.
During the operation the chief celebrant recited the ritual

chapter of “the sowing of the fields.

»5 At Busiris on the

twentieth of Khoiak sand and barley were put in the god’s

de Khoiak,” Recueil de Travaux relatifs
& la Philologie et & I' Archéologie Egyp-
tiennes et Assyriennes, iii. (1882) pp.
43-57, iv. (1883) pp. 21-33, v. (1834)
pp- 85-103. On the document and the
festivals described in it see further A,
Mariette-Pacha, Dendéral (Paris, 1880),
pp- 334-347 3 J. Diimichen, ¢ Die
dem Osiris im Denderatempel geweihten
Riume,” Zeitschrift fiir dgyptische
Sprache und Alterthumskunde, 1882,
pp- 88-101; H. Brugsch, Religion
und Mythologie der alten Aegypler
(Leipsic, 1885-1888), pp. 616-618;
R. V. Lanzone, Dizionario di Mitologia
Egizia, pp. 725-744 3 A. Wiedemann,
Herodots zweites Buck, p. 262; id.,
< QOsiris végétant,” Le Muséon, N.S. iv.
(1903) p. 113; E. A. Wallis Budge,
The Gods of the Egyptians, ii. 128 sg. 3
id., Osiris and the Egyptian Resur-
rection, il. 21 sgq. 3 Miss Margaret
A, Murray, Zhe Osireion at Abydos
(London, 1904), pp. 27 sg.

1 R. V. Lanzone, 0. cét. p. 727.

2 H. Brugsch, in Zedtschrift fiir
doyplische Sprache und Alterthums-

kunde, 1881, pp. 80-82; A, Wiede-
mann, in Le Muséon, N.S. iv. (1903)
p. 113. The corn used in the making
of the images is called barley by
Brugsch and Miss M. A. Murray (Z.c.),
but wheat (6%) by Mr. V. Loret.

3 H. Brugsch, op. cit. pp. 99, 101.

4 H. Brugsch, op. czt. pp. 82 s¢.;
R. V. Lanzone, 0. cit. p. 728 ; Miss
Margaret A. Murray, op. cit. p. 27.

5 H. Brugsch, gp. c#t. pp. 90 5g., 96
sg., 98; R. V. Lanzone, 0p. cit. pp.
743 s¢. 5 E. A. Wallis Budge, Z%e
Gods of the Egyptians,ii. 128. Accord-
ing to Lanzone, the ploughing took
place, not on the first, but on the last
day of the festival, namely, on the
thirtieth of Khoiak ; and that certainly
appears to have been the date of the
ploughing at Busiris, for the inscription
directs that there ¢ the ploughing of
the earth shall take place in the
Serapeum of Aa-n-bek under the fine
Persea-trees on the last day of the
month Khoiak » (H. Brugsch, op. cit.
p- 84).
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“garden,” which appears to have been a sort of large flower-
pot. This was done in the presence of the cow-goddess
Shenty, represented seemingly by the image of a cow made
of gilt sycamore wood with a headless human image in its
inside. “Then fresh inundation water was poured out of a
golden vase over both the goddess and the ‘ garden,’ and the
barley was allowed to grow as the emblem of the resurrec-
tion of the god after his burial in the earth, ‘for the growth
of the garden is the growth of the divine substance.’”! On
the twenty-second of Khoiak, at the eighth hour, the images
of Osiris, attended by thirty-four images of deities, performed
a mysterious voyage in thirty-four tiny boats made of
papyrus, which were illuminated by three hundred and sixty-
five lights? On the twenty-fourth of Khoiak, after sunset,
the effigy of Osiris in a coffin of mulberry wood was laid in
the grave, and at the ninth hour of the night the effigy
which had been made and deposited the year before was
removed and placed upon boughs of sycamore® Lastly, on
the thirtieth day of Khoiak they repaired to the holy
sepulchre, a subterranean chamber over which appears to
have grown a clump of Persea-trees. Entering the vault by
the western door, they laid the coffined effigy of the dead god
reverently on a bed of sand in the chamber. So they left him
to his rest, and departed from the sepulchre by the eastern

door.

1 Miss Margaret A. Murray, Z%e
Osireion at Abydos, p. 28 ; H. Brugsch,
op. cit. pp. 83, 92. The headless
human image in the cow may bave
stood for Isis, who is said to have been
decapitated by her son Horus, and to
have received from Thoth a cow’s head
as a substitute. See Plutarch, Zsis ef
Osiris, 20 3 G. Maspero, Histoire an-
cienne des Peuples de I Orient Classigue,
i. 177; Ed. Meyer, s.o. ““Isis,” in
W. H. Roscher’s Lexikon der grieck.
und rim. Mythologie, ii. 366.

2 H. Brugsch, op. cit. pp. 92 57.;
R. V., Lanzone, op. c#t. pp. 738-740;
A. Wiedemann, Herodots zweites Buch,
p. 262 ; Miss M. A. Murray, 0p. cit.
p- 35- An Egyptian calendar, written
at Sais about 300 B.C., has under the
date 26 Khoiak the following entry:
¢ Osiris goes about and the golden

Thus ended the ceremonies in the month of Khoiak.*

boat is brought forth.” See Z%e
Hibek Papyri, Part i., edited by B. P.
Grenfell and A. S. Hunt (London,
1906), pp. 146, 153. In the Canopic
decree ¢‘ the voyage of the sacred boat
of Osiris” is said to take place on the
29th of Khoiak from ¢ the sanctuary
in the Heracleum” to the Canopic
sanctuary. See W, Dittenberger, Orz-
entis Graeci Inscriptiones Selectae, No.
56 (vol. i. pp. 105, 108). Hence it
would seem that the date of this part
of the festival varied somewhat in
different places or at different times.

3 H. Brugsch, ¢p. cit. p. 99; E.
A. Wallis Budge, Z%e Gods of the
Egyptians, ii. 129 ; compare Miss
Margaret A. Murray, op. cit. p. 28,
who refers the ceremony to the twenty-
fifth of Khoiak,

4 H. Brugsch, op. czt. pp. 94, 993
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§ 5. The Resurrection of Osiris

In the foregoing account of the festival, drawn from the
great inscription of Denderah, the burial of Osiris figures
prominently, while his resurrection is implied rather than
expressed. This defect of the document, however, is amply
compensated by a remarkable series of bas-reliefs which
accompany and illustrate the inscription. These exhibit in
a series of scenes the dead god lying swathed as a mummy
on his bier, then gradually raising himself up higher and
higher, until at last he has entirely quitted the bier and is
seen erect between the guardian wings of the faithful Isis,
who stands behind him, while a male figure holds up before
his eyes the ¢rux ansata, the Egyptian symbol of life.! The
resurrection of the god could hardly be portrayed more
graphically. Even more instructive, however, is another
representation of the same event in a chamber dedicated to
Osiris in the great temple of Isis at Philae. Here we see
the dead body of Osiris with stalks of corn springing from
it, while a priest waters the stalks from a pitcher which he
holds in his hand. The accompanying inscription sets forth
that “this is the form of him whom one may not name,
Osiris of the mysteries, who springs from the returning
waters.”* Taken together, the picture and the words seem
to leave no doubt that Osiris was here conceived and repre-
sented as a personification of the corn which springs from

A. Mariette-Pacha, Dendérak, pp. 336
sg. 3 R. V. Lanzone, o0p. czt. p. 744.
Mariette supposed that after depositing
the new image in the sepulchre they
carried out the old one of the preceding
year, thus setting forth the resurrection
as well as the death of the god. But
this view is apparently not shared by
Brugsch and Lanzone.

1 A. Mariette - Bey, Dendérak, iv.
(Paris, 1873) plates 65, 66, 68, 69, 70,
71, 72, 88, 89, 9go; R. V. Lanzone,
Dizionario di Mitologia Egizia, pp.
757 sq9¢., with plates cclxviii.-ccxcii. ;
E. A. Wallis Budge, 7%e Gods of the
Egyptians, ii. 131-138; id., Osiris
and the Egyptian Resurrection, ii.
31.579.

2 H. Brugsch, Religion und Mytho-
logte der alten Aegypter, p. 621; R.
V. Lanzone, Dizionario di Mitologia
Egizia, plate cclxi,; A. Wiedemann,

“L’Osiris  végétant,” Le Muséon,
N.S. iv. (1903) p. 112; E. A. Wallis
Budge, Osiris and the Egyptian

Resurrection,i. 58, According to Prof.
Wiedemann, the corn springing from
the god’s body is barley. Similarly
in a papyrus of the Louvre (No. 3377)
Osiris is represented swathed as a
mummy and lying on his back, while
stalks of corn sprout from his body.
See R. V. Lanzone, op. cit. pp. 801
sg., with plate ccciii. 2; A. Wiede-
mann, *“L’Osiris végétant,” Le Muséon,
N.S. iv. (1903) p. 112,
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the fields after they have been fertilized by the inundation.
This, according to the inscription, was the kernel of the
mysteries, the innermost secret revealed to the initiated. So
in the rites of Demeter at Eleusis a reaped ear of corn was
exhibited to the worshippers as the central mystery of their
religion! We can now fully understand why at the great
festival of sowing in the month of Khoiak the priests used
to bury effigies of Osiris made of earth and corn. When
these effigies were taken up again at the end of a year or of
a shorter interval, the corn would be found to have sprouted
from the body of Osiris, and this sprouting of the grain
would be hailed as an omen, or rather as the cause, of the
growth of the crops? The corn-god produced the corn
from himself: he gave his own body to feed the people: he
died that they might live.

And from the death and_resurrection of their great god
the Egyptians drew not only their support and sustenance
in thls life, but also their hope of a life eternal beyond the
grave. This hope is indicated in the clearest manner by
the very remarkable effigies of Osiris which have come to
light in Egyptian cemeteries. Thus in the Valley of the
Kings at Thebes there was found the tomb of a royal fan-
bearer who lived about 1500 B.C. Among the rich contents
of the tomb there was a bier on which rested a mattress of
reeds covered with three layers of linen. On the upper side
of the linen was painted a life-size figure of Osiris; and the
interior of the figure, which was waterproof, contained a
mixture of vegetable mould, barley, and a sticky fluid. The
barley had sprouted and sent out shoots two or three inches
long? Again,in the cemetery at Cynopolis “were numerous
burials of Osiris figures. These were made of grain wrapped
up in cloth and roughly shaped like an Osiris, and placed
inside a bricked-up recess at the side of the tomb, sometimes

a symbol of the divine resurrection.

3 A. Wiedemann, ¢ L’Osiris végé-
tant,” ZLe Muséon, N.S. iv. (1903)
p. 111; Egyptian Exploration Fund

1 Hippolytus, Refutatio omnium
haeresium, v. 8, p. 162 ed. L. Duncker
and F. G. Schneidewin (Gé&ttingen,
1859). See Spirits of the Corn and of

the Wild, i. 38 sq.

2 Prof. A. Erman rightly assumes
(Die dgyptische Religion,? p. 234) that
the images .made in the month of
Khoiak were intended to germinate as

Avrchaeological Report, 1898-1899, pp.
24 sq. 3 A. Moret, Kings and Gods of
Egypt (New York and London, 1912),
p; 94, with plate xi.; #d., Mystéres
Egyplzm: (Paris, 1913), p. 41.
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in small pottery coffins, sometimes in wooden coffins in the
form of a hawk-mummy, sometimes without any coffins
at all”! These corn-stuffed figures were bandaged like
mummies with patches of gilding here and there, as if
in imitation of the golden mould in which the similar
figures of Osiris were cast at the festival of sowing.? Again,
effigies of Osiris, with faces of green wax and their interior
full of grain, were found buried near the necropolis of
Thebes.® Finally, we are told by Professor Erman that
between the legs of mummies * there sometimes lies a figure
of Osiris made of slime ; it is filled with grains of corn, the
sprouting of which is intended to signify the resurrection of
the god.”* We cannot doubt that, just as the burial of
corn-stuffed images of Osiris in the earth at the festival of
sowing was designed to quicken the seed, so the burial of
similar images in the grave was meant to quicken the
dead, in other words, to ensure their spiritual immortality.

§ 6. Readjustment of Egyptian Festivals

The festival of Osiris which Plutarch assigns to the
month of Athyr would seem to be identical in substance
with the one which the inscription of Denderah assigns to
the following month, namely, to Khoiak. Apparently the
essence of both festivals was a dramatic representation of
the death and resurrection of the god ; in both of them Isis
was figured by a gilt cow, and Osiris by an image moulded
of moist vegetable earth. But if the festivals were the same,
why were they held in different months? It is easy to
suggest that different towns in Egypt celebrated the festival
at different dates. But when we remember that according
to the great inscription of Denderah, the authority of which
is indisputable, the festival fell in the month of Khoiak in

1 B. P. Grenfell and A, S. Hunt, in
Egyptian Explovation Fund Archaco-
logical Report, 1902-1903, p. 5.

2 Miss Margaret A. Murray, Z%e
Osireion at Abydos, pp. 28 sg.

3 Sir J. Gardiner Wilkinson, 4
Second  Series of the Manners and
Customs of the Ancient Egyptians
(London, 1841), ii. 300, note §. The

writer seems to have doubted whether
these effigies represented Osiris. But
the doubt has been entirely removed
by subsequent discoveries. Wilkinson’s
important note on the subject is
omitted by his editor, S. Birch (vol.
iii. p. 375, ed. 1878).

% A.Erman, Die Ggyptische Religion,?
Pp- 209 sg.
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every province of Egypt, we shall be reluctant to suppose
that at some one place, or even at a few places, it was
exceptionally held in the preceding month of Athyr, and
that the wusually well-informed Plutarch described the
exception as if it had been the rule, of which on this
supposition he must have been wholly ignorant. More
probably the discrepancy is to be explained by the great
change which came over the Egyptian calendar between the
date of the inscription and the lifetime of Plutarch. For
when the inscription was drawn up in the Ptolemaic age
the festivals were dated by the old vague or movable year,
and therefore rotated gradually through the whole circle of
the seasons; whereas at the time when Plutarch wrote,
about the end of the first century, they were seemingly
dated by the fixed Alexandrian year, and accordingly had
ceased to rotate!

But even if we grant that in Plutarch’s day the festivals
had become stationary, still this would not explain why the
old festival of Khoiak had been transferred to Athyr. In
order to understand that transference it seems necessary to
suppose that when the Egyptians gave to their months fixed
places in the solar year by accepting the Alexandrian
system of intercalation, they at the same time transferred
the festivals from what may be called their artificial to their
natural dates. Under the old system a summer festival was
sometimes held in winter and a winter festival in summer ;
a harvest celebration sometimes fell at the season of sowing,
and a sowing celebration at the season of harvest. People
might reconcile themselves to such anémalies so long as
they knew that they were only temporary, and that in the
course of time the festivals would necessarily return to their
proper seasons. But it must have been otherwise when
they adopted a fixed instead of a movable year, and so
arrested the rotation of the festivals for ever. For they
could not but be aware that every festival would thenceforth
continue to occupy for all time that particular place in the
solar year which it chanced to occupy in the year 30 B.C,
when the calendar became fixed. If in that particular year
it happened, as it might have happened, that the summer

1 See above, pp. 24 59., 27 59., 49 5¢.
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festivals were held in winter and the winter festivals in
summer, they would always be so held in future; the
absurdity and anomaly would never again be rectified as it
had been before. This consideration, which could not have
escaped intelligent men, must have suggested the advisability
of transferring the festivals from the dates at which they
chanced to be celebrated in 30 B.C. to the dates at which
they ought properly to be celebrated in the course of nature.

Now what in the year 30 B.C. was the actual amount of
discrepancy between the accidental and the natural dates of
the festivals? It was a little more than a month. In
that year Thoth, the first month of the Egyptian calendar,
happened to begin on the twenty-ninth of August,' whereas
according to theory it should have begun with the heliacal
rising of Sirius on the twentieth of July, that is, forty
days or, roughly speaking, a month earlier. ~From this
it follows that in the year 30 B.C. all the Egyptian
festivals fell about a month later than their natural dates,
and they must have continued to fall a month late for
ever if they were allowed to retain those places in the
calendar which they chanced to occupy in that particular
year. In these circumstances it would be a natural and
sensible thing to restore the festivals to their proper places
in the solar year by celebrating them one calendar month
earlier than before? If this measure were adopted the

1 So it was reckoned at the time.
But, strictly speaking, Thoth in that
year began on August 31. The mis-
calculation originated in a blunder of
the ignorant Roman pontiffs who, being
charged with the management of the
new Julian calendar, at first inter-
calated a day every third, instead of
every fourth, year. See Solinus, Co/-
lectanea, i. 45-47 (p. 15, ed. Th.
Mommsen, Berlin, 1864) ; Macrobius,
Saturn. i. 14. 13 sg.; L. Ideler,
Handbuch der mathematischen wund
technischen Chromologie, i. 157-161.

2 Theoretically the shift should have
been 40, or rather 42 days, that being the
interval between July 20 and August 29
or 31 (see the preceding note). If that
shift was actually made, the calendar
date of any festival in the old vague

Egyptian year could be found by adding
40 or 42 days to its date in the Alex-
andrian year. Thus if the death of
Osiris fell on the 17th of Athyr in the
Alexandrian year, it should have fallen
on the 27th or 29th of Khoiak in the
old vague year ; and if his resurrection
fell on the 19th of Athyr in the Alex-
andrian year, it should have fallen on
the 29th of Khoiak or the 1st of
Tybi in the old vague year. These
calculations agree nearly, but not
exactly, with the somewhat uncertain
indications of the Denderah calendar
(above, p. 88), and also with the in-
dependent evidence which we possess
that the resurrection of Osiris was
celebrated on the 3oth of Khoiak
(below, pp. 108 sg.). These approxi-
mate agreements to some extent con-
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festivals which had hitherto been held, for example, in the
third month Athyr would henceforth be held in the second
month Phaophi; the festivals which bad hitherto fallen in
the fourth month Khoiak would thenceforth fall in the
third month Athyr; and so on. Thus the festal calendar
would be reduced to harmony with the seasons instead of
being in more or less flagrant discord with them, as it had
generally been before, and must always have been after-
wards if the change which I have indicated had not been
introduced. It is only to credit the native astronomers and
the Roman rulers of Egypt with common sense to suppose
that they actually adopted the measure. On that supposition
we can perfectly understand why the festival of sowing,
which had formerly belonged to the month of Khoiak, was
transferred to Athyr. For in the Alexandrian calendar
Khoiak corresponds very nearly to December, and Athyr to
November. But in Egypt the month of November, not the
month of December, is the season of sowing. There was
therefore every reason why the great sowing festival of the
corn-god Osiris should be held in Athyr and not Khoiak, in
November and not in December. In like manner we may
suppose that all the Egyptian festivals were restored to their
true places in the solar year, and that when- Plutarch dates
a festival both by its calendar month and by its relation to

firm my theory that, with the adoption
of the fixed Alexandrian year, the dates
of the official Egyptian festivals were
shifted from their accidental places in
the calendar to their proper places in
the natural year.

Since I published in the first edition
of this book (1906) my theory that
with the adoption of the fixed Alex-
andrian year in 30 B.C. the Egyptian
festivals were shifted about a month
backward in the year, Professor Ed.
Meyer has shown independent grounds
for holding ¢‘that the festivals which
gave rise to the later names of the
(Egyptian) months were demonstrably
held a month later in earlier ages,
under the twentieth, eighteenth, indeed
partly under the twelfth dynasty; in
other words, that after the end of the
New Kingdom the festivals and the

corresponding names of the months were
displaced one month backwards. It is
true that this displacement can as yet
be proved for only five months ; but as
the names of these months and the
festivals keep their relative position
towards each other, the assumption is
inevitable that the displacement affected
not merely particular festivals but the
whole system equally.”  See Ed.
Meyer, MNacktrige zur dgyptischen
Chronologie (Berlin, 1908), pp. 3 sgg.
(Abhandlungen der kinigl. Preuss.
Akademic der Wissenschaften wom
Jakre 19o7). Thus'it is possible that
the displacement of the festivals bya
month backward in the calendar took
place a good deal earlier than I had
supposed. In the uncertainty of the
whole question I leave my theory as it
stoad,
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the cycle of the seasons, he is perfectly right in doing so,
and we may accept his evidence with confidence instead of
having to accuse him of ignorantly confounding the movable

Egyptian with the fixed Alexandrian year.

Accusations of

ignorance levelled at the best writers of antiquity are apt to
recoil on those who make them.!

1 If the results of the foregoing
inquiry be accepted, the resurrection
of Osiris was regularly celebrated in
Egypt on the 15th of November from
the year 30 B.C. onward, since the
15th of November corresponded to
the 19th of Athyr (the resurrection
day) in the fixed Alexandrian year.
‘This agrees with the indications of the
Roman Rustic Calendars, which place
the resurrection (%ewresis, that is, the
discovery of Osiris) between the 14th
and the 3oth of November. Yetaccord-
ing to the calendar of Philocalus, the
official Roman celebration of the resur-
rection seems to have been held on the
1st of November, not on the rsth.
How is the discrepancy to be explained?
Th. Mommsen supposed that the
festival was officially adopted at Rome
at a time when the 19th of Athyr of
the vague Egyptian year corresponded
to the 31st of October or the 1st of
November of the Julian calendar, and
that the Romans, overlooking the
vague or shifting character of the
Egyptian year, fixed the resurrection
of Osiris permanently on the 1st of
November. Now the 19th of Athyr
of the vague year corresponded to the
1st of November in the years 32-35 A.D.
and to the 31st of October in the years

36-39 ; and it appears that the festival
was officially adopted at Rome some
time before 65 A.D. (Lucan, Pkarsalia,
vili. 831 sgg.). It is unlikely that the
adoption took place in the reign of
Tiberius, who died in 37 A.D. ; for he
is known to have persecuted the
Egyptian religion (Tacitus, A»nnals,
ii. 85; Suetonius, Ziberius, 36;
Josephus, Antiguit. Jud. xviii. 3. 4);
hence Mommsen concluded that the
great festival of Osiris was officially
adopted at Rome in the early years of
the reign of Caligula, that is, in 37, 38,
or 39 A.D. See Th., Mommsen, Corpus
Inscriptionum Latinarum, 12 Pars
prior (Berlin, 1893), pp. 333 s7.;
H. Dessau, Jnscriptiones Latinae
Selectae, vol. ii. p. 995, No. 8745.
This theory of Mommsen’s assumes
that in Egypt the festivals were still
regulated by the old vague year
in the first century of our era. It
cannot, therefore, be reconciled with
the conclusion reached in the text that
the Egyptian festivals ceased to be
regulated by the old vague year from
30 B.C. onward. How the difference
of date between the official Roman and
the Egyptian festival of the resurrection
is to be explained, I do not pretend to
say.
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CHAPTER V
THE NATURE OF OSIRIS

§ 1. Osiris a Corn-God

THE foregoing survey of the myth and ritual of Osiris may
suffice to prove that in one of his aspects the god was a
personification of the corn, which may be said to ,digﬂa;nd
come to life again every year. Through all the pomp and
glamour with which in later times the priests had invested
his worship, the conception of him as the corn-god comes
clearly out in the festival of his death and resurrection, which
was celebrated in the month of Khoiak and at a later period
in the month of Athyr. That festival appears to have been
essentially a festival of sowing, which properly fell at the
time when the husbandman actually committed the seed to
the earth. On that occasion an effigy of the corn-god,
moulded of earth and corn, was buried with funeral rites in
the ground in order that, dying there, he might come to life
again with the new crops. The ceremony was, in fact, a
charm to ensure the growth of the corn by sympathetic
magic, and we may conjecture that as such it was practised
in a simple form by every Egyptian farmer on his fields long
before it was adopted and transfigured by the priests in the
stately ritual of the temple. In the modern, but doubtless
ancient, Arab custom of burying “the Old Man,” namely,
a sheaf of wheat, in the harvest-field and praying that he
may return from the dead,' we see the germ out of which the
worship of the corn-god Osiris was probably developed.

The details of his myth fit in well with this interpretation
of the god. He was said to be the offspring of Sky and
1 See above, p. 48.
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Earth.! What more appropriate parentage could be invented Osiris a
for the corn which springs from the ground that has been gﬁ'}l,dagfi
fertilized by the water of heaven? It is true that the land Earth.
of Egypt owed its fertility directly to the Nile and not to
showers ; but the inhabitants must have known or guessed

that the great river in its turn was fed by the rains which

fell in the far interior. Again, the legend that Osiris was

the first to teach men the use of corn? would be most
naturally told of the corn-god himself. Further, the story The legend
that his mangled remains were scattered up and down the gfsﬁ:zm_
land and buried in different places may be a mythical way berment

of expressing either the sowing or the winnowing of the & OSr

points
grain. The latter interpretation is supported by the tale o the
that Isis placed the severed limbs of Osiris on a corn-sieve.® o

Or more probably the legend may be a reminiscence of a g‘;iﬁg‘an
custom of slaying a human victim, perhaps a representative} perhaps of
of the corn-spirit and distributing: his flesh or scattering hisj ?r’:eté‘ei“gs'
ashes over the fields to fertilize them. In modern Europe character
the figure of Death is sometimes torn in pieces, and the Z’érﬁ‘.espirit'
fragments are then buried in the ground to make the crops
grow well,* and in other parts of the world human victims
are treated in the same way.® With regard to the ancient
Egyptians we have it on the authority of Manetho that they
used to burn red-haired men and scatter their ashes with
winnowing fans,® and it is highly significant that this barbar-
ous sacrifice was offered by the kings at the grave of Osiris.”
We may conjecture that the victims represented Osiris him-
self, who was annually slain, dismembered, and buried in
their persons that he might quicken the seed in the earth.

Possibly in prehistoric times the kings themselves

1 See above, p. 6.

2 See above, p. 7.

3 Servius on Virgil, Georg. i. 166.

& The Dying God, p. 250.

5 Spirits of the Corn and of the
Wiid, 1. 236 sgq. 3

6 Plutarch, Zsis et Oséris, 73, com-
pare 33.

prisoners before a god. See A. Moret,
Du caractére religieux de la royawuté
Pharaonigue (Paris, 1902), pp. 179,
224 ; E. A. Wallis Budge, Osiris and
the Egyptian Resurrection, i. 197 sgq.
Similarly the kings of Ashantee and
Dahomey used often themselves to cut
the throats of the human victims. See

7 Diodorus Siculus, i. 88. 5. The
slaughter may have been performed by
the king with his own hand. On
Egyptian monuments the king is often
represented in the act of slaying
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A. B, Ellis, Tke Tshi-speaking Peoples
of the Gold Coast (London, 1887),
p. 162 id., The Ewe-speaking Peoples
of the Slave Coast (London, 1890),
pp. 125, 129.
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played the part of the god and were slain and dismembered
in that character. Set as well as Osiris is said to have
been torn in pieces after a reign of eighteen days, which
was commemorated by an annual festival of the same
length!  According to one story Romulus, the first
king of Rome, was cut in pieces by the senators, who
buried the fragments of him in the ground;? and
the traditional day of his death, the seventh of July,
was celebrated with certain curious rites, which were
apparently connected with the artificial fertilization of the
fig? Again, Greek legend told how Pentheus, king of
Thebes, and Lycurgus, king of the Thracian Edonians,
opposed the vine-god Dionysus, and how the impious
monarchs were rent in pieces, the one by the frenzied
Bacchanals, the other by horses* These Greek traditions
may well be distorted reminiscences of a custom of sacri-
ficing human beings, and especially divine kings, in the
character of Dionysus, a god who resembled Osiris in many
points and was said like him to have been torn limb from

limb.}

1 Scholia in Caesaris Germanici
Aratea, in F. Eyssenhardt’s edition of
Martianus Capella, p. 408 (Leipsic,
1866).

2 Dionysius Halicarnasensis, Az-
tiguit. Rom. ii. 56. 4. Compare
Livy, i. 16. 4; Florus, i. 1. 16 s¢.;
Plutarch, Romulus, 27. Mr. A, B.
Cook was, I believe, the first to inter-
pret the story as a reminiscence of the
sacrifice of a king. See his article
¢ The European Sky-God,” Folk-lore,
xvi. (1905) pp. 324 sg. However, the
acute historian A. Schwegler long ago
maintained that the tradition rested on
some very ancient religious rite, which
was afterwards abolished or misunder-
stood, and he rightly compared the
legendary deaths of Pentheus and
Orpheus (Rimische Geschichte, Tiibin-
gen, 1853-1858, vol. i. pp. 534 s7.).
See further W. Otto, ‘¢ Juno,” Philo-
logus, Ixiv. (1905) pp. 187 sgg.

3 The Magic Art and the Evolution
of Kings, ii. 313 sgq.

¢ Euripides, Bacchae, 43 5g99., 1043
sgg. ; Theocritus, xxvi. ; Pausanias, ii.
2. 7; Apollodorus, Bibliotheca, iii. 5.

We are told that in Chios men were rent in pieces

1 sg. ; Hyginus, Fab. 132 and 184. The
destruction of Lycurgus by horses
seems to be mentioned only by Apollo-
dorus. As to Pentheus see especially
A. G. Bather, ‘“The Problem of the
Bacchae,” Journal of Hellenic Studies,
xiv. (1904) pp. 244-263.

5 Nonnus, Dionys. vi. 165-205;
Clement of Alexandria, Protrept. ii. 17
sg., p. 15 ed. Potter; Justin Martyr,
Apology, i. 54 ; Firmicus Maternus,
De errove profanarum religionum, 6 ;
Arnobius, Adversus Nationes, v. 19.
According to the Clementine Recogni-
tiones, x. 24 (Migne’s Patrologia Graeca,
i. 1434) Dionysus was torn in pieces
at Thebes, the very place of which
Pentheus was king. The description
of Euripides (Bacchae, 1058 s4g.)
suggests that the human victim was tied
or hung to a pine-tree before being rent
to pieces. We are reminded of the effigy
of Attis which hung on the sacred
pine (above, vol. i. p. 267), and of
the image of Osiris which was made
out of a pine-tree and then buried in
the hollow of the trunk (below, p. 108).
The pine-tree on which Pentheus was
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as a sacrifice to Dionysus ;' and since they died the same

death as their god, it is reasonable to suppose that they
personated him. The story that the Thracian Orpheus was
similarly torn limb from limb by the Bacchanals secems to
indicate that he too perished in the character of the god whose
death he died.? It is significant that the Thracian Lycurgus,
king of the Edonians, is said to have been put to death in
order that the ground, which had ceased to be fruitful, might
regain its fertility.® In some Thracian villages at Carnival
time a custom is still annually observed, which may well be
a mitigation of an ancient practice of putting a man, perhaps
a king, to death in the character of Dionysus for the sake
of the crops. A man disguised in goatskins and fawnskins,
the livery of Dionysus, is shot at and falls down as dead.
A pretence is made of flaying his body and of mourning
over him; but afterwards he comes to life again. Further,
a plough is dragged about the village and seed is scattered,
while prayers are said that the wheat, rye, and barley may
be plentiful. One town (Viza), where these customs are
observed, was the capital of the old Thracian kings. In
another town (Kosti, near the Black Sea) the principal masker
is called the king. He wears goatskins or sheepskins, and is
attended by a boy who dispenses wine to the people. The
king himself carries seed, which he casts on the ground
before the church, after being invited to throw it on two

pelted by the Bacchanals before they
tore him limb from limb is said to have
been worshipped as if it were the god
himself by the Corinthians, who made
two images of Dionysus out of it
(Pausanias, ii. 2. 7). The tradition
points to an intimate connexion be-
tween the tree, the god, and the human
victim.

L Porphyry, De abstinentia, ii. 55.
At Potniae in Boeotia a priest of
Dionysus is said to have been killed by
the drunken worshippers (Pausanias,
ix. 8. 2). He may have been sacri-
ficed in the character of the god.

% Lucian, De saltatione, 51 ; Plato,
Symposium, 7, p. 179 D, E ; Pausanias,
ix. 30. 5; Ovid, Metam. xi. 1-43; O.
Gruppe, s.z. ¢ Orpheus,” in W. H.
Roscher’s Lexikon der griech. und rvom.

Mythologie, iii. 1165 sg. That Orpheus
died the death of the god has been
observed both in ancient and modern
times. See E. Rohde, Psyc/e 3 (Tiibin-
gen and Leipsic, 1903) ii. 118, note?,
quoting Proclus on Plato ; S. Reinach,
““La mort d’Orphée,” Culites, Mythes
et Religions, il. (1906) pp. 85 sgg.
According to Ovid, the Bacchanals
killed him with hoes, rakes, and
mattocks. Similarly in West Africa
human victims used to be killed with
spades and hoes and then buried in
a field which had just been tilled
(J. B. Labat, Relation historique de
P Ethiopie occidentale, Paris, 1732, i.
380). Such a mode of sacrifice points
to the identification of the human
victim with the fruits of the earth.

3 Apollodorus, Bibliotheca, iii. 5. 1.

Modern
Thracian
pretence
of killing
a man,
who is
sometimes
called a
king, for
the good of
the crops.
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bands of married and unmarried men respectively. Finally,
he is stripped of the skins and thrown into the river.!
Further, we read of a Norwegian king, Halfdan the
Black, whose body was cut up and buried in different parts
of his kingdom for the sake of ensuring the fruitfulness
of the earth. He is said to have been drowned at the
age of forty through the breaking of the ice in spring.
What followed his death is thus related by the old Norse
historian Snorri Sturluson: “He had been the most
prosperous (literally, blessed with abundance) of all kings.
So greatly did men value him that when the news came
that he was dead and his body removed to Hringariki and
intended for burial there, the chief men from Raumariki and
Westfold and Heithmork came and all requested that they
might take his body with them and bury it in their various
provinces ; they thought that it would bring abundance to
those who obtained it. Eventually it was settled that the
body was distributed in four places. The head was laid in
a barrow at Steinn in Hringariki, and each party took away
their own share and buried it. All these barrows are called
Halfdan’s barrows.”? It should be remembered that this
Halfdan belonged to the family of the Ynglings, who traced
their descent from Frey, the great Scandinavian god of
fertility.® Frey himself is said to have reigned as king of
Sweden at Upsala. The years of his reign were plenteous,
and the people laid the plenty to his account. So when he

1 R. M. Dawkins, ¢The Modern
Carnival in Thrace and the Cult of

death and mutilation of Halfdan was
not committed to writing for three

Dionysus,” Journal of Hellenic Studies,
xxvi. (I1906) pp. 191-206. See further
Spirits of the Corn and of the Wild, i.
25 sqq.

2 Snorri Sturluson, Heimskringla,
Saga Halfdanar Svarta, ch. 9. I have
to thank Professor H. M. Chadwick
for referring me to this passage and
translating it for me. See also 7%e
Stories of the Kings of Norway (Heims-
kringla), done into English by W.
Morris and E. Magnisson (London,
1893-1905), i. 86 sg. Halfdan the
Black was the father of Harold the
Fair-haired, king of Norway (860-933
A.D.). Professor Chadwick tells me
that, though the tradition as to the

hundred years, he sees no reason to
doubt its truth. He also informs me
that the word translated ¢‘abundance ”
means literally ‘“the produce of the
season.” ‘¢ Plenteous years” is the

rendering of Morris and Magnisson.

3 As to the descent of Halfdan and
the Ynglings from Frey, see Heims-
kringla, done into English by W.
Morris and E. Magnasson, i. 23-71
(Z%e Saga Library, vol. iii.). With
regard to Frey, the god of fertility,
both animal and vegetable, see E. H.
Meyer, Mpythologie der Germanen
(Strasburg, 1903), pp. 366 s7.; P.
Hermann, Nordische Mythologie (Leip-
sic, 1903), pp. 206 sgg.
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died, they would not burn him, as it had been customary to
do with the dead before his time; but they resolved to
preserve his body, believing that, so long as it remained in
Sweden, the land would have abundance and peace. There-
fore they reared a great mound, and put him in it, and
sacrificed to him for plenty and peace ever afterwards.
And for three years after his death they poured the tribute
to him into the mound, as if he were alive; the gold they
poured in by one window, the silver by a second, and the
copper by a third.

The natives of Kiwai, an island lying off the mouth of Segera, a
magician
of Kiwai,
said to have
been cut up
after death
and the

the Fly River in British New Guinea, tell of a certain
magician named Segera, who had sago for his totem.
When his son died, the death was set down to the magic
of an enemy, and the bereaved father was so angry that
by his spells he caused the whole crop of sago in the
country to fail; only in his own garden the sago grew as
luxuriantly as ever. When many had died of famine, the
people went to him and begged him to remove the spells
which he had cast on the sago palms, so that they might
eat food and live. The magician, touched with remorse and
pity, went round planting a sago shoot in every garden, and
the shoots flourished, sago was plentiful once more, and the
famine came to an end. E’hen Segera was old and ill, he
told the people that he would soon die, but that, neverthe-
less, he would cause their gardens to thrive. Accordingly,
he instructed them that when he was dead they should
cut him up and place pieces of his flesh in their gardens,
but his head was to be buried in his own garden. Of him
it is said that he outlived the ordinary age, and that no man
knew his father, but that he made the sago good and no
one was hungry any more. Old men who were alive a
few years ago affirmed that they had known Segera in their
youth, and the general opinion of the Kiwai people seems
to be that Segera died not more than two generations ago.?

Taken all together, these legends point to a widespread
practice of dismembering the body of a king or magician

v Heimskringla, done into English 2 Totemism and Exogamy, ii. 32 sg.,
by W. Morris and E. Magntisson, i. 4, from information supplied by Dr. C.
22-24 (7he Saga Library, vol. iii.). G. Seligmann.

pieces
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them,
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and burying the pieces in different parts of the country
in order to ensure the fertility of the ground and probably

“also the fecundity of man and beast. Whether regarded as

the descendant of a god, as himself divine, or simply as a
mighty enchanter, the king was believed to radiate magical
virtue for the good of his subjects, quickening the seed in
the earth and in the womb. This radiation of reproductive
energy did not cease with his life; hence the people deemed
it essential to preserve his body as a pledge of the con-

tinued prosperity of the country. It would be natural to °

imagine that the spot where the dead king was buried
would enjoy a more than ordinary share of his blessed
influence, and accordingly disputes would almost inevitably
arise between different districts for the exclusive possession
of so powerful a talisman. These disputes could be settled
and local jealousies appeased by dividing the precious body
between the rival claimants, in order that all should benefit
in equal measure by its life-giving properties.  This was
certainly done in Norway with the body of Halfdan the
Black, the descendant of the harvest-god Frey ; it appears
to have been done with the body of Segera, the sago-
magician of Kiwai; and we may conjecture that in pre-
historic times it was done with the bodies of Egyptian
kings, who personated Osiris, the god of fertility in general
and of the corn in particular. At least such a practice
would account for the legend of the mangling of the god’s
body and the distribution of the pieces throughout
Egypt.

In this connexion the story that the genital member
of Osiris was missing when Isis pieced together his
mutilated body,! may not be without significance. When
a Zulu medicine - man wishes to make the crops grow
well, he will take the body of a man who has died in
full vigour and cut minute portions of tissue from the foot,
the leg, the arm, the face, and the nail of a single finger
in order to compound a fertilizing medicine out of them.
But the most important part of the medicine consists
of the dead man’s generative organs, which are removed
entire.  All these pieces of the corpse are fried with herbs

) 1 See above, p. 10.

=~
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on a slow fire, then ground to powder, and sown over the
fields! We have seen that similarly the Egyptians scattered
the ashes of human victims by means of winnowing-fans ;2
and if my explanation of the practice is correct, it may well
have been that they, like the Zulus, attributed a special
power of reproduction to the genital organs, and therefore
carefully excised them from the body of the victim in order
to impart their virtue to the fields. I have conjectured that
a similar use was made of the severed portions of the priests
of Attis.?

To an ancient Egyptian, with his firm belief in a personal
immortality dependent on the integrity of the body, the
prospect of mutilation after death must have been very
repugnant ; and we may suppose that the kings offered a
strenuous resistance to the custom and finally succeeded in
abolishing it. They may have represented to the people
that they would attain their object better by keeping the
royal corpse intact than by frittering it away in small pieces.
Their subjects apparently acquiesced in the argument, or at
all events in the conclusion ; yet the mountains of masonry
beneath which the old Egyptian kings lay buried may have
been intended to guard them from the superstitious devotion

The
Egyptian
kings
probably
opposed the
custom and
succeeded
in abolish-
ing it.

Pre-
cautions
taken to

of their friends quite as much as from the hostile designs of preserve

their enemies, since both alike must have been under a
strong temptation to violate the sanctity of the grave in
order to possess themselves of bodies which were believed
to be endowed with magical virtue of the most tremendous
potency. In antiquity the safety of the state was often
believed to depend on the possession of a talisman, which
sometimes consisted of the bones of a king or hero. Hence
the graves of such persons were sometimes kept secret?
The violation of royal tombs by a conqueror was not a
mere insult: it was a deadly blow struck at the prosperity
of the kingdom. Hence Ashurbanipal carried off to Assyria
the bones of the kings of Elam, believing that thus he gave
their shades no repose and deprived them of food and

! Dudley Kidd, Sawvage Chkildhood 3 Above, pp. 268 sg.
(London, 1906), p. 291. 4 See my notes on Pausanias, i. 28.
7 and viil. 47. 5 (vol. ii. pp. 366 sg.,
2 Above, p. 97. vol. iv. pp. 433 s¢.). :

the bodies
of kings
from
mutilation.
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drink? The Moabites burned the bones of the king of
Edom into lime.? Lysimachus is said to have opened the
graves of the kings of Epirus and scattered the bones of
the dead.?

With savage and barbarous tribes in like manner it is
not unusual to violate the sanctity of the tomb either for
the purpose of wreaking vengeance on the dead or more
commonly perhaps for the sake of gaining possession of the
bones and converting them to magical uses. Hence the
Mpongwe kings of the Gaboon region in West Africa are
buried secretly lest their heads should fall into the hands of
men of another tribe, who would make a powerful fetish out
of the brains* Again, in Togoland, West Africa, the kings
of the Ho tribe are buried with great secrecy in the forest,
and a false grave is made ostentatiously in the king’s house.
None but his personal retainers and a single daughter know
where the king’s real grave is. The intention of this secret
burial is to prevent enemies from digging up the corpse and
cutting off the head® “The heads of important chiefs in
the Calabar districts are usually cut off from the body on
burial and kept secretly for fear the head, and thereby the
spirit, of the dead chief, should be stolen from the town. If
it were stolen it would be not only a great advantage to its
new possessor, but a great danger to the chief’s old town,
because he would know all the peculiar ju-ju relating to it.
For each town has a peculiar one, kept exceedingly secret,
in addition to the general ju-jus, and this secret one would
then be in the hands of the new owners of the spirit.”® The
graves of Basuto chiefs are kept secret lest certain more or
less imaginary witches and wizards called Baloz, who haunt
tombs, should get possession of the bones and work evil

104

magic with them.”

1 R. F. Harper, Assyrian and Baby-
lonian Literature (New York, 1901I),
p- 116 ; C. Fossey, La Magie Assyri-
enne (Paris, 1902), pp. 34 s¢.

2 Amosii. 1.

3 Pausanias, i. 9. 7 s¢.

4 P, B. du Chaillu, Explorations
and Adventures in Equalorial Africa
(London, 1861), pp. 18 sq.

& J. Spieth, Die Ewe-Stimme (Ber-
lin, 1906), p. 107.

In the Thonga tribe of South Africa,

6 Mary H. Kingsley, Zravels in
West Africa (London, 1897), pp. 449
sg. In West African jargon the word
ju-ju means fetish or magic.

7 Father Porte, ¢¢ Les reminiscences
d’un missionnaire du Basutoland,”
Missions Catholiques, xxviii. (1896)
pp- 311 sg. As to the Bali, see
A. Merensky, Beitrdge sur Kenntniss
S#d-Afrikas (Berlin, 1875), pp. 138
sg. ; E. Gottschling, ‘“ The Bawenda,”
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when a chief dies, he is buried secretly by night in a sacred
wood, and few people know the place of the grave. With
some clans of the tribe it is customary to level the mound
over the grave so that no sign whatever remains to show
where the body has been buried. This is said to be done
lest enemies should exhume the corpse and cut off the ears,
the diaphragm, and other parts in order to make powerful
war-charms out of them.! By many tribes in Fiji “the
burial - place of their chief is kept a profound secret, lest
those whom he injured during his lifetime should revenge
themselves by digging up and insulting or even eating his
body. In some places the dead chief is buried in his own
house, and armed warriors of his mother’s kin keep watch
night and day over his grave. After a time his bones are
taken up and carried by night to some far-away inaccessible
cave in the mountains, whose position is known only to a
few trustworthy men. Ladders are constructed to enable
them to reach the cave, and are taken down when the bones
have been deposited there, Many frightful stories are told
in connection with this custom, and it is certain that not
even decomposition itself avails to baulk the last revenge of
cannibals if they can find the grave. The very bones of
the dead chief are not secure from the revenge of those
whose friends he killed during his lifetime, or whom he
otherwise so exasperated by the tyrannous exercise of his
power as to fill their hearts with a deadly hate. In one
instance within my own knowledge, when the hiding-place
was discovered, the bones were taken away, scraped, and
stewed down into a horrible hell - broth”* When a
Melanesian dies who enjoyed a reputation for magical
powers in his lifetime, his friends will sometimes hold a
sham burial and keep the real grave secret for fear that
men might come and dig up the skull and bones to make
charms with them.?

Journal of the Anthropological Institute,
xxxv. (1905) p. 375. For these two
references I have to thank Mr. E. S,
Hartland.

! Henri A. Junod, 7% Life of a
South African Tribe (Neuchitel, 1912~
1913), i. 387 s¢

2 Lorimer Fison, ¢ Notes on Fijian
Burial Customs,” Journal of the
Anthropological Institute, x. (1881) pp.
141 s5q.

3 R. H. Codrington, Zke Mela-
neszans (Oxford, 1891), p, 269.
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Beliefs and practices of this sort are by no means
confined to agricultural peoples. Among the Koniags of
Alaska “in ancient times the pursuit of the whale was
accompanied by numerous superstitious observances kept a
secret by the hunters. Lieutenant Davidof states that the
whalers preserved the bodies of brave or distinguished men
in secluded caves, and before proceeding upon a whale-hunt
would carry these dead bodies into a stream and then drink
of the water thus tainted. One famous whaler of Kadiak
who desired to flatter Baranof, the first chief manager of the
Russian colonies, said to him, ¢ When you die I shall try to
steal your body, intending thus to express his great respect
for Baranof. On the occasion of the death of a whaler his
fellows would cut the body into pieces, each man taking
one of them for the purpose of rubbing his spear-heads
therewith. These pieces were dried or otherwise preserved,
and were frequently taken into the canoes as talismans.”?!

To return to the human victims whose ashes the Egyptians
scattered with winnowing-fans,” the red hair of these unfortun-
ates was probably significant. If I am right, the custom of
sacrificing such persons was not a mere way of wreaking
a national spite on fair-haired foreigners, whom the black-
haired Egyptians of old, like the black-haired Chinese of
modern times, may have regarded as red-haired devils. For
in Egypt the oxen which were sacrificed had also to be red ;
a single black or white hair found on the beast would have
disqualified it for the sacrifice® If, as I conjecture, these
human sacrifices were intended to promote the growth of
the crops—and the winnowing of their ashes seems to
support this view—red-haired victims were perhaps selected
as best fitted to personate the spirit of the ruddy grain. For
when a god is represented by a living person, it is natural
that the human representative should be chosen on the
ground of his supposed resemblance to the divine original.

on it.”

1 Ivan Petroff, Report on the Popu-
lation, Industries, and Resources of
Alaska, p. 142. The account seems to
be borrowed from H. J. Holmberg, who
adds that pains were taken to preserve
the flesh from decay, ¢ because they
believed that their own life depended

See H. J. Holmberg, ¢ Uber
die Volker des russischen Amerika,”
Acta Societatis Scientiarum Fennicae,
iv. (Helsingfors, 1856) p. 391.

2 Above, p. 97.

3 Plutarch, Zszs et Osiris, 31 5 Hero-
dotus, ii. 38.
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Hence the ancient Mexicans, conceiving the maize as a
personal being who went through the whole course of life
between seed-time and harvest, sacrificed new-born babes
when the maize was sown, older children when it had
sprouted, and so on till it was fully ripe, when they sacri-
ficed old men! A name for Osiris was the “crop” or
“harvest” ;2 and the ancients sometimes explained him as
a personification of the corn?

§ 2. Osiris a Tree-Spirit

But Osiris was more than a spirit of the corn; he was
also a tree-spirit, and this may perhaps have been his
primitive character, since the worship of trees is naturally
older in the history of religion than the worship of the
cereals. However that may have been, to an agricultural
people like the Egyptians, who depended almost wholly on
their crops, the corn-god was naturally a far more important

1 Herrera, quoted by A. Bastian,
Die Culturlinder des alten Amerika
(Berlin, 1878), ii. 639; #d., General
History of the wast Continent and
Islands of America, translated by Capt.
J. Stevens (London, 1725-26), ii. 379
sg. (whose version of the passage is
inadequate). Compare Brasseur de
Bourbourg, Histoire des nations civi-
lisées du Mexique et de I Amérigue
Centrale (Paris, 1857-59), i. 327, iii.
25.
2 E. Lefébure, Le mythe Osirien
(Paris, 1874-75), p. 188. .

3 Firmicus Maternus, De errore pro-
fanarum  religionum, 2, ‘‘Defen-
sores eorum volunt addere physicam
rationem, frugum semina Osirim
dicentes esse, Isim terram, Tyfonem
calovem : et quia maturatae jfruges
calore ad vitam hominum colliguntur
et divisae a terrae consortio separantur
et rursus adpropinquante hieme semi-
nantur, hanc wolunt esse moriem
Osiridis, cum fruges recondunt, in-
ventionem wero, cum fruges genitali
terrae fomento conceptae annua rursus
coeperint procreatione generari.” Ter-
tullian, Adversus Marcionem, i, 13,
“Sic et Osiris quod semper sepelitur

et in vivido quaeritur et cum gaudio
invenitur, reciprocarum frugum et
vividorum elementorum et recidive anni
Jidem argumentantur.”  Plutarch, Zsis
et Osiris, 65, oltw 3¢ kal Tois woNNois
kal oprirols émixephoouer, elre Tals
kad’ dpav peraBolals Tob wepiéyovTos
eite Tals kapwdv yevéseo. kal gmwopals
kal dpbéTois xalpovoe T4 mwepl Tovs feols
ToUTous  guvoikewolrTes, kal NéyovrTes
Gdmwrecfar uév "Ooipiy 8Te kpbmreTar 79
¥1 omepduevos 6 rapmbs, adis 8 dra-
Brotofar kal dvagaivesfar bre Bhac-
Thoews dpx%. Eusebius, Pracparatio
Evangelit, iii. 11. 31, 6 6¢ "Ocipis wap’
Alyvrrios 7hy  kdpmipwor waploTnot
Stvauw, Hv fpivors dmoueNlooovTar els
Yiw dpavifouévmy év 1§ ombpy xal V¢’
v kaTavakwkouévny els Tas Tpopds.
Athenagoras, Supplicatio pro Christia-
nis, 22, pp. 112, 114 ed. J. C. T.
Otto, ¢ 8¢ oTorxela kal 7a ubpia avTdy
Beomoroboty, dANoTe dA\a. dvbuara adTols
Tiféuevor, ThHry wév Tob glrov omopav
"Ogipiy  (80ev paoct pvoTuds éml 79
dvevpéoer TOY peNdy ) TOY Kkapwldv
émexfivar 73 *Todic  Edpikauer,
cuyxaipoper). See also the passage of
Cornutus quoted above, vol. i. p. 229,
note 2, )
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personage than the tree-god, and attracted a larger share of
their devotion. The character of Osiris as a tree-spirit was
represented very graphically in a ceremony described by
Firmicus Maternus.! A pine-tree having been cut down, the
centre was hollowed out, and with the wood thus excavated
an image of Osiris was made, which was then buried like a
corpse in the hollow of the tree. It is hard to imagine how
the conception of a tree as tenanted by a personal being
could be more plainly expressed. The image of Osiris thus
made was kept for a year and then burned, exactly as was
done with the image of Attis which was attached to the
pine-tree? The ceremony of cutting the tree, as described
by Firmicus Maternus, appears to be alluded to by Plutarch.?
It was probably the ritual counterpart of the mythical dis-
covery of the body of Osiris enclosed in the erica-tree?

Now we know from the monuments that at Busiris,
Memphis, and elsewhere the great festival of Osiris closed
on the thirtieth of Khoiak with the setting up of a remark-
able pillar known as the zatx, tat, tet, dad, or ded. This was
a column with four or five cross-bars, like superposed capitals,
at the top. The whole roughly resembled a telegraph-post
with the cross-pieces which support the wires. Sometimes
on the monuments a human form is given to the pillar by
carving a grotesque face on it, robing the lower part, crown-
ing the top with the symbols of Osiris, and adding two arms
which hold two other characteristic emblems of the god, the
crook and the scourge or flail. On a Theban tomb the king
“himself, assisted by his relations and a priest, is represented
hauling at the ropes by which the pillar is being raised,
while the queen looks on and her sixteen daughters accom-
pany the ceremony with the music of rattles and sistrums.
Again, in the hall of the Osjrian mysteries at Abydos the
King Sety I. and the goddess Isis are depicted raising the
column between them. In Egyptian theology the pillar was
interpreted as the backbone of Osiris, and whatever its meaning

U De errore profanarum religionum,  xeopévas, 8i& 78 mwoNN& TOv uvoTIKdY
272 dvapeutyfar TovTois.  Again, 7bid. 42,
70 8¢ £ONov év Tals Aeyopévars *Oclipidos
Tagals Téuvovres karaokevd{ovat Ndpraka

3 Plutarch, Zsis et Osirés, 21, aiv®  pqroetdi.
8¢ Toulw Edhov kal axlow Nvov kal xoas 4 See above, p. 9.

2 See above, vol. i. pp. 267, 277.
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may have been, it was one of the holiest symbols of the
national religion. It might very well be a conventional way
of representing a tree stripped of its leaves ; and if Osiris was
a tree-spirit, the bare trunk and branches might naturally be
described as his backbone. The setting up of the column
would thus, as several modern scholars believe, shadow forth
the resurrection of the god, and the importance of the
occasion would explain and justify the prominent part
which the king appears to have taken in the ceremony.! It
is to be noted that in the myth of Osiris the erzca-tree which
shot up and enclosed his dead body, was cut down by a
king and turned by him into a pillar of his house? We
can hardly doubt, therefore, that this incident of the legend
was supposed to be dramatically set forth in the erection of
the ded column by the king. Like the similar custom of
cutting a pine-trce and fastening an image to it in the
rites of Attis, the ceremony may have belonged to that class
of customs of which the bringing in of the May-pole is
among the most familiar. The association of the king and
queen of Egypt with the ded pillar reminds us of the associa-
tion of a King and Queen of May with the May-pole®> The
resemblance may be more than superficial.

1 As to the Zef or ded pillar and its  §T sgg.3 Miss Margaret A. Murray,

erection at the festival see H. Brugsch
in Zeitschrift fiir dgyptische Sprache
und Alterthumskunde, 1881, pp. 84,
96 ; id., Religion und Mythologie der
alten Aegypter, p. 618; A, Erman,
Aegypten und aegyptisches Leben im
Altertum, pp. 377 sq.; id., Die
dgyptische Religion,? pp. 22, 64; C. P.
Tiele, History of the Egyptian Religion
(London, 1882), pp. 46 sg.; Sir J.
Gardiner Wilkinson, Manners and
Customs of the Ancient Egyptians (Lon-

don, 1878), iii. pp. 67, note3, and 82 °

A. Wiedemann, Relzgiorn of the Ancient
Egyptians, pp. 289 sg.; G. Maspero,
Histoire ancienne des Peuples de I Orient
Classiqgue, i. 130 sg.; A. Moret,
Du caractére religicux de la royauté
Pharaonique, p. 153, notel; id.,
Mystéres Egyptiens, pp. 12-16; E. A.
Wallis Budge, 7%e Godsofthe Egyptians,
ii. 122, 124, sg.; id. Osiris and the
Egyptian Resurrection, i. 6, 37, 48,

The Osireion at Abydes, pp. 27, 28;
Ed. Meyer, Geschichte des Alteriums,?
i. 2, p. 70. In a letter to me (dated
8th December, 1910) my colleague Pro-
fessor P. E. Newberry tells me that he
believes Osiris to have been originally
a cedar-tree god imported into Egypt
from the Lebanon, and he regards the
ded pillar as a lopped cedar-tree. The
flail, as a symbol of Osiris, he believes to
be theinstrumentused to collect incense.
A similar flail is used by peasants in
Crete to extract the ladanum gum from
the shrubs. See P. de Tournefort,
Relation dun Voyage du Levant
(Amsterdam, 1718), i. 29, with the
plate. For this reference I am indebted
to Professor Newberry. '

2 Plutarch, Zsis et Osiris, 15. See

above, p. 9.

8 The Magic Art and the Evolution
of Kings, ii. 88-90.
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In the hall of Osiris at Denderah the coffin containing
the hawk-headed mummy of the god is clearly depicted as
enclosed within a tree, apparently a conifer, the trunk and
branches of which are seen above and below the coffin.!
The scene thus corresponds closely both to the myth and
to the ceremony described by Firmicus Maternus. In
another scene at Denderah a tree of the same sort is repre-
sented growing between the dead and the reviving Osiris, as
if on purpose to indicate that the tree was the symbol of
the divine resurrection? A pine-cone often appears on the
monuments as an offering presented to Osiris, and a manu-
script of the Louvre speaks of the cedar as sprung from him.?
The sycamore and the tamarisk were also his trees. In
inscriptions he is spoken of as residing in them;* and in
tombs his mother Nut is often portrayed standing in the
midst of a sycamore-tree and pouring a libation for the
benefit of the dead’ In one of the Pyramid Texts we
read, “ Hail to thee, Sycamore, which enclosest the god” ;°®
and in certain temples the statue of Osiris used to be
placed for seven days upon branches of sycamores. The
explanation appended in the sacred texts declares that the
placing of the image on the tree was intended to recall
the seven months passed by Osiris in the womb of his
mother Nut, the goddess of the sycamore.” The rite recalls
the story that Adonis was born after ten months’ gestation
from a myrrh-tree®  Further, in a sepulchre at How
(Diospolis Parva) a tamarisk is depicted overshadowing
the tomb of Osiris, while a bird is perched among the
branches with the significant legend “the soul of Osiris,”®

1 A. Mariette-Bey, Dendérak, iv.
pl. 66.

Maspero, Histoire ancienne des Peuples
de P Orient Classique, i. 183.

2 A. Mariette-Bey, Dendérak, iv.
pl. 72. Compare E. Lefébure, Ze
mythe Osirien, pp. 194, 196, who re-
gards the tree as a conifer. But it is
perhaps a tamarisk.

3 E. Lefébure, op. cit. pp. 195, 197.

4 S. Birch, in Sir J. G. Wilkinson’s
Manners and Customs of the Ancient
Egyptians (London, 1878), iii. 84.

5 Sir J. G. Wilkinson, op. ¢z iii.
62-64 ; E. A, Wallis Budge, 7%¢ Gods
of the Egyptians, ii. 106 sg.; G.

8 J. H. Breasted, Development of
Religion and Thought in Ancient
Egypt (London, 1912), p. 28.

7 A. Moret, Aings and Gods of
Egypt (New York and London, 1912),
p- 83.

8 Above, vol. i. pp. 227 sg.

9 Sir J. G. Wilkinson, op. czz. iii.
349 sg.; A. Erman, Aegypten und
aegyptisches Leben im Altertum, p. 368;
H. Brugsch, Religion und Mythologie
der alten Aegypter, p. 621.
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CHAP. V

showing that the spirit of the dead god was believed to
haunt his sacred tree! Again, in the series of sculptures
which illustrate the mystic history of Osiris in the great
temple of Isis at Philae, a tamarisk is figured with two men
pouring water on it. The accompanying inscription leaves
.no doubt, says Brugsch, that the verduré of the earth was
believed to be connected with the verdure of the tree, and
that the sculpture refers to the grave of Osiris at Philae, of
which Plutarch tells us that it was overshadowed by a met/iide
plant, taller than any olive-tree. This sculpture, it may be
observed, occurs in the same chamber in which the god is
represented as a corpse with ears of corn springing from
him.? In inscriptions he is referred to as “the one in the
tree,” “the solitary one in the acacia,” and so forth® On
the monuments he sometimes appears as a mummy covered
with a tree or with plants;* and trees are represented grow-
ing from his grave.®

It accords with the character of Osiris as a tree-spirit
that his worshippers were forbidden to injure fruit-trees, and
with his character as a god of vegetation in general that
they were not allowed to stop up wells of water, which are
so important for the irrigation of hot southern lands.®

1 We may compare a belicf of some
of the Californian Indians that the owl
is the guardian spirit and deity of the
¢¢ California big tree,” and that it is
equally unlucky to fell the tree or to
shoot the bird. See S. Powers, 77ibes
of California (Washington, 1877), p.
398. When a Maori priest desires to
protect the life or soul (kax) of a tree
against the insidious arts of magicians,
he sets a bird-snare in the tree, and
the first bird caught in the snare, or
its right wing, embodies the life or
soul of the tree.  Accordingly the priest
recites appropriate spells over the bird
or its wing and hides it away in the
forest.  After that no evil-disposed
magician can hurt the tree, since its
life or soul is not in it but hidden away
in the forest. See Elsdon Best,
¢¢ Spiritual Concepts of the Maori,”
Journal of the Polynesian Sociely, ix.
(19oo) p. 195. Thus the bird or its
wing is the depository of the external

soul of the tree. Compare Balder the
Beautiful, ii. 95 sqq.

2 Sir J. G. Wilkinson, op. ci?. iii.
349 sg.; H. Brugsch, Religion und
Mythologie der alten Aegypter, p. 621 ;
R. V. Lanzone, Dizéonario di Mitologia
FEgizia, tav. cclxiil. ;3 Plutarch, Zsis et
Osiris, 20.  In this passage of Plutarch
it has been proposed by G. Parthey
to read uvplkns (tamarisk) for uxn6idys
(methide), and the conjecture appears
to be accepted by Wilkinson, Joc. czz.

3 E. Lefébure, Le mythe Osirien,
p- IOI.

¢ E. Lefébure, op. cit. p. 188.

5 R. V. Lanzone, Dizionario di
Mitologia Egizia, tav. ccciv.; G.
Maspero, Histoire ancienne des Peuples
de I'Orient Classigue, ii. 570, fig.

6 Plutarch, /sis et Osiris, 35. One
of the points in which the myths of
Isis and Demeter agree is that both
goddesses in the search for the loved
and lost one are said to have sat down,
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BOOK III

According to one legend, he taught men to train the vine
to poles, to prune its superfluous foliage, and to extract
the juice of the grape! In the papyrus of Nebseni, written
about 1550 B.C, Osiris is depicted sitting in a shrine, from
the roof of which hang clusters of grapes;? and in the

papyrus of the royal scribe Nekht we see the god enthroned.

in front of a pool, from the banks of which a luxuriant vine,
with many bunches of grapes, grows towards the green face
of the seated deity.® The ivy was sacred to him, and was
called his plant because it is always green.

§ 3. Osiris a God of Fertility

As a god of vegetation Osiris was naturally conceived
as a god of creative energy in general, since men at a certain
stage of evolution fail to distinguish between the reproductive
powers of animals and of plants. Hence a striking feature
in his worship was the coarse but expressive symbolism by
which this aspect of his nature was presented to the eye not
merely of the initiated but of the multitude. At his festival
women used to go about the villages singing songs in his
praise and carrying obscene images of him which they set
in motion by means of strings.® The custom)‘vas probably
a charm to ensure the growth of the crops. 7A similar i lmage
of him, decked with all the fruits of the earth, is said to have
stood in a temple before a figure of Isis,’ and in the chambers
dedicated to him at Philae the dead god is portrayed lying
on his bier in an attitude which indicates in the plainest way
that even in death his generative virtue was not extinct but
only suspended, ready to prove a source of life and fertility
to the world when the opportunity should offer.” Hymns

sad at heart and weary, on the edge of
a well. Hence those who had been
initiated at Eleusis were forbidden to
sit on a well. See Plutarch, Zsis et
Osiris, 15 ; Homer, Hymn to Demeter,
98 s¢. ; Pausanias, i. 39. 1; Apollo-
dorus, Bibliotheca, i. 5. 1; Nicander,
Theriaca, 486 ; Clement of Alexandria,
