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Abbreviations and Symbols Used in This Work

abbr. abbreviated;

abbreviation

abr. abridged; abridgment
AD anno Domini, in the

year of the (our) Lord
Afrlk. Afrikaans

AH anno Hegirae, in the

year of the Hijrah

Akk. Akkadian
Ala. Alabama
Alb. Albanian
Am. Amos
am ante meridiem, before

noon
amend, amended;
amendment

annot. annotated;

annotation

Ap. Apocalypse
Apn. Apocryphon
app. appendix
Arab. Arabic
Arakh. 'Arakhin

Aram. Aramaic
Ariz. Arizona

Ark. Arkansas
Arm. Armenian
art. article (pi., arts.)

AS Anglo-Saxon
Asm. Mos. Assumption of
Moses

Assyr. Assyrian

A.S.S.R. Autonomous Soviet

Socialist Republic
Av. Avestan
'A.Z. 'Avodah zarah

b. born
Bab. Babylonian
Ban. Bantu
/ Bar. I Baruch
2 Bar. 2 Baruch
3 Bar. 3 Baruch
4 Bar. 4 Baruch
B.B. Bava' batra

BBC British Broadcasting
Corporation

bc before Christ

bce before the common era

B.D. Bachelor of Divinity

Beits. Beitsah

Belch. Bekhorot
Beng. Bengali
Ber. Berakhot

Berb. Berber
Bik. Bikkurim
bk. book (pi., bks.)

B.M. Bava' metsi'a

bp before the present

B.Q. Bava' qamma
Brah. Brdhmana
Bret. Breton
B.T. Babylonian Talmud
Bulg. Bulgarian
Burm. Burmese
c. circa, about,

approximately
Calif. California

Can. Canaanite
Catal. Catalan

ce of the common era

Celt. Celtic

cf. confer, compare
Chald. Chaldean
chap, chapter (pi., chaps.)

Chin. Chinese

C.H.M. Community of the

Holy Myrrhbearers
1 Chr. 1 Chronicles

2 Chr. 2 Chronicles

Ch. Slav. Church Slavic

cm centimeters

col. column (pi., cols.)

Col. Colossians

Colo. Colorado
comp. compiler (pi.,

comps.)
Conn. Connecticut

cont. continued
Copt. Coptic

/ Cor. 1 Corinthians

2 Cor. 2 Corinthians

corr. corrected

C.S.P. Congregatio Sancti

Pauli, Congregation of

Saint Paul (Paulists)

d. died

D Deuteronomic (source of

the Pentateuch)
Dan. Danish
D.B. Divinitatis

Baccalaureus, Bachelor of

Divinity

D.C. District of Columbia
D.D. Divinitatis Doctor,

Doctor of Divinity

Del. Delaware

Dem. Dema'i
dim. diminutive
diss, dissertation

Dn. Daniel
D.Phil. Doctor of

Philosophy
Dt. Deuteronomy
Du. Dutch
E Elohist (source of the

Pentateuch)

Eccl. Ecclesiastes

ed. editor (pi., eds.); edition;

edited by
'Eduy. 'Eduyyot

e.g. exempli gratia, for

example
Egyp. Egyptian
1 En. 1 Enoch
2 En. 2 Enoch
3 En. 3 Enoch
Eng. English
enl. enlarged

Eph. Ephesians
'Eruv. 'Eruvin

1 Esd. 1 Esdras

2 Esd. 2 Esdras

3 Esd. 3 Esdras
4 Esd. 4 Esdras
esp. especially

Est. Estonian
Est. Esther

et al. et alii, and others

etc. et cetera, and so forth

Eth. Ethiopic

EV English version

Ex. Exodus
exp. expanded
Ez. Ezekiel

Ezr. Ezra
2 Ezr. 2 Ezra
4 Ezr. 4 Ezra
f. feminine; and following

(pi., ff.)

fasc. fascicle (pi., fascs.)

fig. figure (pi., figs.)

Finn. Finnish

fl. floruit, flourished

Fla. Florida

Fr. French
frag, fragment
ft. feet

Ga. Georgia
Gal. Galatians

Gaul. Gaulish
Ger. German
Git. Gittin

Gn. Genesis

Gr. Greek
Hag. Hagigah
Hal. Hallah

Hau. Hausa
Hb. Habakkuk
Heb. Hebrew
Heb. Hebrews
Hg. Haggai
Hitt. Hittite

Hor. Horayot
Hos. Hosea
Hal. Hullin

Hung. Hungarian
ibid, ibidem, in the same

place (as the one
immediately preceding)

Icel. Icelandic

i.e. id est, that is

IE Indo-European
111. Illinois

Ind. Indiana

Intro, introduction

Ir. Gael. Irish Gaelic

Iran. Iranian

Is. Isaiah

Ital. Italian

J Yahvist (source of the

Pentateuch)

Jas. James
Jav. Javanese
Jb. Job
Jdt. Judith

Jer. Jeremiah
Jgs. Judges
Jl. Joel

Jn. John
1 Jn. 1 John
2 Jn. 2 John
3 Jn. 3 John
Jon. Jonah
Jos. Joshua
Jpn. Japanese
JPS Jewish Publication

Society translation (1985)

of the Hebrew Bible

J.T. Jerusalem Talmud
Jub. Jubilees

Kans. Kansas
Kel. Kelim
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Ker. Keritot

Ket. Ketubbol

1 Kgs. 1 Kings

2 Kgs. 2 Kings

Khois. Khoisan
Kil. Kil'ayim

km kilometers

Kor. Korean
Ky. Kentucky
1. line (pi., 11.)

La. Louisiana

Lam. Lamentations

Lat. Latin

Latv. Latvian

L. en Th. Licencie

en Theologie, Licentiate

in Theology
L. es L. Licencie es Lettres,

Licentiate in Literature

Let. Jer. Letter ofJeremiah

lit. literally

Lith. Lithuanian

Lk. Luke
LL Late Latin

LL.D. Legum Doctor,

Doctor of Laws
Lv. Leviticus

m meters
m. masculine
M.A. Master of Arts

Ma 'as. Ma 'aserot

Ma 'as. Sh. Ma 'aser sheni

Mak. Makkot
Makh. Makhshirin
Mai. Malachi
Mar. Marathi
Mass. Massachusetts
1 Mc. 1 Maccabees
2 Mc. 2 Maccabees
3 Mc. 3 Maccabees
4 Mc. 4 Maccabees
Md. Maryland
M.D. Medicinae Doctor,

Doctor of Medicine
ME Middle English

Meg. Megillah

Me 'll. Me 'ilah

Men. Menahot
MHG Middle High German
mi. miles

Mi. Micah
Mich. Michigan
Mid. Middot
Minn. Minnesota
Miq. Miqva'ot

MIran. Middle Iranian

Miss. Mississippi

Mk. Mark
Mo. Missouri

Mo'ed Q. Mo'ed qatan

Mont. Montana
MPers. Middle Persian

MS. manuscriptum,
manuscript (pi., MSS)

Mt. Matthew
MT Masoretic text

n. note

JVa. Nahum
Nah. Nahuatl
Naz. Nazir

N.B. nota bene, take careful

note

N.C. North Carolina

n.d. no date

N.Dak. North Dakota
NEB New English Bible

Nebr. Nebraska
Ned. Nedarim
Neg. Nega 'im

Neh. Nehemiah
Nev. Nevada
N.H. New Hampshire
Nid. Niddah
N.J. New Jersey

Nm. Numbers
N.Mex. New Mexico
no. number (pi., nos.)

Nor. Norwegian
n.p. no place

n.s. new series

N.Y. New York
Ob. Obadiah
O.Cist. Ordo

Cisterciencium, Order of

Citeaux (Cistercians)

OCS Old Church Slavonic

OE Old English

O.F.M. Ordo Fratrum
Minorum, Order of Friars

Minor (Franciscans)

OFr. Old French
Ohal. Ohalot

OHG Old High German
Olr. Old Irish

Olran. Old Iranian

Okla. Oklahoma
ON Old Norse
O.P. Ordo Praedicatorum,
Order of Preachers

(Dominicans)

OPers. Old Persian

op. cit. opere citato, in the

work cited

OPrus. Old Prussian

Oreg. Oregon
Orl. 'Orlah

O.S.B. Ordo Sancti

Benedicti, Order of Saint

Benedict (Benedictines)

p. page (pi., pp.)

P Priestly (source of the

Pentateuch)

Pa. Pennsylvania
Pahl. Pahlavi

Par. Parah
para, paragraph (pi., paras.)

Pers. Persian

Pes. Pesahim
Ph.D. Philosophiae Doctor,

Doctor of Philosophy
Phil. Philippians

Phlm. Philemon
Phoen. Phoenician
pi. plural; plate (pi., pis.)

pm post meridiem, after

noon
Pol. Polish

pop. population
Port. Portuguese
Prv. Proverbs

Ps. Psalms
Ps. 151 Psalm 151

Ps. Sol. Psalms of Solomon
pt. part (pi., pts.)

/ Pt. 1 Peter

2 Pt. 2 Peter

Pth. Parthian

Q hypothetical source of the

synoptic Gospels

Old. Qiddushin
(Jin. Qinnim
r. reigned; ruled

Rab. Rabbah
rev. revised

R. ha-Sh. Ro'sh ha-shanah
R.I. Rhode Island

Rom. Romanian
Rom. Romans
R.S.C.J. Societas

Sacratissimi Cordis Jesu,

Religious of the Sacred
Heart

RSV Revised Standard
Version of the Bible

Ru. Ruth
Rus. Russian
Rv. Re\>elation

Rv. Ezr. Revelation of Ezra
San. Sanhedrin
S.C. South Carolina

Scot. Gael. Scottish Gaelic

S.Dak. South Dakota
sec. section (pi., sees.)

Sem. Semitic

ser. series

sg. singular

Sg. Song of Songs
Sg. of 3 Prayer of Azariah

and the Song of the Three

Young Men
Shab. Shabbat
Shav. Shavu'ot

Sheq. Sheqalim
Sib. Or. Sibylline Oracles

Sind. Sindhi

Sinh. Sinhala

Sir. Ben Sira

S.J. Societas Jesu, Society

of Jesus (Jesuits)

Skt. Sanskrit

/ Sm. 1 Samuel
2 Sm. 2 Samuel
Sogd. Sogdian

Sot Sotah

sp. species (pi., spp.)

Span. Spanish

sq. square
S.S.R. Soviet Socialist

Republic

st. stanza (pi., ss.)

S.T.M. Sacrae Theologiae

Magister, Master of Sacred

Theology
Suk. Sukkah
Sum. Sumerian
supp. supplement;
supplementary

Sus. Susanna
s.v. sub verbo, under the

word (pi., s.v.v.)

Swed. Swedish
Syr. Syriac

Syr. Men. Syriac Menander
Ta'an. Ta'anit

Tarn. Tamil
Tarn. Tamid
Tb. Tobit

T.D. Taisho shinshu
daizokyo, edited by
Takakusu Junjiro et al.

(Tokyo, 1922-1934)
Tern. Temurah
Tenn. Tennessee
Ter. Terumot
Tev. Y. Tevul yom
Tex. Texas
Th.D. Theologicae Doctor,

Doctor of Theology
/ Thes. 1 Thessalonians

2 Thes. 2 Thessalonians
Thrac. Thracian
77. Titus

Tib. Tibetan
/ Tm. 1 Timothy
2 Tm. 2 Timothy
T. of 12 Testaments of the

Twelve Patriarchs

Toh. Tohorot

Tong. Tongan
trans, translator,

translators; translated by;

translation

Turk. Turkish
Ukr. Ukrainian
Upan. Upanisad
U.S. United States

U.S.S.R. Union of Soviet

Socialist Republics

Uqts. Uqtsin

v. verse (pi., vv.)

Va. Virginia

var. variant; variation

Viet. Vietnamese
viz. videlicet, namely
vol. volume (pi., vols.)

Vt. Vermont
Wash. Washington
Wei. Welsh
Wis. Wisconsin
Wis. Wisdom of Solomon
W.Va. West Virginia

Wyo. Wyoming
Yad. Yadayim
Yev. Yevamot
Yi. Yiddish
Yor. Yoruba
Zav. Zavim
Zee. Zechariah
Zep. Zephaniah
Zev. Zevahim

* hypothetical

? uncertain; possibly;

perhaps
° degrees

+ plus
— minus
= equals; is equivalent to

x by; multiplied by
—* yields



(CONTINUED)

NUBUWAH. Communicating with supernatural beings

or realms is a major element in religious life. It is usu-

ally accomplished by persons acting as direct or indi-

rect intermediaries, be they human, divine, or part hu-

man and part divine. Shamans, mystics, and oracles are

examples of direct intermediaries. Unlike them, indirect

intermediaries do not communicate with the divine di-

rectly but rather rely on interpreting a "text," natural

or supernatural, so as to uncover the sacred message

presumed to be embedded within. Someone who
"reads" entrails, casts horoscopes, or performs charis-

matic exegesis is an indirect intermediary. An individ-

ual can be both a direct and indirect intermediary or

specialize, and he or she can intermediate regularly or

only occasionally.

A very important sort of direct intermediary is re-

ferred to in English by such terms as prophet and apos-

tle, in Greek by prophetes and promantis, in Hebrew by

navi', in Arabic by nabi or rasul, in Persian and Turk-

ish by payghambar or peygamber, and so forth. Since

each of these labels has connotations associated with

the religious life of a particular culture, generic terms

are needed for comparative discussions. All of these

terms refer to some kind of "commissioned communi-

cator": a human being who feels called upon to speak

on behalf of a force perceived to be beyond his or her

control. Within monotheistic communities, commis-

sioned communication took on the form of messenger-

ship, since it came to involve delivery to other human
beings of intelligible messages that evaluated or chal-

lenged the status quo.

This minimal definition would seem to distinguish

messengers from such commissioned communicators as

shamans, whose primary function is not to deliver in-

telligible messages. It would also seem to exclude an-

other phenomenon sometimes called prophecy, one in

which the "messages" take the unintelligible form of

speaking in tongues. However, there have been proph-

ets, such as Isaiah Shembe, who delivered intelligible

and unintelligible messages alternately, while the "mys-

tery letters" that begin certain chapters in the Qur'an

have remained unintelligible. Perhaps one should say

that messengers must deliver intelligible messages as a

primary task but may also deliver unintelligible ones.

Within these parameters, significant variability ob-

tains. Some commissioned communicators "publish"

their messages in response to the request of other hu-

man beings; others, only in response to an inner urging

interpreted as having a supernatural source. Biblical

prophets did both; the human channels for the Greek

oracles, only the former; Muhammad, only the latter.

Although the sense of being called usually keeps such

figures from social and political passivity, the degree of

their activism and leadership varies greatly. Sometimes

their messages are random and disorganized, or of only

localized significance. At other times they are canonized

into a book with decisive and universal moral applica-

bility.

Beyond functional similarities, there are historical

reasons to argue that messengers can be grouped for

purposes of cross-cultural study; in fact, few roles pro-

vide so good a case for comparative study, and few have

such strong historical commonalities. Monotheistic

messengership grew out of an ancient tradition of direct

intermediation prevalent throughout the Mediterranean

and the Near East. After it emerged, first in Judaism,

then in Christianity, Zoroastrianism, and Islam, the role

was conveyed to various societies not only through

scriptures but also through a shared folklore. These

common symbols, figures, and stories have continued to

supply, to the present day, standards against which

claimants to the role can be evaluated. Although near-

contemporary messenger figures such as Tenskwatawa,

Joseph Smith, Baha' Allah, and Isaiah Shembe may
have been culturally disparate in many respects, this

shared inheritance ties them together. However, despite

the extensiveness and cohesiveness of messengership as

a religious phenomenon, scholarly generalizations have
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accounted for only a fraction of the relevant data and

have tended to use Old Testament prophethood as their

norm. Ironically, they have paid little attention to Is-

lam, a religious tradition in which messengers and mes-

sengership are central.

The Qur'anic Messenger Figure. The Qur'an, the first

"text" of Islam, uses two Arabic nouns for messenger

figures: nabl and rasul. The latter frequently appears in

the phrase rasiil Allah ("messenger of God"), which be-

came the preferred term for Muhammad and a key ele-

ment in the shahadah, or profession of faith. A common
Persian equivalent, payghambar, literally means "mes-

senger," as does rasul. The noun for the role or office of

nabl is nubuwah; risalah is sometimes used for the mis-

sion or message of a rasiil.

Much has been made of the Quran's use of two terms

for such figures and naturally Muslim and non-Muslim

scholars alike have made efforts to clarify the presumed

distinctions between the two. Some have concluded

that the words are interchangeable; others have identi-

fied nabl as a word for figures who are "called," or given

revelation, and reserved rasiil for those sent on a mis-

sion to a particular community, or nabl with ordinary

messengers and rasul with the few greatest (for exam-

ple, Adam, Noah, Abraham, Moses, David, Jesus, and

Muhammad). A less common interpretation links nabl

with messengers from the descendants of Abraham, who
were specially gifted with nubUwah, while associating

rasul with a messenger sent to bring his own commu-
nity to God.

Even if the full significance of this etymological prob-

lem remains uncertain, its existence calls attention to

the fact that in the Qur'an nubuwah is a rich, complex,

and central topic. Nubuwah has been God's primary

means of communicating with humankind, involving a

long and continuous chain of revelation-bearers who
were related both functionally and genetically. They

were sent to help God communicate to humankind his

desire for their surrender (islam) to his will; therefore,

they were all given the same message, except that cer-

tain ones were sent to achieve very specific leadership

missions within their own communities. The chain

stretched from the first human, Adam, to the deliverer

of the Qur'an, Muhammad, and included figures consid-

ered prophets by Jews and Christians (Abraham, Jacob,

Moses), others familiar to them but not classed by them

as prophets (Jesus, David, Joseph), and yet others en-

tirely unfamiliar (Hud, Salih, Shu'ayb). Moses and

Abraham would appear to be the most important

prophetic models in the Qur'an, although Joseph is the

subject of the longest Qur'anic narrative (surah 12).

Furthermore, these divine messengers were drawn
largely from the same "family," whose patriarch was

Abraham (Ibrahim) and whose lineages, for the Israel-

ites and the Arabs respectively, stemmed from Isaac

(Ishaq) and Ishmael (Isma'Il). In "doing" islam, in sur-

rendering to God's utter authority and in putting them-

selves in the only right relationship with him, the Arabs

of Muhammad's time, whose forefathers included di-

vine messengers, were returning to their "original" re-

ligion, indeed, the original religion of humankind.

Mecca was not only spiritually close to nubuwah; it was

physically close as well: it was the site of Abraham's

house of God.

Therefore, the Qur'anic Muhammad, as rasiil Alldh,

messenger of God, is naturally a composite of the mes-

sengers who preceded him—a radical monotheist like

Abraham, a lawgiver and warrior like Moses, a friend of

God like Jesus. He is the recipient of a perfect form of

the revealed truth God has sent through every messen-

ger since the beginning of the world. He is said to be

like his predecessors in other ways as well:

• He is chosen by God from among his own people, nei-

ther seeking to be chosen nor showing enthusiasm for

the task; he is guided by God, whose guidance is par-

celed out as needed; he is distinct from the angels,

who are neither human nor divine. These qualities

call attention to his mortality, just as his humanity

emphasizes God's power; in the terminology of the

modern religionist, he is an instrumental messenger.

• He polarizes his audience: he is believed by some and

opposed by many, including Satan, partly because he

rejects polytheistic ancestral custom in favor of

tawhld (declaring God's oneness). Those who oppose

him call him a liar and may even harm or expel him;

their belying is semantically associated with their

kufr (unfaithful ingratitude to God).

• He has two major functions related to the day of judg-

ment: to bring good tidings of the possibility of sal-

vation and to warn of punishment for wrongdoers.

These he fulfills by bringing a book that comprises

God's messages to humankind.

• He possesses a constellation of exemplary personal

characteristics: patience, unswerving devotion, com-

passion, trust in God, and a pure faith that is the ab-

solute opposite of shirk (letting anything share in

God's power).

• Obeying him is not separate from the need to obey

God and believe in God's book, the angels, and the

last day; the obedience of those who accept him as

God's messenger enables him to establish an ummah,
a community based on God's revelation, and to trans-

mit to it the rules necessary for its survival and sal-

vation.

The special significance of nabllrasiil is further under-

scored by the Qur'an's insistence on distinguishing this

from other roles that presumed to intermediation in
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seventh-century Arabia, specifically kahin (diviner, sha-

man, seer) and sha'ir (poet). Similarly, the biblical

nevi'im had to distinguish themselves from figures who
claimed direct intermediation but not the same histori-

cal and moral significance.

Notably absent from the Qur'an's picture of nubuwah
is the degree of futurism—prophecy as prediction—that

dominates many Christian understandings of Old Tes-

tament prophetic action. Although many of Muham-
mad's messages are future-oriented in an apocalyptic

sense, prediction of specific historical events is virtually

absent, as are miraculous acts; also missing is any im-

plication that either is necessary to validate a messen-

ger. As for the arrival of what he foretells—the day of

judgment—it is not debatable; it is knowable from clear

signs.

The Sealing of Prophecy. Shortly after Muhammad's
death, the core of his supporters articulated and en-

forced a particular understanding of a Quranic refer-

ence to Muhammad as khatm al-anbiyd', or "seal of the

nabls": Muhammad was the culmination and finale of

that long process of direct revelation that God had be-

gun with Adam. The decision to view Muhammad in

this way was necessitated by competing claims to reve-

lation of other Arab tribal leaders. Although it invali-

dated them and made Muhammad unique, it did not

demote previous messengers. However, accepting the fi-

nality of Muhammad's messengership did become a

sine qua non of being a Muslim. Although the decision

did not entirely prevent later Muslims from using the

labels nabl and rasiil or even claiming to bring a new
Qur'an, it did restrict such activity severely, privileging

implicit over explicit claims to being "like" Muham-
mad.

It is difficult to overestimate the historical impact of

the concept of nubuwah as exemplified in Muhammad's
life and clarified after his death. It expanded previous

Near Eastern notions of prophetic action to their limits,

directed the course of leadership patterns within Is-

lamic societies, and affected subsequent non-Muslim

conceptualizations.

Literary developments. Muslims enlarged previous

notions of nubuwah simply by putting all messengers

into a class that ended with Muhammad. Just as Mu-

hammad had to be shown to be like them, they had to

be shown to be like Muhammad. This "leveling" is par-

ticularly evident in three literary genres, hadlth, slrah,

and qisas al-anbiyd'.

The hadlth comprise an enormous corpus of reports

that convey Muhammad's sunnah—his exemplary

words, deeds, and silent approval. Through them, the

nabl became a personal exemplar in an unprecedented

manner; the wide circulation of hadlth about other na-

bls, including Moses, Joseph, Abraham, and Jesus, made

them exemplary as well. Later Muslim scholars ex-

plored the possibility of extrascriptural revelation to

prophets, both in interpretations of the distinction be-

tween nabl and rasiil and in a subclass of hadlth known
as hadlth qudsl, which quote direct speech from God to

Muhammad that does not appear in Qur'an.

Because the chain of Muslim messengers grew so

large (numbering 124,000 by some counts) and included

figures not considered prophets by non-Muslims, the

concept of messengership expanded even further. For

example, Muslims viewed Jesus as a major rasiil, a

completely human emissary whom God saved from

dying by substituting another on the cross. Thus they

preserved, in reworked form, an early Judeo-Christian

view of Jesus that had fallen into disuse with the rise of

gentile Christianity.

Using the hadlth as an important source, a genre

known as slrah presented the life of Muhammad specif-

ically as the life of a messenger of God. Most early sl-

rahs were written in the intercommunal environment of

the empire's central cities; some, such as the Slrat Rasiil

Allah of Ibn Ishaq (d. 767?), were produced by converts

to Islam. Consequently they sought to establish Mu-

hammad's legitimacy with regard to previous messen-

gers and, by extension, the right of Muslims to rule over

Jewish and Christian subjects. Naturally, they viewed

Muhammad's particular blend of social, military, and

political leadership, as well as his spiritual guidance,

lawgiving, and scripture-bringing, as a standard against

which others could be measured. For the first time in

the history of Near Eastern concepts of prophetic lead-

ership, its latent social and political activism was insti-

tutionalized and idealized, for Muhammad not only

brought a book but through it constructed a lasting, di-

vinely guided community. Gradually, a Muslim vision

of world history crystalized: Muhammad's creation of a

divinely guided community was the culmination of

world history and the permanently present past ideal

for leading the good Muslim life. He was preeminent

among messengers, although a small number of others

were major messengers also. Jews and Christians had

been sent "Muslim" messengers but had not remained

strictly true to their messages. As a consequence, they

could either become Muslim "again" or remain pro-

tected minorities (dhimmls).

The slrah of Ibn Ishaq also established a paradigm for

the career of the messenger of God that many Muslim

leaders were to emulate, in part or in sum, even when

they were not claiming nubuwah for themselves. It de-

scribed a birth and infancy filled with propitious occur-

rences and omens; a youth of involvement with conven-

tional religious practices accompanied by spiritual

searching and confusion; a sudden call at age forty, re-

sisted three times; acceptance by a few and rejection by
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most; emigration (hijrah); consolidation of power in an

adopted home and a triumphal return to the original

home. Gradually legists and theologians elaborated

other dalail al-nubuwah ("signs of prophethood"), such

as a mark between the shoulders, innocence of youth,

and paranormal experiences. They went on to develop,

by the thirteenth century, the doctrine of 'ismah (pro-

tectedness from sin and error), which was applied

broadly to Muhammad and selectively to previous mes-

sengers. Thereafter, insulting Muhammad became a se-

rious misdeed, and Mecca and Medina were closed to

non-Muslims. Eventually the scholars added an escha-

tological role: Muhammad would lead his community

into Paradise, there to intercede for those whom God
had excluded.

The comparability of Muhammad with all previous

messengers, and vice versa, came to be demonstrated in

another literary form, qisas al-anbiya ("tales of the na-

bis"). By the time al-Kisa'l (fl. 1200) composed one of its

most famous works, the genre had become comprehen-

sive, dramatic, and influential. Because its authors be-

lieved in prophetic continuity, they could rework non-

Muslim tales about the prophets into an Islamic vision

of the religious history of the world. When the predic-

tive, miracle-working facets of Jewish and Christian

prophecy resurfaced here, they did so in "islamized"

fashion. The preempting of pre-Islamic messengers and

the exalting of Muhammad assumed architectural form

in the Dome of the Rock in Jerusalem, a late seventh-

century monument that came to be associated with the

Prophet's night journey (Mi'raj) to the seventh heaven.

Sufism and philosophy. Another kind of reinterpreta-

tion, consolidation, and expansion of the concept of nu-

buwah occurred when Sufi thinkers gave these stories

an esoteric, interiorized meaning. Messengers became

prototypes for individual spiritual development, illus-

trating the ability of human beings to receive divine in-

spiration. In well-known early modern examples of the

genre, the Ta'wil al-ahadlth and the Fusiis of the Indian

Sufi theologian Shah Wall Allah (1703-1762), numerous

messengers exhibit one or more aspects of the Sufi

search for truth and of humanity's complete depen-

dence on God. They are quintessential servants and

friends of God who serve as instruments in God's plan

as they strive for human perfection in their devotion,

self-control, and discipline. For example, Adam is a mi-

crocosm of all the realities of the universe, physical and

spiritual. His fall was designed by God to ensure his be-

coming an earthly delegate: the prohibitions against

eating from the tree were revealed in a dream; the vio-

lation of the prohibitions were brought about by satanic

action. Noah is the first messenger to lead a community

forcibly to God's will, bringing law in order to subor-

dinate animal to spiritual impulses. Abraham exempli-

fies utter devotion to God and the unstinting pursuit of

the true religion. Joseph triumphs over affliction by his

constancy. For many Sufis, Muhammad is the insan al-

kam.il, the perfect or universal human being who epit-

omizes union with God.

Muslim philosophers found it more difficult to appre-

ciate the messenger's mission. At the least, they distin-

guished prophetic truth, which is communicated in eas-

ily comprehensible everyday language and expressed in

stories and analogies that appeal to the common people

in particular communities, from philosophical truth,

which is universal, esoteric, abstract, and rational.

Some, such as al-Kindl (d. after 870), saw prophetic and

philosophical truth as two sides of the same coin, the

former a parable for the latter. Others, however, might

publicly state that the two truths should not contradict

each other but privately think of revelation as a vulgar

form of higher truth. For example, al-Farabl (c. 870-

950) implied that prophetic knowledge was inferior to

philosophical knowledge by demonstrating that the true

knower, the philosopher-king, had to do what the

prophets had done, and more. According to Ibn Tufayl

(d. 1185), ultimate truth could be gained—without re-

course to divine revelation—by reflective, reasoning hu-

man beings like the island-dwelling protagonist of his

philosophical story Hayy ibn Yaqzan (Living, Son of the

Wakeful). Despite such condescension, many philoso-

phers did value Muhammad's lawgiving role because it

fostered the ordering of society that they too cherished

and pursued.

Leadership and legitimacy. In the Islamic faith, as in

other religious traditions, the death of the final messen-

ger and the cessation of new revelation tended to en-

hance the importance of other forms of leadership

based on divine guidance and inspiration. Simulta-

neously, the maintenance of the stability grounded in

revelation had to coexist, as in other traditions, with

the pursuit of the spontaneity that had characterized

the faith in its origins. The growth of a multivalent con-

ception of nubuwah provided numerous ways in which

its legitimacy could be emulated without being imi-

tated, in stability and spontaneity alike.

When nubuwah was sealed, its authority had to flow

into other leadership roles if the ummah was to survive.

However, because none of them could duplicate the le-

gitimacy of nubuwah, each had to establish a particu-

lar identity that could never compete successfully with

nubuwah. Out of this paradox was born one of the great

problems of Islamic civilization—the inimitability of

the ideal leader.

Among SunnI Muslims, the ending of nubuwah even-

tuated in a relationship of mutual dependence between
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the khalifahs (caliphs), whose temporal authority pro-

tected and defended the unity of the ummah, and the

'ularna (religious scholars), whose acquisition of au-

thentic religious knowledge enabled them to define the

proper Muslim life. These men, like rabbis, acted as in-

direct intermediaries, teasing out the legal and moral

implications of God's direct revelations and shaping

them into a system of rules: the shari'ah. Thus were

preserved the spiritual guidance and earthly power of

the prophetic experience, if not its immediacy. Al-

though neither 'ularna' nor khalifahs could claim Mu-

hammad's full authority, both derived their legitimacy

from him, and jointly they possessed the two powers he

had combined.

The leadership model preferred by Shl'I Muslims, im-

dmah, overcame this bifurcation with paradoxical con-

sequences: it both greatly extended and radically con-

tained charismatic authority; its successful combina-

tion of spiritual and temporal power was bought at the

price of never exercising the latter; by virtue of its hav-

ing to remain distinct from nubuwah, imamah eventu-

ally became the superior of the two. The imams of the

mainstream Shi'ah (the Imamlyah or "Twelvers") were

twelve descendants of Muhammad believed to have in-

herited not only his blood and his weapons but also his

charismatic ability to interpret the meaning of revealed

truth without altering it. They were conceived in God's

mind as the principle of absolute good, which was

transmitted in the loins of the nabis and wombs of holy

women as entities of light and made concrete after Mu-
hammad's death. Together with the messengers, they

are the proofs of God, but while the earth is sometimes

without a messenger, it is never without an imam. So

the imams are the "speaking Qur'an," keeping the true

meaning common of the "silent Qur'an" alive and fresh.

In one Shl'I view, these special qualities and esoteric

knowledge, or wilayat Allah, that empowered Muham-
mad's family to rule were entrusted to the angel Ga-

briel, who gave them to all the prophets and finally to

Muhammad, who passed them on to his cousin and son-

in-law 'All, who in turn passed them on to Muhammad's
grandsons and through them to the rest of the imams.

Thus the imams became the only individuals capable of

bringing divine guidance to the world after Muhammad
sealed nubuwah. Though they were therefore the only

rightful spiritual and temporal authorities after Mu-

hammad, a series of erroneous decisions by the Muslim

majority postponed their actual exercise of temporal

power until the return of their last member, the Mahdi

(messiah).

Despite the obvious temptation, all but extremist

Shi'ah refused to call the imams nabl, insisting on one

fundamental distinction: the imams, unlike Muham-

mad, did not bring new revelation or new law. How-
ever, since they possessed all the other qualities of the

messenger as well as the distinct, inimitable, and infal-

lible characteristics of the imam, it was easy for their

devoted followers to view them as preeminent. Ironi-

cally, the absence of new revelation further enhanced

the significance of their error-free (ma'sum) abilities in

charismatic exegesis.

In Shl'I popular devotion all the messengers of God
came to be thought of as having participated in the suf-

fering of the holy family ('All, his wife and Muham-
mad's daughter, Fatimah, and their sons Hasan and Hu-

sayn) by being forewarned of it and by themselves

tasting a little of it through their own persecution. Shl'I

devotional poetry expanded the tales of the prophets in

new ways by likening them to the experiences of the

holy family and the imams; at the same time, it raised

the imams above all these figures except Muhammad.
Thus did imamah "complete" nubuwah in such an ab-

solutely essential way that the latter came to be, in the

eyes of many of the Shi'ah, merely a precursor to the

former.

Among both Sunnls and the Shi'ah, other roles re-

flected the impact of the sealing of nubuwah. The Sufi

shaykh identified with the spiritual, if not genealogical,

legacy of the nabl because he could receive individual

divine inspiration and achieve intimacy with God. In so

doing, such figures reclaimed the immediacy of the na-

bi's experience; sometimes they also emulated his polit-

ical and social activism, as did Sayyid Idrls (1890-

1983), the Libyan nationalist leader of the Sanuslyah.

Perhaps even more important are the myriad apoca-

lyptic, millenarian, and reformist figures, SunnI and

Shl'I alike, who have adopted labels such as mujaddid

("centennial renewer"), mahdi ("divinely guided one,"

messiah), or mujdhid/jihddi (leader of a jihad). Often

these figures have emerged in circumstances perceived

to be like those of Muhammad, for example, in an area

where Islam was imperfectly established or not estab-

lished at all. Although a few, such as the Almohad

mahdi Ibn Tumart (c. 1082-1 130), may have claimed to

bring new revelation, most managed to emulate Mu-

hammad's activist, reformist leadership without mak-

ing dangerously explicit claims to his most distinguish-

ing characteristic. By reintroducing Muhammad's
spiritual spontaneity and social renewal, and by emu-

lating aspects of his sunnah and sirah, they have

evoked nubuwah without claiming it.

Exchanges with non-Muslims. The impact of the con-

cept of nubuwah extended beyond the Muslim commu-
nity, too. While developing it, Muslims were beginning

to interact with their empire's subject population of

Jews, Christians, and Zoroastrians. In the course of the
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ensuing polemic, each group had to adjust its under-

standing of the history of messengership so as to remain

distinct from the others. Post-Islamic Zoroastrian biog-

raphies of Zarathushtra viewed him as an Islamic-type

payghambar, a messenger sent with a book to a partic-

ular community. Some went on to exalt him above all

other messengers, just as Muslims exalted Muhammad.
Arab Christian reactions were diametrically opposite:

they defined genuine prophets as everything they ar-

gued Muhammad was not—devoid of earthly motives,

nonmaterialistic, nonmilitant, and miracle working.

This familiar picture of prophethood, somewhat awk-

ward from the point of view of the Old Testament, even-

tually found its way into Western Christian medieval

polemic as well. Muslims accommodated themselves to

Christian polemic by clarifying the doctrine of i'jdz al-

Qur'an (the "miracle of the Quran"): the inimitability

of the Qur'an, combined with Muhammad's illiteracy,

constituted his God-given miracle.

Miracle working also found other routes into Islamic

views of Muhammad. In popular literature, as well as

in genres like qisas al-anbiya , the mountain began to

come to him as his life story filled with a plethora of

extracanonical prodigies. Such glorification appears, for

example, in one of the most lastingly popular poems

used to celebrate Muhammad's birthday, or mawlid,

the Burdah or Mantle Ode of al-BusIrl (d. 1296), com-

posed in Egypt during the Crusades, when it might have

served polemical as well as devotional purposes. In pop-

ular practice, Muhammad's tomb became a place to

seek his earthly intercession.

Modern Muslim thinkers have continued to enlarge

the concept of nubiiwah by emphasizing particular di-

mensions of Muhammad's sunnah; because the hadith

document the sunnah, they have become more impor-

tant than ever. In modernist thought, the Messenger's

mission is often likened to that of the modern social re-

former; his ability to serve as a moral exemplar and re-

habilitator in a time of decay is stressed. According to

such interpretations, Muhammad's teachings demon-

strated the primacy of the social in humankind's goals

and encouraged the use of consultation and coopera-

tion, indeed flexibility. His ability to relate eternal truth

to his own special circumstances was a model of and

justification for applying Islamic principles according

to circumstances.

Despite such updating, one aspect of nubiiwah, its

having come to an end with Muhammad, remains non-

negotiable. When, in the last century, a group of former

Shl'I Muslims accepted the possibility of new revelation

and new messengers, the explicit claims of their mes-

senger, Baha' Allah (1817-1892), led inevitably to the

founding of a separate religious tradition, just as it did

for the Mormon followers of his American near-contem-

porary Joseph Smith (1805-1844). Clearly nubiiwah re-

mains as critical an issue now as it was at Islam's in-

ception.

[See also Imamate; Prophecy; Walayah; and the biog-

raphies of the prophetic figures mentioned herein.]
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NUDITY is of widespread ritual significance. Various

types of ritual nudity will be set forth here in an effort

to comprehend the relation of particular instances to

the broader religious context.

Initiation Rituals. Rituals of initiation often involve

nudity. Christian baptism originally involved nudity, as

did conversion to Judaism. Among the primitive soci-

eties of Australia and Africa there exists "a well-devel-

oped scenario, comprising several moments: consecra-

tion to death; initiatory torture; [and] death itself,

symbolized by segregation in the bush and ritual nudi-

ty" (Eliade, 1958, p. 32). Although in the above passage

Mircea Eliade associates ritual nudity with the symbol-

ism of death, elsewhere he also suggests that "even the

quite widespread custom of ritual nudity during the pe-

riod of segregation in the bush can be interpreted as

symbolizing the novice's asexuality." The implication

here seems to be that asexuality as such refers to the

totality of being that enhances the novice's chance of

"attaining a particular mode of being" (that is, becom-

ing a man or a woman), for in "mythical thought, a par-

ticular mode of being is necessarily preceded by a total

mode of being" (ibid., p. 26).

However, ritual nudity in initiatory rites is most con-

sistently explained as symbolic association with death

or the beginning of a new life. For while John the Bap-

tist saw the significance of baptism in terms of repen-

tance preparatory to entering the kingdom of God, Paul

saw in the ritual of baptism a replication of the death

and resurrection of Jesus Christ. The neophytes were

baptized naked, which symbolized the death of their

former selves and their rebirth. It should be noted, how-

ever, that not all forms of baptism use the symbolism

of death.

The Judaic explanation for nudity during baptism

was that it "was essential that water reach every part of

the proselyte's body" although Jonathan Z. Smith sug-

gests that deeper symbolic reasons may be involved

(Smith, 1966, p. 228). The Hindu ritual by which one

becomes "twice-born" does not involve nudity. It seems

possible to suggest that the role of ritual nudity varies

depending on sex; for men it could be associated pri-

marily with being reborn into a new state (symbolized

by nakedness) while for women ritual nudity could be

associated with the idea of fertility and productivity in

addition to being led into a new state. However, the

comparative secrecy of rules of initiation for girls

makes it difficult to assess the role played by ritual nu-

dity in their case.

Magic. Ritual nudity has often been associated with

magic. A folk tale illustrates this point:

Rise up in the last watch of the night, and with dishevelled

hair and naked, and without rinsing your mouth, take two

handfuls of rice as large as you can grasp with your two

hands, and, muttering the form of words, go to a place where

four roads meet, and there place the two handfuls of rice,

and return in silence without looking behind you. Do so until

the PiSacha (cannibal demon) appears.

(Crooke, 1910, p. 447)

Another example is found in Abbe Dubois's clear state-

ment that "the magician must be stark naked while he

offers up these sacrifices to Laksmi, the wife of Vishnu,"

although he must "be decorously clad when such sacri-

fices are offered to Rama" (Dubois, 1906, p. 388).

It is of course well known that witches are said to

perform their rites in the nude. It has been suggested

that the real motivation for this might be mere uncon-
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ventionality, though a "typical piece of rationalization

[may be] observed here, for witches frequently say that

they work naked so as not to impede the release of mag-

ical force which their ceremonies generate in their bod-

ies" (Cavendish, 1970, p. 2019).

Among the numerous and rigorous conditions associ-

ated with the practice of Greco-Roman magic, "the

most important is the observance of nudity or its cere-

monial equivalent" (Smith, 1915, p. 283). Robert Hans

van Gulik cites instances from China indicative of an

even more general link between nudity and magic in

Chinese culture. In an account of circa 350 ce, a Bud-

dhist nun "famous for her magical arts" is described as

performing her arts naked, and in the seventeenth cen-

tury a warlord "exposed the nude bodies of slain women
outside the wall of a town he was attacking in order to

produce a magical effect and prevent the defenders'

cannon from firing" (Gulik, 1961, pp. 1 13, 230). There is

also evidence to suggest that erotic pictures were used

as amulets.

Why the successful working of magic and charms

should be associated with nudity is not entirely clear. It

has been variously suggested that (1) this represents ab-

ject submission to the spirit power; that (2) clothes used

in such rites become taboo and cannot be used again;

and that (3) clothing may be seen as preventing the in-

nate magical potency from being manifested to its full-

est. Nudity could also indicate some form of compact

with the devil, especially in the case of witches. How-
ever, this does not exhaust the range of possible expla-

nations if we consider the variety of magical uses of

nudity. In Bohemia, for instance, naked girls dance

round flax fields to make the flax grow higher. Southern

Slavs are said to have exorcised disease-spirits by ex-

posing themselves, which led E. Louis Backman (1952)

to suggest that nakedness was believed to possess heal-

ing properties. This is supported by Pliny's statement

that "a remedy of abcess, compounded of seven ingre-

dients, was given to the naked patient by a naked vir-

gin." It is therefore quite plausible that, at various

times and in various climes, nudity was believed to be

magically preventive. There is more recent evidence

from Russia to support this view: in July 1905 peasant

girls "clothed only in their shifts, warded off cholera

from their village by dragging a plough round it at mid-

night."

The belief in the magically protective quality of nud-

ity does not seem to have been confined to diseases.

Pliny writes of the notion that the course of storms

could be altered by women baring themselves, and one

of the many explanations offered for the depiction of

copulation (probably ritual in nature) on Hindu temples

is the belief that these protect the temples from being

struck by lightning. This may well have something to

do with a belief in the apotropaic properties of sexual

organs, or even sex itself.

Fertility. The association of ritual nudity with fertil-

ity, both human and agricultural, may now be consid-

ered. The heroine of the famous Hindu epic the Rama-

yana is named Slta because she is said to have sprung

fully formed from the furrow made by King Janaka

while he plowed the ground in preparation for sacrifice.

Some accounts of the event hint at ritual nudity, which

has been associated with reproductive processes both

human and agricultural. Women in Manipur, India, for

instance, strip themselves naked and plough at night as

a last-resort effort to end drought. The connection be-

tween seasonal festivals and nudity would seem to con-

stitute another link between fertility and nudity. This

link, hitherto analogical, is more directly seen in the

case of sterility. India provides examples of women
stripping naked and embracing the image of Hanuman,

the monkey-god, or of walking naked 108 times (an aus-

picious number) around a fig tree, to obtain progeny.

Though one cannot be certain if the Venus of Willendorf

and similar figurines were used ritually, much less

whether such use was in the context of ritual nudity,

such evidence does suggest that the connection between

nudity and fertility reaches into Paleolithic times.

Rain. The association of ritual nudity with rain is re-

markable for its recurrence, particularly in the Indian

context. Nakedness does not figure prominently in

Vedic ritual, but its potency in the case of rain spells is

recognized (Keith, [1925] 1971, p. 388). The early Tamil

account of what was to become the celebrated episode

of the stealing of the clothes of the gopfs by Krsna in-

volves the rain god Indra. The Rajbansi tribe in Cooch

Behar performs the rain dance in the nude, while simi-

lar rites among the Kapu tribe in Madras involve girls

exposing themselves. In these cases the explanation of

ritual nudity can be connected with agricultural fertil-

ity, in which rain is a key factor. Attempts might even

be made to move the rain god to pity. This is supposed

to explain the reports that "high caste women or girls

in times of drought are in the habit of divesting them-

selves of clothing at night and dragging a plough

through the fields" (Cavendish, 1970, pp. 2017-2018).

But when it rains excessively, ritual nudity is again

brought into play as a force controlling the operation of

nature, either by shocking the rain god into restraint or

by invoking pity. Thus it was reported from Tiruchchi-

rappalli in 1912 that "when the tanks and rivers

threaten to breach their banks, men stand naked on the

embankment and beat their drums; and if too much
rain falls, naked men point firebrands at the sky. Their

nudity is supposed to shock the powers that bring rain,
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and arrest their further progress" (Cavendish, 1970, p.

2017).

It may be a matter of significance that while female

nudity is utilized to induce rain, as in the village of

Ploska where naked women and girls pour water at the

boundary of the village by night to put an end to

drought, male nudity is invoked to put an end to exces-

sive rain, as in the case cited from Tiruchchirappalli. It

is possible that in cultures in which the female repre-

sents nature, fertility, and abundance, and the male

represents control and restraint, the different roles of

ritual nudity could be symbolically correlated, but any

such generalization needs further corroboration. An ex-

ception is provided by Kabui men who go on the roof

at night and strip naked to make rain. There may also

be a parallel between urination and the falling of rain.

The association of human fertility and the fertility of

the soil with rain could have mythic connections. Cer-

tain groups in Africa, for instance, "think that the Earth

is the wife of the Sky, and that their marriage takes

place in the rainy season, when the rain causes the

seeds to sprout and bear fruit" (Frazer, 1911-1915, vol.

5, p. 282). It is also worth noting that rain charms often

involve the use of obscene language. This "link between

ribaldery and rain is not obvious to the European

mind" (ibid., vol. 1, p. 284 n.). But, as A. E. Crawley

explains, if the idea underlying the connection between

nudity and rainmaking is that "a violent change in the

course of Nature may be assisted by a violent change of

habit on the part of those concerned", and if "obscene

language, like nudity" constitutes such a change, then

the connection is clearly discernible (Crawley, 1 9 1 2 , p. 60).

Liturgy. Liturgical nudity as a form of ritual nudity

is quite ancient. S. G. F. Brandon points out that "Su-

merian priests ministered completely naked: the reason

is not clear, but physical deformity disqualified from

priesthood, thus suggesting gods enjoyed sight of per-

fect human bodies" (Brandon, 1970, p. 475). Aelianus, a

Greek author of the second century ce, attests that a

naked virgin ministered as priestess of Apollo at Epirus.

The association of both Apollo and nudity with medi-

cine and healing may provide a connection here. Some
Christian sects, such as the Adamites of Russia, ob-

served liturgical nudity to rid themselves of modesty, a

relic of the Fall, but some sects have also used the con-

cept of pre-Adamic innocence to justify sexual license.

In the same vein, nuns have been ordered to attend

Mass naked "as a sign of humility and poverty," the ex-

planation being that nakedness is a symbol of humilia-

tion and shame (Is. 20:4).

Church pilgrimages have sometimes been undertaken

in the nude, and the explanation for this is not entirely

clear. In some contexts the association of healing and

nudity seems to provide an explanation; a more general

psychological explanation has been offered by Father

Zoepfl in terms of self-humiliation. This is questioned

by Backman, who links a therapeutic and a theological

rationale in his attempt to explain nudity.

The role of nakedness elsewhere in the world of antiquity, in

the account of Saul and in popular medicine, all seems to

show that nakedness originally had its own magical signifi-

cance in healing processions and pilgrimages. Ultimately

this nakedness is the same thing as the possession of Saul by

a divine spirit and can only be interpreted according to Gen-

esis 1:27, "And God created man in his own image." Because

naked man is God's image the devils flee from him and avoid

his body. For this reason nakedness is a powerful force in

expelling the demons which plague and torture man.

(Backman, 1952, p. 287)

The ritual nudity associated with the practices of

Tantric Hinduism seems to possess a very different re-

ligious significance. In the rites of Kumarl puja, a nude

maiden is worshiped as an embodiment of Devi, the di-

vine as a feminine principle. For the tantrika it is not

"the woman who personifies the Goddess, but the God-

dess who appears in the woman" (Rawson, 1973, p. 17).

Funeral rites also sometimes involve nudity. William

Crooke surmises that the original act of mourning in an-

cient Israel involved ritual nudity as suggested by the

Book of Micah 1:8, "I will go stripped and naked," es-

pecially if this passage is taken in conjunction with the

phrase "in nakedness and shame" of Micah 1:11. A pos-

sible justification is also suggested by Crooke, that the

mourner might "have desired not to appear at a greater

advantage than the mourned dead," and he regards the

subsequent adoption of sackcloth as a concession to de-

cency (Crooke, 1910, p. 447). In Hindu mortuary ritual,

the mourner removes his upper garments, and if it be

accepted that "the idea of nakedness is often satisfied by

the removal of upper garments only" (Crawley, 1912, p.

61), then the parallel is obvious, as with ancient Egyp-

tian women baring their breasts. Engravings of nudes

on tombs found in medieval Europe may also be men-

tioned here. Their exact significance seems hard to de-

termine, but they could be connected with the idea of

resurrection.

In ritual, the connection between nudity and expia-

tion may reflect a belief that nudity "brings man back

to his primitive dress" (Keith, [1925] 1971, p. 388, n. 3),

and in these cases nakedness may well signify sinfulness

(Smith, 1966, p. 220). One may also note that some re-

ligious sects associate ritual nudity with a moral regi-

men (the Jains and Ajlvikas), and with some individuals

the observance of nudity paradoxically indicates the over-

coming of ritual restrictions. Mahadevi of Karnataka
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and Lalla of Kashmir in India are prime examples here,

as perhaps also the case of Saul prophesying naked.

It is clear from the foregoing discussion that no single

explanation of ritual nudity is likely to suffice. The sug-

gestion that a sartorial adaptation to a change in the

course of nature or events may, however, explain a

great deal. Thus it is related in the Book of Genesis how
Adam and Eve became aware of their nudity after eat-

ing the forbidden fruit, and so they tried to conceal

their nakedness. Later, Yahveh provides them with gar-

ments. A sense of shame is often closely associated with

nudity; in fact, the argument given by the Jain sect,

which opts for total nudity for its monks, is that no one

can be fully emancipated so long as he retains such a

sense of shame. In the Epic of Gilgamesh, the origin of

clothing is connected with a climactic event of human
history: the passage from barbarism to a civilized exis-

tence. Enkidu learns to wear clothes upon becoming

civilized. Thus, paradoxically, both nudity and being

clothed can mark the transition from one state to an-

other.

In terms of human ritual rather than human destiny,

nudity is best associated with the phase of liminality or

transition, as expressed in van Gennep's celebrated di-

vision of rites of passage into three phases: separation,

transition, and incorporation. During the phase of tran-

sition, "liminal entities such as neophytes" may "be dis-

guised as monsters, wear only a strip of clothing, or

even go naked" (Turner, 1969, p. 95). The nakedness or

near-nakedness in such a context is suggestive of "both

a grave and a womb," typical liminal symbols. The

same holds true of other rites of passage, as illustrated

earlier by mortuary rituals. Associated with, on the one

hand, the intermediate stage between the emergence

and the end of humanity and, on the other, the rituals

marking the stages of an individual's life cycle, nudity

figures in rituals by which human societies try to

achieve prosperity and avert calamity.

In conclusion, the role of nudity in the context of sec-

ularization may also be examined. Apart from the sug-

gestion that modern beauty pageants replace the litur-

gical role of nudity, the association of ritual (and indeed

of religion) with the nonrational dimension of human
existence should be noted. Some consider the rise of the

cult of nudism in modern times as symptomatic of mod-

ern man's loss of confidence in rationality. Further-

more, nudism is said to be democratic in that it re-

moves all distinctions of secular rank. This is

reminiscent of the comradeship and egalitarianism that

characterizes initiates. Thus the role of nudity in the rit-

ual process may not be irrelevant even in a modern, sec-

ular context.

[See also Human Body.]
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Arvind Sharma

NUER AND DINKA RELIGION. The Nuer and

Dinka peoples belong to the Nilotic group of the Nilo-

Saharan language family and inhabit the savanna and

sudd region of the upper Nile in the southern part of

the Republic of the Sudan. The Nuer number some

300,000 and the Dinka about 1 million; the figures are

approximate, partly because some sections of each

group have intermingled. It has been argued that they

should be considered a single people, but cultural and

political differences are marked enough to distinguish

them, and each considers itself to be distinct from the

other. Their religious systems should also be differ-

entiated, although perhaps as variants of a common
system.
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Both Nuer and Dinka are cattle herders on the vast

savannas of the region. The Nuer are fully transhumant;

the Dinka less so as their environment is less harsh and

better watered, consisting of orchard savanna rather

than the treeless plains of Nuerland. Relations between

local groups based on patrilineal clans and lineages

take place largely through exchanges of cattle at mar-

riages and, in times of hostility, through cattle raiding;

cattle also have a central religious importance, with a

strong sense of spiritual identification between humans

and cattle. The Nuer lack any form of traditional polit-

ical authority other than the rudimentary (and essen-

tially religious) authority of Leopard-skin priests and

prophetic leaders. The Dinka leaders, the Masters of the

Fishing Spear, exercise more consistent authority over

more clearly defined groupings. Today the traditional

patterns have changed considerably due to colonial rule

and, in recent years, to political independence. Both

peoples are characterized by their fierce sense of inde-

pendence, seeing themselves alone in a world that is

hostile to them both environmentally and politically.

Observers have all stressed the importance of religion

to them in their everyday affairs.

Divinities and Spirits. In both religions the world is

said to have been created by a high god. The Nuer refer

to this God as Kwoth (a word that also means "spirit"

or "breath"), or as Kwoth Nhial; among the Dinka the

supreme being is known as Nhialic, which might be

translated as "sky." Even though the two concepts may
not be identical it is convenient to use the term Deity

here for both. The source both of life and of its para-

doxes, the Deity is omnipotent, ubiquitous, everlasting,

and beyond the comprehension and the control of ordi-

nary living people. Although now remote from human
beings (in both religions there are myths of the separa-

tion of people from the sky), the Deity remains ulti-

mately concerned with the world and liable to interfere

in its everyday affairs at any time. Prayers and offerings

are made continually and informally to the Deity, never

far from the thoughts of the living.

In terms of everyday behavior the mystical or spiri-

tual forces that are in most constant watch over people

and in communication with them are the many kinds of

spirits, or lesser deities, that are nearer to the mundane
world. The natures, identities, and motives of these

lesser deities are many. They represent, on a mystical

plane, the countless and always changing aspects of the

human experience of the world, of the acts of the Deity,

and of themselves; any attempted classification of them

except in general terms can only be uncertain and ever

shifting. In both religions a somewhat similar pattern

is discernible, but similarities should not be pushed

too far.

The Nuer divide the lesser deities into spirits of the

air (or of the above) and spirits of the below. The former

are more powerful, more wide ranging, and more dan-

gerous. Most are thought of as alien, originating from

the Dinka. They are distinct from the Deity, even

though both they and the Deity are known as kwoth.

There is only one Deity, and it is original to the Nuer;

the spirits of the above are many and may come from

other peoples (although the colwic, spirits of people

killed by lightning, appear to be older and not of alien

origin). The Deity is seen as a benevolent father and

friend, whereas the spirits are less benevolent and more
immediately demanding. They possess people by sick-

ness to signal that the latter have committed sins, and

the relationship thus established between spirit and

person may be inherited. Sacrifice is made to remove

the sin from the possessed person, who is thereby cured,

and the spirit is sent back to its proper place in the out-

side world. And it is the spirits of the above who possess

certain people who thereby become prophets.

The spirits of the below are nearer to people. They

include totemic spirits, attached to local groups; totem-

istic spirits, attached to individuals; and various nature

and other spirits. They are all of less importance than

the spirits of the above and not held in great esteem.

But being more closely attached to individuals they

may partake of ordinary human spite and hatred and so

be demanding and unpleasant.

The Dinka distinguish what they call the sky divini-

ties or free divinities, the more important, from the clan

divinities that are attached to local groups, lesser divin-

ities, and ancestors. The main distinction in everyday

life is that a clan divinity, associated with an animal

species or a class of objects, is the concern of all the

members of a particular clan, whereas the sky divinities

force themselves upon the living by possession and so

create a permanent relationship with them individually

and irrespective of clan affiliation. They are more diffi-

cult to understand and predict and thus more powerful

and more dangerous. A divinity that possesses an indi-

vidual is identified by divination so it can be separated

from the possessed person by sacrifice. Sky divinities

are regarded as external realities that represent inner

psychological states and so are linked with situations of

social and moral ambiguity, confusion, and sin.

Priests and Sacrifice. Each society has ritual experts

who are thought to cope with the spiritual powers and

to protect ordinary people from them. Among the Nuer

they are the Leopard-skin priests, members of particu-

lar lineages who possess powers, the principal of which

is to purify those who have been placed, through their

own or others' deeds, in a state of pollution and spiri-

tual danger. Among the Dinka they are known as Mas-
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ters of the Fishing Spear, the heads of priestly lineages.

They are said to be "the lamps of the Dinka" as they

"carry life" and guide their people through the dark-

ened ways of the everyday world. They have a life-giv-

ing power given to them by the divinity Ring ("flesh").

Oral traditions state that the first Master of the Fishing

Spear was Aiwel Longar, whose prayers were powerful

and truthful enough to maintain the fertility of people,

livestock, and land. Longar's spears were accurate and

deadly when used to kill sacrificial oxen, and so are

those of the present-day masters; the spiritual power re-

sides in the spears, used for sacrificial killing and

thereby also to preserve life. The invocation and the im-

molation of the victim is a repetition of Longar's origi-

nal ritual action. The sacrificial animal is symbolically

identified with the person on whose behalf the rite is

performed. Guilt and sickness are placed "on the back"

of the sacrificial victim and carried away at its death:

its death expels sin and sickness from the group and

releases the individual concerned from them.

Masters of the Fishing Spear bring and retain the

"life" of their people. They may not die a normal death

and so are buried alive at their own request. Since the

master's life is not lost (it remains among the living to

strengthen them), the people do not mourn him and feel

only joy.

Prophets. The Nuer and Dinka have long had to face

the radical (and seemingly both destructive and irra-

tional) effects of outside interference and to make some

satisfying response to them. Besides such natural disas-

ters as famines and epidemics, the most serious cases in

recent centuries have been Arab slavers, British colonial

rule and "pacification," and then overrule under the Re-

public of the Sudan.

We know little about their earliest responses, but dur-

ing the late nineteenth and early twentieth centuries

both the Nuer and Dinka produced religious movements

led by prophets. Nuer prophets organized large groups

of people to raid the Dinka, introduced new rites to stop

new epidemics, and led the resistance against slavers.

Toward the end of the last century there appeared a

prophet called Ngundeng, a member of a Leopard-skin

priest lineage and perhaps of foreign (Dinka) origin. He
acquired a reputation for healing, announced that his

powers came from a Dinka sky divinity called Deng and

went into ritual seclusion and fasting, which marked

his acquisition of a new and prophetic role. He had a

wide following, and his supporters spent two years

building a pyramid of earth and ashes, a "house of

spirit" in honor of his sky divinity. After his death in

1906 his powers passed to his son Gwek. A deformed

and ugly man known for his healing powers, Gwek ap-

peared regularly at the top of the pyramid in a state of

extreme possession, uttering prophecies. Like his father,

he periodically fasted in solitude and wore long and un-

kempt hair, signs of being imbued with divine power.

He headed the resistance to the British administration

and was killed by government forces. Many other Nuer

prophets have had generally similar attributes.

Dinka prophets were also important and numerous.

The most famous was Arianhdit, who was at his height

during World War I and lived until 1948. Dinka proph-

ets were Masters of the Fishing Spear who, by acquiring

additional powers directly from the Deity, also became

Men of Divinity. They were thus more directly involved

with traditional authority and social organization than

were the Nuer prophets. They led many risings and

movements of political significance in the early years of

this century.

Christian missionaries have been active among both

peoples. They have had little success among the Nuer

and rather more among the Dinka, perhaps because the

Dinka, as the largest group in the southern Sudan, give

greater importance to Western forms of education and

to their political ambitions in the modern world.

[See also Kwoth and Nhialic]

BIBLIOGRAPHY

The principal sources for the religions of the Nuer and Dinka

are E. E. Evans-Pritchard's Nuer Religion (Oxford, 1956) and

Godfrey Lienhardt's Divinity and Experience: The Religion of the

Dinka (Oxford, 1961). Both are based on meticulous and rich

ethnographic research and on intensive understanding of the

theoretical and comparative problems in studies of alien reli-

gious beliefs and rites. Both are outstanding studies of highly

complex matters. Evans-Pritchard also published scores of ar-

ticles on various aspects of Nuer religion, which are listed in A

Bibliography of the Writings of E. E. Evans-Pritchard, compiled

by himself and edited by T. O. Beidelman (London, 1974).

Other works include J. Pasquale Crazzolara's Zur Gesellschaft

und Religion des Nueer (Modling bei Wien, 1933), by a Catholic

missionary with long experience of the Sudan, and F. M.

Deng's The Dinka of the Sudan (New York, 1972), by a distin-

guished Dinka scholar.

John Middleton

NUM is the highest god of the Nentsy, a Samoyed peo-

ple of western Siberia. He is the creator of the world

but remains relatively remote from humans, both dur-

ing life and after death (when humans descend to the

underworld). Contact with Num is established only ex-

ceptionally, through spirits and through shamans and

their assistant spirits. In the Nenets religion Num is the

father of Nga, the god of evil and of death, and is there-

fore his antipode. (Among the Selkup, Nom is the high-

est god but does not participate in a polar opposition;
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in Selkup nga means simply "god.") The sacrifices of-

fered to Num on specified occasions are in the form of

animals, food, clothing, and money. In the terminology

of syncretic Samoyed Christianity, "Num bread" refers

to the eucharistic wafer, the Host.

Literally, num means not only "the highest god who
resides in the heavens" but also "sky, firmament." The

term is found in all Samoyed languages and can be re-

constructed for proto-Samoyed religion with the mean-

ings "heaven above" and "highest god." However, since

the obviously cognate forms nu- and num with the

meanings "up, above, top" and "sky" are also found in

Khanty and Mansi (two Finno-Ugric languages related

to Samoyed and spoken to the west and south of the

Samoyed area), it is likely that num is a cultic word

that in the course of time has migrated over western

Siberia. Attempts to connect num with the root jum(a)

found in the Finnish word for "god," jumala (-la is a lo-

cal suffix), must be rejected on phonological grounds in

favor of the assumption that jumala and related terms

in some other Finno-Ugric languages are borrowed from

Indie (cf. the Sanskrit dyuman, "bright, shining," which

refers to an attribute of Indra).

BIBLIOGRAPHY

There are no works specifically devoted to Num. The inter-

ested reader may, however, profitably consult The Samoyed

Peoples and Languages (Bloomington, Ind., 1963) by Peter

Hajdii and The Mythology of All Races, vol. 4, Finno-Ugric, Si-

berian (Boston, 1927) by Uno Holmberg.

Robert Austerlitz

NUMBERS. [This entry consists of two articles. The first

presents a general overview of the religious valorization

and symbolism of numbers; the second is a discussion of

the particular symbolism of binary numbers.]

An Overview

Numbers, in which the power and sanctity of both

time and space are experienced in visible form, have

fascinated mankind since early days, although methods

of counting and systems of expressing numerals have

differed considerably from culture to culture. The high-

est achievements in this field are the Maya system and

the "Arabic" (originally Indian) numbers that were in-

troduced in the West in the twelfth century. The pres-

ence of zero in them facilitated mathematical opera-

tions.

The Mathematical Spirit. Augustine found numbers

in the scriptures to be both sacred and mysterious, and

modern man still reacts positively or negatively to

numbers like seven and thirteen, for the mathematical

spirit is innate in man and manifests itself wherever hu-

man beings live, beginning with simple geometrical or-

naments. Observation of the rhythm of days and nights

and the phases of the moon seem to have led to man's

early occupation with numbers, and the Sumerian-Bab-

ylonian astral system lies behind much of the later de-

velopment. Numbers have sometimes been given divine

qualities: in India, the number is called "of the kind of

Brahma," and the name of Samkhya philosophy alludes

to the system's reliance on numbers, for it literally

means "count."

But the first religio-philosophical interest in numbers

appeared in Greece with the Pythagoreans, who re-

garded numbers as metaphysical potencies and the cos-

mos as isomorphic with pure mathematics (Bell, 1933,

p. 140). They defined geometrical theorems, tried to de-

velop objective standards of beauty (the Golden Sec-

tion), and found the relations between numbers and

music. (In the sixteenth century, Kepler's work was still

permeated by the idea of the harmonia mundi.) Pythag-

orean thought remained basic for later numerology and

arithmology, all of which lays particular stress on the

first ten integers, in which, as it were, the fullness of the

world is contained. The classification of odd numbers as

masculine and lucky and even numbers as feminine and

unlucky stems from the Pythagorean system. "Lucky"

odd numbers have therefore been preferred for use in

magic spells, in religious repetitive formulas, and in

rites of healing.

Speculations on the properties of numbers were con-

tinued in the works of Iamblichus and Philo Judaeus,

and arithmology as the philosophy of the powers and

virtues of particular integers was further elaborated by

Nikomachos of Gerasa, Capella, Boethius, and others. It

played an important role in Augustine's hermeneutics,

offering him and numerous medieval Christian authors

(among them particularly Hugh of Saint-Victor) a clue

to biblical allegories. In the early seventeenth century,

Peter Bongo (Bungus), in De numerorum mysteria (1618),

was still trying to prove that numerology alone enables

us to understand the world.

Similar numerical allegory is found, in its most de-

veloped form, in Jewish Qabbalah; it is also incorpo-

rated into Islamic mystical thought, as in the philoso-

phy of the Ikhwan al-Safa' and the Hurufl tradition. In

both Jewish and Islamic works (as in ancient Greek) the

interchangeability of letters and numerals was central

for the mystico-magical interpretation of texts (i.e., in

gematriah and jafr). The qualities of numbers as they ap-

pear in the biblical tradition became significant for the

Christian liturgy and visible in Christian architecture;

they permeate the structure and imagery of medieval
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and Renaissance literature. Proverbial and folkloristic

usage of certain numbers, such as three or seven, re-

veals the general feeling toward these integers, and

both religious and popular literature use the device of

ascending numbers, or descending numbers (as in the

Ahguttara Nikaya), for counting purposes. The wide-

spread use of magic squares is only one example of the

faith in certain numbers.

Interpretation of Numbers. Although the numbers

have been interpreted in various ways, it can be seen

that these are generally rather similar.

1. One, according to the Pythagoreans, is both odd

and even. Not a number in the normal meaning of the

word, it points to the all-embracing unity that incorpo-

rates the possibility of multiplicity. "God is an odd

number and loves odd numbers," says a Muslim tradi-

tion derived from classical antiquity (see Vergil's Nu-

mero deus impare gaudet). Geometrically, one is repre-

sented by the dot, out of which forms and figures are

developed.

2. Unity breaks up into duality. Two is the number of

duality, of contrast and tension: the German zwei

("two") in Zwietracht ("discord") expresses this relation,

as do compounds formed with the prefix dis. Two sig-

nifies the tension between the positive and negative cur-

rent, between systole and diastole, inhaling and exhal-

ing, between male and female; in short, it signifies the

tension that generates the continuous flow of life, for

the world is composed of pairs of opposites.

"Whatever comes from the tree of knowledge has

duality," says a qabbalistic text. This principle is well

expressed in the Chinese figuration of yang and yin. Zo-

roastrian religion postulates the constant strife between

the principle of darkness and that of light, which in

gnostic religions develops into the strife between mate-

rial evil and spiritual good. Islam sees the manifesta-

tion in time and space of the peerless, numinous One in

two aspects: jamal ("beauty") and jaldl ("majesty"). Two
is further valorized in the creative word kun ("Be!"),

which consists of the two letters k and n, and in the

letter b (whose numerical value is two) of the Basmalah

("In the name of God . .
.") at the beginning of the

Qur'an, similar to the b at the beginning of the Torah.

In the biblical tradition, the two stone tablets of Old

Testament law, like the two testaments themselves, the

Old and the New, are complementary, as are the two

types of life, the active and the contemplative, personi-

fied in Leah and Rachel and in Martha and Mary. Geo-

metrically, two corresponds to the line. The presence of

the dual in many languages shows how the I and Thou

are juxtaposed against the multiplicity of beings. [See

also Dualism.]

3. Three "heals what two has split." As the first num-

ber that has a beginning, a middle, and an end, it is the

first real number, "the eldest of odds, God's number

properly," as Joshua Sylvester (after du Bartas) calls it.

It is the first and basic synthesis, represented in the first

geometrical figure, the triangle, and in the triadic

rhythm of thesis, antithesis, and synthesis. As the first

number beyond I and Thou, it is the first to mean "mul-

titude" and therefore implies the superlative.

Numerous are the divine triads that can be named,

from the Sumerian An, Enlil, and Enki and the Babylo-

nian Shamash, Sin, and Ishtar to the Hindu triad of

Visnu, Siva, and Brahma and to the Christian Trinity.

Concerning the last-named group, it has been pointed

out that

the paramount doctrinal weakness of Christianity, as the Ar-

ian heresy testifies, was the duality of the Godhead (Father

and Son). . . . That the Father and Son were one was ques-

tionable on numerical as well as philosophical ground. But

Father, Son and Holy Spirit were unquestionably One by

very virtue of being Three. (Hopper, 1938, p. 73)

Lesser divine or semidivine beings also appear in

groups of three: the Greek Moira, the Nordic Norns, and

the Roman Maters, and tricephalic deities are found in

many traditions, from the Celtic to the Hindu. Even Is-

lamic monotheism knows groupings of three, such as,

among the Shl'ah, Allah, Muhammad, and 'All.

"All good things come in threes," it is said, and every-

thing seems to fall in tripartite units: heaven-earth-

water or, as in China, heaven-earth-man, hence the con-

cept of three worlds. The Rgveda knows Visnu 's three

strides (connected with the position of the sun during

the day), and three is the number of the twice-born so-

cial classes in Vedic religious anthropology. Three is

also an important liturgical number, as the tripartition

of places of public worship shows. Threefold invocation

of the deity is common to most traditions, be it the Tri-

sagion of Christian liturgy, the threefold repetition of

S'dntih ("peace") at the end of recitation of Hindu scrip-

tures, or the threefold blowing of the shofar on Jewish

holy days.

Metaphysical concepts often occur in groups of three:

sat-cit-ananda ("being, knowledge, bliss") is a common
triad in Indian thought; wisdom, reason, and gnosis

were manifested, according to the Zohar, in Abraham,

Isaac, and Jacob. Buddhism conceives of triloka ("three

worlds") and of trikdya ("three bodies" of the Buddha),

and Islam distinguishes between islam ("surrender"),

imdn ("faith"), and ihsdn (acting perfectly beautifully).

The spiritual path is usually divided into three, as, for

example, via purgativa, via illuminativa, and via unitiva

or as shari'ah ("law"), tariqah ("the path"), and haqlqah

("truth"). Three plays a role in anthropological con-
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cepts, too: the spiritual powers can be divided into in-

tellect, will, and mind or, in Islam, into nafs ammarah
("inciting to evil"), lawwdmah ("blaming") and mut-

ma'innah ("at peace"). In Indian thought, one finds the

triguna, the "three strands" of matter: tamas ("heavi-

ness, dullness"), rajas ("activity, change") and sattva

("brilliance, perfect equanimity").

Time is commonly periodicized in three, as past, pres-

ent, and future, and the Christian church knows the

kingdom of the Father, the Son, and the Holy Spirit.

The latter concept is important in millenarian prophe-

cies such as that preached in the thirteenth century by

Joachim of Fiore. In our time, with the Third Reich

(which was, historically speaking, at least the fourth

German state) myth overcame history.

Three is cumulative; whatever happens thrice is law.

It often simply denotes the plural, or "everything."

Therefore it is used in folk tales and legends as a statis-

tical number: Joseph was three days in the well, Jonah

three days in the belly of the whale. The three Magi are

as well known as groups of three brothers or sisters;

three roses, three ravens, three wishes, and three

guesses are frequent in folk songs, fairytales, and leg-

ends. One also finds the action triangle in practice (man-

age a trois) and in drama, and the number of titles of

fiction and nonfiction works that group persons or

events into three is legion. [See also Triads.]

4. Four "brings order into the chaos." It is a material

and cosmic number. The four phases of the moon and

the four cardinal points of the earth (pre-formed in the

name Adam) offer such ordering; so do the four ele-

ments and the four humors, and on the mythical plane,

in Islam, the four rivers in Paradise and, in the Vedic

tradition, the four milk streams that flow from the

udder of the heavenly cow. The Pythagoreans consid-

ered four the number of justice, and their geometry dis-

covered the four perfect solids. The term square still

points to right, orderly, and ordering structure. As a

number of cosmic order, four often divides the time: the

four seasons, Hesiod's four ages of man, the Hindu con-

cept of four world epochs (yugas), and the Zoroastrian

idea of four periods. Chinese religion and Islam know
four sacred scriptures, as Christianity accepts only four

gospels as authoritative. For the Christian, the cross,

with its four right angles, is "the Tightest figure of all,"

extending over the four corners of the world, while the

Jewish tradition emphasizes the mystery of the tetra-

grammaton, YHVH. Quaternity as an ancient symbol of

perfection was reevaluated by C. G. Jung as an antidote

to the unstructured, "Wotanic" spirit of his time. [See

also Quaternity.]

5. Five is the number of natural man, the first number
mixed of even and odd. It does not constitute an order-

ing number in crystals, but it occurs frequently in bo-

tanical forms, in petals and leaves (see Sir Thomas
Browne's Garden of Cyrus, 1658), and it has therefore

been considered by some as a "revolutionary" number.

In antiquity, five was the number of Ishtar and Venus

and is thus connected with sexual life and marriage, as

in the parable of the five foolish virgins and the five

wise virgins in Matthew 25. The pentagram, which can

be derived from the zodiacal stations of Venus, is en-

dowed with apotropaic and magic powers, while in al-

chemy the quinta essentia contains the rejuvenating

force of life.

In China, five has traditionally been a lucky number;

in the Western tradition one usually thinks of the five

senses. Manichaeism knows five archons and the five

corresponding aeons of darkness, while Islam, it is said,

is "founded on five," for there are no more than five un-

connected letters at the beginning of any Quranic

surah, and there are five Pillars of Faith, five daily pray-

ers, and five lawgiving prophets. In Shi'I Islam the

panjtan (Muhammad, Fatimah, 'All, Hasan, and Hu-

sayn) appears as a protective unit, popularly connected

with the "hand of Fatimah." The human hand with its

five fingers is a basis of some numeral systems, and its

image has been frequently used in magic. The number
of philosophical pentads ranges from the five Platonic

bodies to Islamic Neoplatonic formulations.

6. Six is the macrocosmic number: the hexagon, con-

sisting of two triangles, expresses the combination of

the spiritual and the material world, hence the idea that

"what is there is here." Six is a perfect number, formed

from both the sum and the product of one, two, and

three (1 +2 + 3 and 1x2x3). Therefore, according

to both Philo and Augustine, the world had to be cre-

ated in six days. In Islam, six is used to symbolize the

phenomenal world, which appears like a six-sided solid,

that is, a cube.

7. Seven is a sacred number in many traditions. Be-

cause it is, according to Hippocrates of Chios, related to

the lunar phases, seven influences all sublunar things. It

appears in the periodicity of chemical elements and of

music, and it has generally been connected with the

phases of human development to a Grand Climacterium

of sixty-three (7 x 9). Seven is the first prime number

of symbolic meaning; it is "virgin," since it does not

generate by multiplication any number under ten, and

it is the only integer of the first decade that is not a

divisor of 360. Consisting of the spiritual ternary and

the practical quarternary (3 + 4), seven embraces

everything created.

Whether the sanctitude of seven was derived by the

Sumerians from the seven planets (the five visible plan-

ets plus sun and moon) or whether, conversely, they
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looked for seven planets to match their idea of the per-

fect number is a matter of dispute. The number of plan-

ets in turn determined the number of days in a week.

(Nizaml's Persian epic Haft paikar expresses this belief

poetically.) In Babylon every seventh day was consid-

ered dangerous, and it was thought that nothing should

be undertaken; the seventh day was then sanctified in

Judaism as Sabbath, the day on which God rested after

creation.

The demonic qualities of seven are preserved in hep-

tads of devils, witches, magic knots, and so on, but its

sacred qualities are perhaps more numerous. Some tra-

ditions speak of seven worlds, or, in accordance with

the "planets," seven spheres; therefore, the ascension of

the soul usually leads through seven gates, steps, val-

leys, or veils (thus from the Mithraic mysteries to 'Attar,

Ruusbroec, and Teresa of Avila). In extension, Islam

knows seventy thousand veils between the soul and

God. Seven appears also in connection with deities of

other religions; it is Apollo's number, and, in India, it is

especially prominent in connection with Agni. In Iran,

the heptad of the Amesha Spentas consists of six plus

the all-embracing Ahura Mazda.

But the number seven gained its greatest importance

in the Judaic tradition, whence it extends into Chris-

tianity and Islam. From the seven days of creation to

the seven pillars of wisdom, the Hebrew scriptures con-

tain "unnumbered heptads." The menorah with its

seven candles points to some of the secrets of seven. Nu-

merous biblical stories use seven as a statistical number
(Pharaoh's dream of seven fat cows and seven thin

cows; Jacob's seven years of service, and then seven

more). Blood should be avenged seven times, or sev-

enty-seven times {Gn. 4:24), but seventy times seven

should be the times of forgiving (Mt. 18:22). The Book

of Revelation is filled with heptads, too, leading John of

Salisbury in the twelfth century to write his treatise De

septem septenis. Both the Lord's Prayer and the Qur'anic

Fatiha consist of seven sentences. Catholic churches

speak of seven major sins and seven virtues, seven sac-

raments, and seven gifts of the Holy Spirit, and the

Mass consists of seven parts.

The sevenfold repetition of religious acts is common
in Islam; thus the sevenfold run between Safah and

Marwah and the three times seven stones cast at the

devil during the pilgrimage. Sufism knows seven lata if,

subtle centers of the body, connected in meditation with

the seven essential attributes of God and the seven great

prophets. A hadlth speaks of seven layers of Qur'anic

interpretation, which has been practiced especially by

the Isma'lllyah, whose basis is the seventh imam of the

Shl'ah. They know seven cyclical periods with seven

imams; the seven great prophets correspond to the

seven spheres, the imams to the seven earths.

In folk tales and legends, seven is a round number: to

do anything seven times is especially effective. Chris-

tian and Islamic legends know groups of seven feminine

or masculine saints, most prominently the Seven Sleep-

ers. The continuing preference for the number seven is

reflected today even in the designation of airplanes as

Boeing 707, 747, and so on.

8. Eight, the double four, is associated with good for-

tune. In Judaism the eighth day is singled out for cir-

cumcision. Christian tradition sees in the eighth day

(the day after Sabbath) the resurrection of Christ; hence

eight points to eternity. The eight paradises in Islam

and the eight pillars of heaven in Chinese religion be-

long to the same concept; the eight blessings in the Ser-

mon on the Mount as well as the Eightfold Path of the

Buddha are equally connected with eternal bliss. There-

fore, the traditional shape of a Christian baptistery is

octagonal.

9. Nine, as three times three, is the number of com-

pletion. Only rarely in Christian theology is it consid-

ered incomplete, as ten minus one. Christianity speaks

of the nine orders of angels, and Dante thus saw Be-

atrice as the embodiment of nine. But the number is

more widely connected with Germanic, Celtic, and In-

ner Asian peoples. The traditions about King Arthur as

well as the songs of the Nordic Vgluspd show an abun-

dance of nines, from the nine days that OSinn (Odin)

was hanging on the tree to the number of Valkyries,

from ninefold sacrifices to rituals in which nine or a nine-

fold number of men had to participate. This predilec-

tion for nine has been attributed to the nine months of

winter in the northern areas of Eurasia, although nine

occurs frequently in the more southerly lore of the an-

cient Greeks as well.

Such expressions as "to the nines," meaning "per-

fect," and "to be on cloud nine" show the old Germanic

esteem for nine. The number frequently appears in Ger-

manic popular tales, although it has often been re-

placed by seven under Christian influence. Its role in

folklore among Germanic peoples is important, and it

often occurs in connection with witchcraft (a cat, which

has nine lives, can turn into a witch at the age of nine).

Among the Chinese and Turco-Mongolian peoples,

everything valuable has traditionally had to be nine-

fold: a prince has owned nine yak-tail standards; nine-

fold prostration has been required; and gifts have been

offered in groups of nine, so that the word toquz ("nine")

often means simply "present." In China a nine-storied

pagoda represents the nine spheres, which are also

known in the eastern Islamic tradition. The eight roads
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that lead to the central palace in Peking reflect the nine-

fold structure of the universe.

10. Ten, the number of human fingers, and thus a ba-

sis of the decimal system, is connected with completion.

In the decade, multiplicity returns again to unity, and

the system is closed. The Pythagoreans regarded ten as

the perfect number, since it is the sum of the first four

integers (1 +2 + 3 + 4) and is represented in the per-

fect triangle:

Both the Hebrew and the Buddhist scriptures teach a

decalogue, and sets of ten principles are known for the

Sufi novice. Likewise, Aristotle's ten categories show

"completeness." In early Christianity, the three persons

of the Trinity and the seven elements of created beings

were thought to be represented by ten; but already the

Torah had provided the ten words of creation that be-

came the basis of "practical" (i.e., magical) Qabbalah,

with its concept of ten sefirot ("numbers"). These ten se-

firot, along with the twenty-two letters of the Hebrew

alphabet, point to the thirty-two ways of salvation. Ten

were the best companions of Muhammad, and of sev-

eral Sufi masters, while the Isma'lll system knows the

ten higher orders of the hudud, consisting of groups of

three and seven.

11. Eleven is normally explained as a number of

transgression, being beyond the perfect ten, or as in-

complete, being beneath the equally perfect twelve; it is

therefore an unfortunate, "mute" number.

12. Twelve (3 x 4; 5 + 7) is the great cosmic number.

From Sumer and ancient China onward, it is the num-

ber of the signs of the zodiac and the basis of the sexa-

gesimal system. In many cultures, day and night were

divided into twelve hours, the year into twelve months,

and gnostic religions speak of twelve aeons. The "great

period" in Babylon was twelve times twelve thousand

days, and multiples of twelve appear frequently in later

mythology. The meaning of completion is as evident in

the twelve tribes of Israel as in the twelve disciples of

Christ and the twelve gates of the heavenly Jerusalem,

where twelve times twelve blessed will adore the Lamb
of God. The minor prophets of Israel, the Greek sibyls,

and the imams of the Twelver Shfah number twelve.

For medieval Christian exegetes, twelve meant faith in

the Trinity that had to be diffused to the four corners of

the earth. In popular traditions and sayings, it is, again,

a round number, manifest in periods of twelve days or

years, in twelve endangered heroes, and so forth.

13. Thirteen (12 + 1) disrupts the perfection of the

duodecimal system and, being connected with the inter-

calary month, was considered unlucky in Babylon, a su-

perstition that continues to our day. In fairytale, Death

becomes the godfather of a thirteenth child. But one can

see thirteen also as a combination of one leader and
twelve followers, of twelve members of a jury and a

judge, of twelve open rooms and a closed one, of a fa-

ther and twelve sons, and so on. Thirteen therefore

sometimes alternates with twelve. In ancient Israel,

thirteen was sacred, for thirteen items were necessary

for the tabernacle. It also corresponds to the numerical

value of ahad ("one"); thus, thirteen rivers of balsam

await the believer in paradise. The superstition that

thirteen people should not sit at one table (based on the

Last Supper) is comparatively recent.

14. Fourteen (2 x 7) is a lucky number, manifested in

the fourteen helping saints (Nothelfer) of Christianity

and the fourteen innocent martyrs of Shl'ah Islam. It is

the number of the full moon and is, therefore, the ideal

age of the moonlike beloved of which Persian poets sing.

In Islam, it is further connected with the so-called sun-

and moon-letters and with the unconnected letters at

the beginning of certain surahs, both of which sum up

to fourteen, half of the twenty-eight letters of the Arabic

alphabet. The Huruflyah emphasize that the Arabic

words yad ("hand") and wajh ("face") both have the nu-

merical value of fourteen, twice the sacred seven.

75. Fifteen is the key number in the Taoist liturgical

dance known as the Pace of Yu; the nine stations, or

"gates," of the dance follow the sequence of a magic

square whose rows, columns, and diagonals all add to

fifteen.

16. Sixteen (4 x 4), in the Indian tradition, expresses

completeness, in ornaments, features, meters, and po-

etry.

17. Seventeen, nowadays barely popular, appears in

antique music and poetry (9:8 = simple interval) and

in the seventeen consonants of the Greek alphabet. In

Christianity it signifies the Ten Commandments plus

the seven gifts of the Holy Spirit, and it figures in cal-

culations of the number of the fishes mentioned in John

21:11 (9 x 17 = 153; 1 + ••• + 17 = 153). Seventeen

appears in Islamic alchemy (e.g., in the writings of Ja-

bir ibn Hayyan), in the Shl'ah tradition, and in Turkish

epics. There are seventeen rak'ahs (sequences of prostra-

tion) in the ritual prayers of one day, and God's Great-

est Name is thought to consist of seventeen letters.

18. Eighteen (2 x 9; 3 x 6) is sacred in Qabbalah, as

it is the numerical value of the Hebrew word hay ("liv-

ing"). In Islam, it is the number of the letters of the

Basmalah, and it is highly respected among the Mevlevi

order of dervishes, inasmuch as the introductory verses

of Ruml's Mathnavi number eighteen. By extension, the
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number of the worlds is eighteen thousand. The perfec-

tion of eighteen can also be understood from the fact

that the Buddha had eighteen principal arhats.

19. Nineteen, with the numerical value of wahid

("one"), is the sacred number of the Baha'Is, who count

a year of nineteen months with nineteen days each.

20-29. Among the lower twenties, twenty-two is the

number of letters of the Hebrew alphabet and the num-

ber of the great arcana of Tarot. Augustine divided De

civitate Dei into twenty-two chapters, ten (2 x 5) de-

voted to refutation (ten negative commandments) and

twelve (3 x 4) to positive teachings. Twenty-four can be

numerically interpreted in several religiously signifi-

cant ways (3 x 8; 4 x 6; 12 x 2), and medieval Chris-

tian interpreters used whichever combination fit with

what they sought to prove. Among the higher twenties,

twenty-five is the Jubilee number, and twenty-eight is

the lunar number, central to the whole heptadic system.

30-39. Among the thirties, thirty-three means perfec-

tion, as a multiple of three, and as the years of Christ's

earthly life. For Muslims as for Christians, it is also the

age of the blessed in Paradise. Thirty-six, four times the

perfect number nine, was in early China the number of

the provinces and the foreign peoples beyond the bor-

ders.

40. The most important higher number is forty. As the

number of days that the Pleiades disappeared (i.e., were

not visible), in Babylon forty came to signify a fateful

period, connected with expectation and patience. Hu-

man pregnancy lasts seven times forty days. Purifica-

tions and rites connected with death were measured ac-

cording to forty in ancient Israel, as they are in Islam.

The times of affliction of Israel were counted by forty:

the Flood lasted forty days, the wandering in the desert

forty years. Moses, Elijah, and Jesus each spent forty

days in the wilderness, and Jesus remained forty hours

in the grave. Forty is the span of days between the res-

urrection and ascension of Jesus, and it is the time of

preparation for the dervish, who spends forty days in

retirement (chilla), poetically interpreted in 'Attar's

Muslbatnama. At forty years man becomes wise; the

Prophet of Islam was called to preach at this age. In the

Pythagorean system, forty is the perfected tetractys

(4 x 10).

Forty often appears in Islamic lore as a coterminus

with "very many," such as Ali Baba's forty thieves;

groups of forty dervishes, forty saints, or forty Christian

martyrs; and the customary selection of forty hadith,

representing the fullness of the tradition. In the Persian

and Turkish tradition, women miraculously give birth

to forty children. As forty in the Old Testament means

"one generation," it is a temporal measure. In Turkey,

where the number forty is extremely popular, great

events and feasts last forty days and forty nights; to see

someone "once in forty years" means "rarely." In many
areas, weather predictions are made for forty days.

50. Fifty (7 x 7 + 1) is the number of the jobel year,

a year of peace, the divine eternal rest. In connection

with Psalm 50, it can point to repentance and forgive-

ness. A predilection for 50 and 150 is apparent in Irish

folk tales.

60. Among the higher numbers, many are endowed
with qualities similar to those of the bases in the first

decade. Sixty is especially important as the basis for the

Babylonian sexagesimal system, in which it forms the

higher unit after ten; from these units, sixty and ten,

result the multiples that are associated with cosmic

time. According to Plato, the "cosmic day" and the

"cosmic year" are reckoned by sixties. Because sixty can

be easily divided, it still rules our temporal system. The

Chinese, who reckon time in cycles of sixty years, have

traditionally considered that number as the full com-

plement of a person's life. The Talmud knows fragments

of sixtieths: dream is one-sixtieth of prophecy, fire one-

sixtieth of hell, and so on.

70-79. Seventy participates in the qualities of seven,

and the numbers seventy to seventy-three are often in-

terchanged in the Semitic tradition. Among them, sev-

enty-two is most important; it is one-fifth of the circum-

ference of the circle as well as the product of eight and

nine. It usually designates great diversity: from the sev-

enty-two disciples of Christ who were sent into the

world to the seventy-two martyrs of Karbala and the

seventy-two sects of Islam. Abulafia speaks of the sev-

enty-two letters of the name of the Lord.

Higher numbers. Ninety-nine, the heightened angelic

perfection of nine, is the number of the Most Beautiful

Names of God in Islam, while one hundred as the new
basis of the decimal system, is another complete num-

ber. Higher than that is 108 (12 x 9), the number of

beads in the Buddhist rosary, the number of books of

the Tibetan Kanjur, and the number of beautiful gopis

who danced with Lord Krsna. Higher still are 360 and

365, which are connected with the annual cycle, and

666, the "number of the beast" (Rv. 13), which has been

interpreted ever since antiquity as the name of a man
particularly detested at various times, be it Nero, Pope

Leo X, Luther, Napoleon, or some other. Symbolically,

one thousand and ten thousand are both endless; 1,001

thus transgresses the largest imaginable number, while

ten thousand means immortality in the Chinese tradi-

tion. The enormous numbers of Hindu and Buddhist

cosmology form a theme in themselves.

Concluding Remark. The interest in numbers and

their specifications continues in spite of the modern sci-

entific worldview, especially among those who seek for
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a meaningful structure of the world. As Le Corbusier

once wrote: "Behind the wall, the gods play; they play

with numbers, of which the universe is made up."
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Annemarie Schimmel

on 2 January 1697. The letter provided a detailed de-

scription of a design that Leibniz hoped the duke would

strike in the form of a silver medallion. The image re-

produced here (see figure 1) was created in 1734 by Ru-

dolph August Nolte following Leibniz's instructions.

The symbol contains three of the chief number sys-

tems the Roman, the decimal (base 10), and the binary

(base 2). Roman numerals provide the date (1697) of the

greeting to the duke, no doubt to "copyright" the system

for Leibniz. In the table in the center are the binary

numbers up to 10001 and their decimal analogs up to

17. At the sides of the table are examples of binary ad-

dition and multiplication. The system was an imago

creationis ("image of creation"), as Leibniz explained to

the duke, because it showed how God, the almighty one,

created the world out of nothing, the zero. Thus the cap-

tion over the design reads: "2, 3, 4, 5, etc. / For every-

thing to be drawn out of nothing, the one suffices."

Leibniz claimed that the binary system practically

proved the Christian doctrine of creation ex nihilo (the

creation of the universe out of nothing, through God's

omnipotence) by showing the origin of numbers

through the use of one and zero. He decorated the sym-

bol with imagery from the creation myth that appears

at the beginning of the Book of Genesis. The rays at the

top of the design represent the breath of God, the "al-

mighty one," hovering over the waters, the "nothing-

ness and void," in the moment before creation begins.

The system also demonstrated the goodness of creation

alluded to several times in Genesis. Binary numbers re-

vealed the innate order of numerical relations hidden

by decimal numbers. For example, the relation between

2, 4, 8, 16, (2, 2
2

, 2
3

, 2
4
), is obviously the same as that

between 10, 100, 1000, 10000; hence the asterisks.

Leibniz's cosmogonic symbol documents the great

Binary Symbolism

Binary numbers are a system of counting and com-

puting using two digits, 1 and 0. This system is known
today as the principle of the digital computer that rep-

resents numbers through the presence (1) and absence

(0) of electrical current. The first electronic digital cir-

cuit was created in 1919. As early as 1932 binary nu-

meration was used in electronic counting circuits. How-
ever, the first binary calculator was designed in 1679 by

the great German mathematician and philosopher Gott-

fried Wilhelm Leibniz (1646-1716), who invented the

binary number system. His plan called for using mov-

ing balls to represent binary digits. The first completed

statement of the number system and its operations was

made eighteen years later in a New Year's greeting

Leibniz sent to Duke Rudolph Augustus of Brunswick Figure 1 . Leibniz's Symbol
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themes of science and religion in the seventeenth cen-

tury and their secularizing and syncretistic aspects. The

conviction that the universe was a mathematical arti-

fact was almost unanimous among seventeenth-century

scientists and philosophers. But this notion did not have

a traditional source; scripture provides scant references

to God creating with numbers. Instead, it represents the

legacy of the Pythagoreans (sixth century bce), which

haunted the Western philosophic tradition for millen-

nia. According to Pythagoras, numbers were the origins

of things, proceeding from the relation of the one (limit)

and the void (unlimited). The mathematical structure of

physical phenomena had been so well realized in the

seventeenth century that Leibniz took the equation of

numbers and the universe for granted. It was the reli-

gious doctrine of creation ex nihilo that needed justifi-

cation. In the letter Leibniz states that the doctrine was

one of the main points of Christianity "which have met

with the least acceptance on the part of the worldly

wise and are not easily imparted to the heathen," mak-

ing a distinction Paul reserved for the doctrine of the

son of God crucified (/ Cor. 1 :24-25). But in the seven-

teenth century the Incarnation was no longer the pri-

mary manifestation of God. Instead men read of God's

activities in the sacred book of nature. Science provided

a means to read nature—mathematics—and with it

demonstrated the power and wisdom of God in his cre-

ation. Leibniz was so convinced of his system's success

in making God's creative act transparent that he sent

his invention to the Jesuit mathematical tribunal in

China. He wrote Duke Rudolph that the emperor of

China might now see for himself the mystery of creation

and the excellency of the Christian faith. It seems clear

that mystery here means a logical conundrum and ex-

cellency, rationality. The secularizing of the tradition is

confirmed by Leibniz's remark in the letter that he

added the imagery from Genesis, the breath of God
over the waters, "so that something more pleasing than

number be on the design." The mythical imagery only

ornamented the now reasonable doctrine of creation out

of nothing.

Leibniz's symbol is more than a brilliant reflection of

seventeenth-century science and religion. It also docu-

ments a historical process made possible by the nature

of symbolism itself. By making relations between differ-

ent realms of meaning and experience specific, trans-

parent, and concrete, symbols can remain of continuing

relevance beyond their original cultural manifestations,

as the rich histories of the one and the zero demon-

strate.

Leibniz's ease in combining the Pythagorean doctrine

and the Jewish and Christian teaching on creation was

made possible by the sacrality of the one. The paradig-

matic command of the religion of Israel demanded:

"Hear, O Israel: the Lord our God, the Lord is one" (Dt.

6:4). In the Hebrew and Arabic languages counting be-

gan with two, one being reserved for God alone. Like-

wise the Pythagoreans did not consider one a number
because it generated all numbers—a consideration held

by Aristotle and repeated up through the Middle Ages.

Leibniz was certainly aware of some of these aspects of

the symbolism of the one, but there is no evidence he

was aware of the religious associations in the history of

the zero. However, Leibniz's appropriation of the zero

from the decimal system in his binary number system

was just one development in a long process of religious

and mathematical creativity.

Place value notation is often hailed as one of man-

kind's great inventions. In numerical place value the

position a number symbol occupies determines its

value. As a result a minimum of symbols can convey a

maximum of numbers. The success of this mode of

numbering depends upon the zero, the symbol of the

empty place in a number that preserves the value of the

position. As the uncounted counter it makes rapid cal-

culation possible. Though possibly invented indepen-

dently in several civilizations, the Babylonian and In-

dian inventions of place value notation were the ones

that influenced Leibniz's system.

By 1600 bce the Babylonian sexagesimal number sys-

tem (base 60) employed a marker for the empty place.

A functional place value symbol was employed in astro-

nomical observations recorded in sexagesimal numbers

by 300 bce. These observations became available to the

Greeks, who then used an empty circle for the place

value. The sexagesimal number system is still employed

in astronomy and in calculations involving circles (de-

grees, minutes, seconds). The earliest Indian transla-

tions of Greek astronomical texts (c. 150 ce) use the

Sanskrit words kha ("sky") and bindu ("dot") for the

sexagesimal place value. At the same time, the Indian

decimal system was so well developed and widely

known that a Buddhist text used place value, the

marker of the empty position, to explain how dharmas

("elements") exist in time. This was at the time when
Nagarjuna, the founder of Madhyamika Buddhism, de-

scribed the reality of dharmas by sunyata ("emptiness").

Sunya, from the Sanskrit root svi (to "swell" and hence

"hollow out"), had been used since Vedic times (c. 1000

bce) as a synonym for words describing the sky or celes-

tial vault, for example, kha and akasa ("ether"). But

these words along with bindu, were used to name the

place value symbol. The subsequent evidence suggests a

gradual process of syncretic symbolization. By the third

century ce the bindu had been used as the decimal place

value notation in an Indian astronomical text. In the
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sixth century Sunyabindu was used to name the zero in

a metaphor about the stars being ciphers scattered in

the sky. Stinya is thereafter found with increasing fre-

quency as the name for the zero. The bindu (the dot)

was incorporated into the typical Buddhist shrine, the

stupa. As the summit it symbolized the point where Siin-

yatd and dharmadhatu (the realm of element), were uni-

fied as dka&a, the all-pervading ether. Emptiness and

plenum were one. It was the realization of the idea of

enlightenment.

It remains difficult to specify the exact relation be-

tween the religious symbolism of emptiness and the

mathematical zero. The mathematical symbol of an

emptiness that bears a value seemed an obvious repre-

sentation of the Buddhist insight into phenomenal and

conceptual reality. Interestingly enough, Leibniz's use

of the zero in his binary number design gives to it a

meaning not altogether different from the Buddhist

value and thus helps to clarify what is centrally impor-

tant. The place value suggested how conditioned or cre-

ated being was absolutely distinguished from what is

ultimately real, yet inseparable from it.

Leibniz took the zero from the decimal system

brought to the West from India by the Muslims in the

twelfth century. Zero and cipher both come from Latin

transliterations of the Arabic sifr ("empty"), a straight-

forward translation of Sunya. Its symbols were the dot

and the empty circle. Dots are still used today in the

ellipsis, to indicate omission.

Knowingly or not, Leibniz drew upon ancient reli-

gious and mathematical expressions, the achievements

of the cultures of Babylon, Greece, Israel, Arabia, and

India, to fashion a number system of unforeseen useful-

ness. The history of the system manifests the processes

of secularization, syncretism, and symbolization, as

well as the processes of mathematical invention and

discovery. It is a useful reminder of the global nature of

the relations of the religions and the sciences. Few to-

day may see the image of creation in their video display

terminals, but the changes wrought by the technology

employing the binary number system testify to the cos-

mogonic effectiveness of Leibniz's system.
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NUMEN. The word numen is a neuter form ending in

-men and derived from *nuere (found in the composite

verbs adnuere, "agree with a nod of the head," and ab-

nuere, "refuse with a nod of the head"). The formation

is Latin, even though it is based on an Indo-European

root, *neu-, which produced a parallel word of the

same meaning in Greek, neuma. Numen is semantically

related to nutus ("nod of the head"), as correctly

pointed out by Varro: "numen . . . dictum ab nutu" {De

lingua Latina 7.85). It signifies the manifestation, will,

or power of a divinity. Since this is its characteristic

meaning until the end of the republic (including Cic-

ero), numen never appears unless accompanied by the

genitive form of the divinity's name. The most ancient

example is in a text of Accius cited by Varro: "Alia hie

sanctitudo est aliud nomen et numen Iouis" ("Here, the

holiness of Jupiter is one thing, the name and power of

Jupiter another"; De lingua Latina 7.85).

This usage is also reflected in the balanced definition

of Festus: "The numen is, as it were, the nod or power

of a god" (Festus, ed. Lindsay, 1913, p. 178 L.). Even

when the poets of the Augustan period began to substi-

tute at times numina for del, by way of simplication

and, often, metric accommodation, the ancient usage

still made itself felt. Theodor Birt has shown that Vergil
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was able to maintain the original sense of the word in

a phrase from the opening verses of the Aeneid (1.8),

"quo numine laeso," which here refers to the queen of

the gods and can only mean "in consequence of the vi-

olation of her [Juno's] will."

Certain scholars, in search of "primitive culture,"

have tried to give a completely different orientation to

the Latin term by identifying numen with a Melanesian

word, mana. In his book The Melanesians, R. H. Cod-

rington in 1891 advanced the latter term, as meaning

an "autonomous, impersonal force." This assimilation

of numen to "an impersonal active power" led Hendrik

Wagenvoort to pass over the constant usage of the re-

publican period and to postulate a pre-deist world that

in Rome would have preceded the advent of personal

divinities. He reached the point of questioning the an-

tiquity of the expression di novensiles. He preferred to

shorten it simply to novensiles. Interpreted in his own
way, novensiles would mean, with reference to numen

(*nou-men), "filled with motive power." This etymolog-

ical lucubration would be no more than a venial fault if

at the same time it did not betray a serious error of

perspective. Indeed, the attempt to abolish every indi-

vidual and personal divinity at the origins of Rome re-

sults in misunderstanding the universality of an Indo-

European fact: the presence of the term *deiwos for the

idea of divinity, represented at the eastern and western

extremes of the Indo-European domain. Numen, from

the ancient times until Vergil, only expresses the mani-

festation of a *deiwos become deus in Latin.
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NUMINOUS, THE. See Numen; Sacred and the Pro-

fane, The; Holy, Idea of the; and the biography ofRudolf

Otto.

NUM-TUREM. The Khanty (Ostiaks) and the Mansi

(Voguls) live in an area in northwestern Siberia bor-

dered on the west by the Ural Mountains. For the most

part, they are settled on the banks of the rivers there,

with the Ob River flowing through the middle of their

territory. As speakers of Ugric languages, they are thus

known as the Ob-Ugrians. Fishing and hunting are their

most important means of subsistence, although some of

these peoples tend reindeer and others, especially in the

southern part of the area, farm and keep livestock.

Their widely differing languages belong to the Finno-

Ugric family. Similar living conditions and a neigh-

borly relationship have produced similarities in both

material and spiritual culture, but the obvious varia-

tions that are nonetheless found lead scholars to distin-

guish between different cultural areas. The boundaries

between these are fluid, however, so that certain phe-

nomena—in this case the god of the heavens—may be

treated as common to all of them.

The Ob-Ugrians, like other peoples of northern Sibe-

ria, consider that the universe consists of several

worlds: earth, an upper world, and a netherworld. Pop-

ular tradition divides the upper world into a number of

spheres—certain stories speak of three, others of

seven—and each world is ruled by its own deity.

Prayers and the stereotyped formulas that accompany

sacrificial rites address a god of the heavens as Num-
Turem (Khanty) or Numi-Tarem (Mansi). Turem or

tarem is interpreted as "up there" or "the high god."

Num or numi denotes the visible sky, while turem or

tarem expresses "weather, air, sky, heavens, world,"

"higher being, lord of the heavens," and "lord of the uni-

verse"; it may therefore be a general expression for

"god." According to K. F. Karjalainen, the word also

means "time" or "period of time"—for instance, "life-

time"—as well as "situation" or "state"
—

"state of

dreaming," for example. There are different theories as

to its etymology. Attempts have been made to link it to

the Saami (Lapp) Tiermes, the name of a god of the air

and heavens, or to the Turco-Tatar tengri, meaning

"heavens." [See Tengri.]

However, the sky god has many other names in which

the adjectival epithet indicates its nature; he is "great,"

"radiant," "bright," "lustrous as gold," and "white" as

well as "Lord" and "Father." These epithets are impor-

tant; some of them have become detached from their

head-words to serve as proper names. Thus the name of

the Khanty god of the heavens is Sangke-Turem, "the

radiant or bright Turem," or quite simply Sangke

("light"), which indicates the god's connection with the

sun or the sky in daylight.

Num-Turem is a powerful being in folk poetry; he

takes part in the creation of both the world and man,

and as such he is also a god of fate worshiped in various

ways by the two peoples. He is never portrayed in pic-

tures, however, although in mythical accounts he is per-
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sonified. In the Khanty myths he is enthroned as an an-

thropomorphic (male) deity in one of the upper worlds,

where he lives with his family and a large retinue (like

that of a prince). From there he supervises the entire

creation: his ears "great as the Ob" hear everything, his

eyes "large as lakes" see all, and he is all-powerful.

Since nothing is hidden from him, he is also regarded

as the guard of morals and justice. Many scholars, how-

ever, hold that this omnipotence bears traces of foreign

influence from Islam, Orthodox Christianity, and Turco-

Tatar myths concerning their major deities. We know

from historical sources that the Mansi heard Christian

sermons as early as the fifteenth century and that the

Tatars acquired a certain influence in the Khanty area,

thus spreading both their own popular beliefs and Mus-

lim doctrine.

Although Num-Turem is the Ob-Ugric god about

whom the most numerous and most detailed stories

have been told, he nevertheless does not seem to be

worshiped by all the different groups with a special cult

dedicated to him alone, nor does he have a specific field

of activity. He is revered and asked to bring good

health, prosperity, and good hunting, the same favors

that are requested of other divinities such as the god of

the forest, the Old Man of the Urals, the Great Goddess

of Kazym, called Vut-imi, and Jalpus, the guardian

spirit of the Khanty. Compared with other deities Num-
Turem is more of an abstraction.

Although the narrative tradition centering on Num-
Turem is richer among the Mansi, it is the Khanty of

the southeast who perform the most elaborate sacrifices

to him. These offerings, in which a white horse is the

most important sacrificial animal, are addressed di-

rectly to him. This southeastern group of Khanty are

small-scale farmers, and it is believed that they may
have acquired these horse sacrifices from the nomadic

Tatar horsemen and more generally from the large-

scale stock breeders of Central Asia, since the horse does

not belong to the biotope of this northern area. Exten-

sive sacrifices to different deities were still being per-

formed as recently as the 1930s. Similarly, the fact that

the god of the heavens is ranked as the supreme being

and father is ascribed to Muslim and Christian influ-

ence. In other areas, among the other Ob-Ugric hunters

and reindeer breeders, sacrifices are much less promi-

nent in the worship of the god, although he is the focus

of an elaborate myth.

According to K. F. Karjalainen and others, the Ob-

Ugric god of the heavens was regarded originally as a

personal being "in the upper world nearest the earth,"

that is, in the visible sky. He was a deus otiosus, high

above and far away from man's everyday life, mostly

responsible for such atmospheric phenomena as storms,

the wind, thunder, rain, and so on. He was Num-Turem,

the "god on high," but Islamic and Christian influences

brought him nearer to man and the old sacrificial cus-

tom was invested with a new conceptual framework.

Judging from the fragments at our disposal, the god

of thunder known by the eastern Saami as Diermes or

Tiermes also has uranian features. The etymology of the

word is unknown, but Tiermes and Turem probably have

a common origin. The name occurs very rarely in

source materials, however. This and the fact that his

function is only vaguely indicated make him a very elu-

sive being.

[See also Khanty and Mansi Religion and Sky, article

on The Heavens as Hierophany.]
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NUNS. See Monasticism and Religious Communities.

NUR MUHAMMAD ("light of Muhammad") or nur

Muhammadi ("Muhammadan light") is a term central

to later Sufi and Shl'I speculation. Although the Qur'an

repeatedly states that Muhammad is only human, a

messenger entrusted with the guidance of the people

(see surahs 6:50, 25:8, 25:22), later currents in Islam

transformed him increasingly into a spiritual, luminous

being. The historical Muhammad was thus metamor-

phosed into a transcendent light, like the sun, around

which everything created revolves. This idea has col-

ored later mystical Islam on both the elite and folk

levels.
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The basis for such speculations, however, was found

in the Qur'an, where Muhammad is called "a shining

lamp" (sirdj munlr, 33:45) and where it is said, "There

came to you from God a light and a clear book" (5:15).

Hassan ibn Thabit, the Medinese poet who eulogized

Muhammad, reflects these ideas in his verse; he is the

first in a long series of writers to compare the face of

the Prophet to the full moon at night, a comparison that

plays on the words badr ("full moon") and Badr, the

name of the site of the Muslims' first victorious battle

in 624.

Such poetical expressions, however, still lacked a

theological basis. It was left to the theologian Muqatil

(d. 767?) to interpret the famous "light verse" of the

Qur'an (24:35) as a reference to the Prophet:

God is the light of the heavens and the earth; the likeness of

his light is as a niche wherein there is a lamp, the lamp in a

glass, the glass as it were a glittering star, kindled from a

blessed tree, an olive tree neither of the East nor of the West,

whose oil wellnigh would shine, even if no fire touched it.

Light upon light. God guides to his light whom he will. And

God strikes similitudes for man, and God has knowledge of

everything.

It is the lamp, misbah, that Muqatil sees as a fitting

symbol for Muhammad; through him the divine light

shines upon the world, and through him humanity is

guided to the origin of this light. The formula "neither

of the East nor of the West" could then be taken as a

reference to Muhammad's comprehensive nature, which

is not restricted to one specific people or race and which

transcends the boundaries of time and space.

Up to the present day one of the most common epi-

thets used for the Prophet is nur al-hudd ("the light of

right guidance"), and allusions to his luminous nature

are found even in the titles of hadith collections, such

as Mashdriq al-anwar (The Rising Points of Lights), Ma-

sabih al-sunnah (The Lamps of the Sunnah), or Mishkdt

al-masdbih (The Niche for Lamps). Likewise, through

the centuries one of the most famous prayers attributed

to Muhammad is the prayer for light:

O God, place light in my heart, light in my soul, light upon

my tongue, light in my eyes, and light in my ears; place light

at my right, light at my left, light behind me, and light be-

fore me, light above me, and light beneath me. Place light in

my nerves, and light in my flesh, light in my blood, light in

my hair and light in my skin. Give me light, increase my
light, make me light.

Theories about Muhammad's luminous nature began

to develop, on the basis of Muqatil's exegesis, in the sec-

ond half of the ninth century. The Iraqi Sufi Sahl al-

Tustarl (d. 896) was the first to express the whole Heils-

geschichte in the terminology of the light of Muhammad

as suggested in the light verse. The inaccessible divine

mystery of light articulates itself in the pre-eternal

manifestation of "the likeness of his light." The origin

of the nur Muhammad in pre-eternity is depicted as "a

luminous mass of primordial adoration in the presence

of God, which takes the shape of a transparent column

of divine light and constitutes Muhammad as the pri-

mal creation of God" (Bowering, 1980). When this light

reached "the veil of majesty," it prostrated itself before

God, and from its prostration God formed a mighty col-

umn, one both outwardly and inwardly translucent.

Sahl even interpreted surah 53:13, "And he saw [God]

still another time," as pertaining to the beginning of

time, when this luminous column was standing before

God in worship "with the disposition of faith, and [to

him] was unveiled the mystery of the mystery itself 'at

the Lote-tree of the Boundary."' Then, when the actual

creation began, God created Adam, and finally all else

that exists, from the light of Muhammad. The light is

thus seen as the primordial material out of which every-

thing is formed; it becomes the ultimate source of exis-

tence, and through Muhammad, the historical form of

this light, beings become illuminated, thus participat-

ing in the divine light as embodied in the actual

Prophet.

Sahl's high-soaring speculations were elaborated

more poetically by his disciple al-Hallaj (d. 922), who
devoted the first chapter of his Kitdb al-tawasin to Mu-
hammad, calling it Tdsin al-sirdj (The Tdsin of the

Lamp, alluding to the Arabic letters td and sin found at

the head of surah 27):

He was a lamp from the light of the invisible ... a moon
radiating among the moons, whose mansion is in the sphere

of mysteries .... The lights of prophethood—from his light

did they spring forth, and their lights appeared from his

light, and there is no light among the lights more luminous

and more visible and previous to preexistence than the light

of this noble one.

As preceding preexistence, Muhammad is seen as abso-

lutely eternal, mentioned "before the Before and after

the After."

Al-Hallaj's rhyming prose was written less than three

centuries after Muhammad's death. During those years

there appeared several hadith pointing to the mystery

of the nur Muhammad: "The first thing God created was

my light," says the Prophet, and his remark, "My com-

panions are like stars," fits well with his role as the cen-

tral sun or the full moon of the world.

The Sufis lovingly interpreted this idea. Al-Tha'labi

(d. 1038), in his 'Ard'is al-baydn, written shortly after

the year 1000, cites a colorful myth in which the light

appears as a radiant pearl. Najm Daya Razi, in the
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early thirteenth century, offers an elaborate story of cre-

ation using similar imagery; the pearling drops of sweat

that emerge from the primordial nur Muhammad are

the substance out of which the 124,000 prophets sent

before Muhammad were created. 'Abd al-Karlm al-Jlll

(d. 1408?) elaborates on this idea by comparing the niir

Muhammad—also interpreted as the haqiqah muham-
madlyah, the archetypal "Muhammadan reality"—to a

luminous pearl, or a white chrysolith, which grows em-

barrassed when God looks at it lovingly and thus begins

to perspire, finally dissolving into waves and other

watery substances out of which the created world

emerges.

This image has inspired hundreds of poets in the Is-

lamic world. In the sixteenth century, for example, a

Turkish poet, Khaqanl, speaks in his hilyah (the poetical

description of the Prophet's noble features and quali-

ties) of this event: "God loved this light and said 'My

beloved friend!' and became enamored of this light."

Overwhelmed by this divine love, the primordial Mu-

hammadan light produced drops of perspiration from

bashfulness, and from them the world emerged in de-

scending degrees. The same idea is found in Bengali

mystical folk poetry of the fifteenth and sixteenth cen-

turies, especially in the work of Shaykh Chand.

Sahl's ideas of the column of light seem to have been

quite well known in mystical circles even before their

systematization by Ibn al-'Arabl (d. 1240) in the first

half of the thirteenth century. Few passages in medieval

Persian poetry prior to Ibn al-'Arabl reflect this idea

more eloquently than those of Farld al-Dln 'Attar (d.

1220). In the introduction of his epic Mantiq al-tayr (The

Conversation of the Birds), 'Attar speaks of how, from

this Muhammadan light, the divine Throne, Footstool,

Pen, and Tablet appeared, and how the great light then

prostrated itself before the Lord and remained for ages

in prostration, genuflection, and standing, thus prefigur-

ing the movements of Muslim ritual prayer. The Turk-

ish mystical poet Yunus Emre (d. 1321) puts in God's

mouth the words.

I created him from my own light

And I love him yesterday and today.

What would I do with the world without him?

My Muhammad, my Ahmad of light!

In the same period, a Sufi in India claimed that the

light of Muhammad became embodied in the Prophet's

person "just as the light of the moon is taken from the

sun." For the faithful, the participation in the light of

Muhammad is the goal of life, for whosoever is sur-

rounded by this uncreated light will not be touched by

the created fire of Hell.

That the idea of the Muhammadan light was popular

even before Ibn al-'Arabl is clear from the very title of

al-Ghazall's (d. 1111) booklet Mishkat al-anwar (The

Niche for Lights), which contains his prophetology, in

which Muhammad appears as the muta' ("one who is

obeyed"). This attribution also occurs quite frequently

in poetry at later periods; there, however, it does not

assume the mysterious role as a kind of demiurge, a

being between the undifferentiated One and the phe-

nomenal world, as described by al-Ghazall. For him,

this primordial "light of lights" illuminates the dark-

ness, and, even more, it brings all things into manifes-

tation out of "not-being."

These theories on the nur Muhammad were, like so

many early trends in Sufism, elaborated and systema-

tized by Ibn al-'Arabl, who states in his probably spu-

rious profession of faith that "the first light appears out

of the veil of the Unseen and from knowledge to con-

crete existence and is the light of our prophet Muham-
mad." He then goes on to compare Muhammad, the si-

raj munir, to the sun and infers that the heavenly

intelligences, the spirits, the intuitions, and the essences

are nourished by the luminous essence of (Muhammad)
Mustafa the Elect, "who is the sun of existence." In

philosophical terms, with Muhammad, the first self-de-

termination of the Absolute, the Divine begins to mani-

fest itself gradually to the world, and the primordial

light, which has permeated all prophets from the begin-

ning, reaches its full development in the Perfect Man,

the historical prophet Muhammad.
As such, Muhammad is praised in ever new images. It

is no accident that the literature dealing with his mirac-

ulous birth always points to the light that shone from

his father's forehead and was carried in Amlnah's

womb; following the Prophet's birth, this light illumi-

nated the world to the castles of Bostra in Syria. Mu-

hammad is the sham'-i mahfil, the "candle of the assem-

bly," which illuminates the night of this world as

medieval Persian poets wrote; and it is "the light of his

name" by which the Muslims should bring light into the

darkness of our time, as Muhammad Iqbal (d. 1938), the

Indo-Pakistani modernist poet, says in his Urdu poem
Answer to [Man's] Complaint (1912). The mystics and

poets were happy to interpret the beginning of surah 93

("By the morning light!") as pertaining to Muhammad's
radiant face, which represents at the same time the ra-

diance of faith—an image probably coined by Sana'l of

Ghaznah (d. 1131?) and lovingly repeated through the

centuries by poets in all parts of the Muslim world.

One can say without exaggeration that, in eulogies

composed for Muhammad, his luminous character is

among those features most frequently noted. One finds,

for example, mention of the Prophet as "the light of all

lights" and the beliefs that he did not cast a shadow and
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that his light was visible in the dark night. Following

these ideas, calligraphers writing in Arabic found it log-

ical that none of the Prophet's original names—Muham-
mad, Ahmad, Hamid, and Mahmud—nor his epithet

—

rasul Allah ("messenger of God")—was written with dia-

critical marks. One even finds attempts to write eulo-

gies for him in which all diacritical marks are left out

as a way of stressing his luminous purity.

The origin and early development of the theory of the

light of Muhammad are difficult to trace. One source of

this mysticism of light might have been Hellenistic

gnostic speculations. Shl'I theories about the light of

the imams also may have strongly contributed to the

development of these ideas. Ibn al-'Arabi associated this

concept with the tradition (hadith qudsi) in which God
says, "I was a hidden treasure and wanted to be known;

therefore I created the world." Following Ibn al-'Arabl's

lead, JamI (d. 1492) addressed the Prophet in this

manner:

From "I was a treasure" your true nature has become clear:

Your person is the mirror of the unqualified light.

According to Ibn al-'Arabi and his followers, the niir

Muhammad appears in all prophets, each of them bear-

ing a certain particle of this light, as well as those mys-

tics who tried to reach union with the haqiqah muham-
madlyah. These individuals sometimes claimed that

they were in the heights with the light of Muhammad
long before Adam was created. The historical Muham-
mad is thus endowed with the "totalizing nature" com-

prising all the divine names and forming the principle

in which the divine light can reflect its glory in order to

be known and loved. His relation to the inaccessible es-

sence of light is like that of the sunlight in relation to

the sun.

On the basis of these ideas later writers compared

Muhammad to the dawn that appears at the border be-

tween night and day, between human contingent exis-

tence and divine reality. The niir Muhammad thus be-

comes a central concept that appears in varied

expressions in the Islamic world, and although the em-

phasis in prophetology has tended to shift from the

mythical Muhammad to the historical man Muham-
mad, the "light of guidance" is still admired and

praised in the verses of mystically minded poets.
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NU§AYRlYAH. See 'Alawlyun.

NYAKYUSA RELIGION. The traditional religion

of the Nyakyusa-speaking people and of the neighboring

Ngonde (who speak a dialect of the same language) was

closely observed from 1934 to 1938 and again in 1955.

The Nyakyusa occupied the fertile Rungwe Valley of

what is now Tanzania, 9° south longitude, 34° east lati-

tude; the Ngonde occupied the adjoining plain in what

is now Malawi. Together they numbered perhaps half a

million. They were settled cultivators and herdsmen,

rotating crops and sustaining banana groves with ma-

nure from the byres. Groups of thirty to fifty age mates,

with their wives and young children, lived together in

villages. The religion of this distinctive people was ex-

pressed in two cycles of rituals, one concerning families,

the other chiefdoms and groups of chiefdoms. Celebra-

tion of these rituals involved acting out dramas that ex-

pressed the proper relationships among humans and be-

tween humanity and divinity; in essence, they were

intended to both regulate human behavior and to me-

diate between human and divine realms.

There was little elaboration of dogma, though the

family rituals were shaped by a conviction that kins-

men, living and dead, were inextricably bound together,

by the definition of kinship and by marriage law. Com-

munal rituals were shaped by a mythological charter

concerning the coming of certain chiefly lineages which

had brought fire, iron, and cattle to a people who had

no chiefs, no iron, and no cattle, and who ate their food

raw. Theological speculation was expressed through a

general awareness of symbolism—a "common symbolic

language" of which poets speak. Fire was recognized as

representing "lordship" and authority; "eating food

raw" was the mark both of a witch and of a person

without culture. A detailed interpretation of symbolism
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was provided by specialists—priests and doctors (both

men and women) and by elderly people in general. The

associations given here are not the product of guess-

work, but rest on the statements given by participants

in the rituals. In a rapidly changing and diverse society

much of ancient symbolism may become a forgotten

language.

The occasions for celebration of family rituals were

death and birth, especially abnormal birth; maturity

and marriage; and misfortune. The essence of each rit-

ual was a purification, the participants washing and

shaving with medicines; a "speaking out," for any indi-

viduals who came to the ritual with "anger in the

heart" must admit that anger openly and cease to nurse

any grudge against those with whom they celebrated;

and a communion feast in which living and dead kin

shared beer, the staple foods (which varied with alti-

tude), and, at a funeral, beef. Each ritual implied a

change in status for the chief participants: spouse, par-

ent, sibling, and child, at a funeral; parents if twins

were born, or the mother alone at an ordinary birth; a

girl at first menstruation; and her groom as she moved
from the confinement at puberty to marriage. But kins-

men also celebrated and were obliged to do so, the

range being further in the father's than in the mother's

line and varying with the type of ritual. The explicit

reason given for celebrating was that the chief mourn-

ers, parents of twins, or nubile girl would go mad
should the ritual be neglected, and indeed the "actions

of a madman" were mimed in the death ritual—mimed
and rejected—for the ritual was directed at ensuring ac-

ceptance of a new life, a new place in society for a dis-

traught widow, a girl who had grown up, a young

mother, or a man bereaved, married, or fearful as the

father of twins. In every ritual the chief participants

symbolically died and were reborn, and while in the

world of the dead they were "brooded over" by the

shades. This was something terrible, for the shades,

though kinsmen, were numinous, and the awfulness of

divinity oppressed humans, who sought to separate

themselves from it.

Celebrations for a chiefdom were of various sorts. The

first was the coronation ritual during which two heirs

(for a chiefdom should split each generation) were se-

cluded with the commoners chosen by the older gener-

ation to be their village headmen, instructed in their

future duties, and treated with medicines to make them
respected—men of authority. At a given signal the

young men burst out of the seclusion hut and rushed

out to the pasturage, where each chief and his senior

headman made fire by friction. All fires throughout the

country had been extinguished, and each new fire had

to be lit from that of the chief. Each of the heirs estab-

lished authority in one half of the country and planted

two trees and a stone commemorating his coronation

and royal marriage. Land in the chiefdom was reallo-

cated, with the older generation moving aside to make
way for the younger. The old chief was expected to "die

soon," for fertility in men, land, and cattle was believed

to be dependent upon the vitality of the chief, and an

old, ailing chief was unacceptable. He was smothered

and buried beside the trees planted at his coronation.

The second sort of celebration for a chiefdom in-

volved the slaughter of a cow and prayers offered to a

former ruler in the sacred grove that had sprung up
around his burial place. There no one might chop wood
or cultivate, and, as a result, the vegetation in such a

sacred place would eventually grow into a forest.

Third, a general purification was held at the break of

the rains after the dry season or in national emergency.

All the old ashes from homestead fires were thrown out,

and grudges between people were openly admitted.

Regional celebrations concerning a group of chief-

doms were directed to a founding hero in his grove.

Prayers for rain, fertility, and health for the whole re-

gion were then offered. The two greatest of the heroes,

Lwembe and Kyungu, had living representatives who
were thought to exercise power over rain and fertility,

and they too were honored. Lwembe's grove contained

a great python (a creature held to represent the hero)

that was believed to lick Lwembe's priest, who spent a

night alone in the grove, protected by a wicker cage.

The name of one founding hero, Kyala, to whom of-

ferings were made in a cave, was used not only for the

hero but also in the sense of "the lord," and it was used

by the first missionaries (in 1891) to translate the Chris-

tian conception of God. As traditional Nyakyusa reli-

gion interacted with Christianity, the idea of a god

wholly distinct from the heroes became more and more
clear: in 1934 old men still spoke of Kyala "beneath"

with the shades, but to most young men—traditional as

well as Christian—he was "above" (kumwanya), and

"above" implied then "in the sky" rather than "on

earth" (as opposed to beneath the earth).

The celebrations for Lwembe crossed language as

well as political boundaries. Priests brought iron hoes

and salt, commodities from the mountains to the east,

as gifts to the shrine. People in the rich Rungwe Valley

traded grain, pulses, and bananas for these commodi-
ties. Kyungu was sent iron hoes and ivory from the

mountains surrounding the Ngonde Plain, and unlike

Lwembe, he gradually developed secular power and be-

came a chief with subordinate chiefs under him.

Besides celebrations for the shades of a family, chief-

dom, or region, Nyakyusa speakers had a lively belief in

witchcraft, a mystical power thought to be exercised by
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certain persons (for selfish purposes) to injure others.

Witches were spoken of as greedy, envious, and as con-

sumed with jealousy and anger against their neighbors.

They killed men and cattle and caused grain to dimin-

ish and cows to dry up by reason of a "python in the

belly" that worked evil. So real was this python in

imagination that it was sought in autopsies, which were

performed both to discover the mystical cause of death

and to prove whether the dead person had been a witch.

Witchcraft was wholly evil, but a power akin to it was

thought to be properly exercised by village headmen
and others to protect a village against the attacks of

witches. People known as abamanga ("the strong ones")

were said to fight witches in dreams. Commoners—the

ordinary people—were thought to punish an inhospita-

ble chief or one who had given an unjust judgment in

court, or any member of their village who was mean,

inhospitable, too conspicuously successful, or who com-

mitted some breach of customary obligation such as ne-

glecting a ward or insulting a father. The "breath of

men"—murmurs of outraged public opinion—was be-

lieved to fall on the miscreant and cause him or her to

fall ill of a fever, pine away, or become paralyzed.

There were also "medicines" (imiti), chiefly vegetable

substances thought to be used for both good and evil

ends: to kill or cure, to destroy or promote crops, to

murder or to maintain constituted authority.

The moral aspect of religion was constantly stressed:

a man who was good was protected by his shades, and

his family, stock, and crops increased; a chief who loved

and cherished his men and ancestors attracted follow-

ers; if the founding hero and his living representative

were duly honored, the region would be blessed with

gentle rain. The good man gave no cause for offense and

hoped never to arouse the anger of a neighbor who was

a witch or sorcerer. Evil was personified in witchcraft,

but any sort of power might be misused. A father who
cursed his son or daughter so that the child became

sterile should forgive and bless the child when he or she

begged pardon with an appropriate gift, even if the an-

ger was justified. The angered father might say, "I for-

give you now" and spit on the ground, and all the anger

that was in him would come out like spit. Rituals had

to be celebrated, correct in every detail, but if partici-

pants nursed anger in the heart no ritual could be effi-

cacious. Anger was the root of misfortune.

Like other societies, Nyakyusa society has never been

static. The coronation rituals and offerings on behalf of

chiefs and regions explicitly celebrated a change that

had once occurred: the coming of heroes who brought

fire, iron, cattle, and the institution of chieftainship.

This was pictured as a single event that had occurred

ten generations back. Archaeologists are now tracing

the spread of iron and of cattle in Africa, and the first

hearths are being sought. Chieftainship, including the

secular power of the Kyungu, is known to have spread

within historical times. The myths therefore recall real

events, but they telescope time. Events such as the do-

mestication of fire and first forging of iron, separated

perhaps by a million years, are fused with the coming

of cattle and the institution of chieftainship as symbols

of the beginning of civilized life.

From 1891 onward, with the coming of Christian mis-

sions, trade, and colonial rule, the pace of change accel-

erated greatly. By 1938, 16 percent of the population in

the Rungwe Valley and more on the Ngonde Plain were

professing Christians and had largely abandoned tradi-

tional rituals; by 1955 even those who did not profess

Christianity had curtailed or abandoned some of the rit-

uals, notably that on the birth of twins; and after the

independence of Tanganyika in 1961 the institution of

chieftainship was abolished in Rungwe Valley and cor-

onation rituals lapsed.

Two trends are clear: first, a growing importance to

most people of the idea of God (Kyala) distinct from

shades and heroes, and of prayer and worship directed

to him; second, a lessening of fear of contamination in

death and birth. A sense of the awfulness of divinity and

of biological processes in which divinity was manifest

have decreased.

Celebration of rituals may be observed and accounts

of dogma and myth recorded, but evidence of religious

experience is difficult to document. Many people spoke

of a sense of presence of the shades in dreams and wak-

ing moments, and if a wife or child were ill a man
might go to his banana grove with his calabash cup at

dusk and blow out water, expressing himself in love and

charity with all, living and dead, and calling upon his

shades for blessing; but repeated dreams of the dead

were feared as an omen of death, and the period of se-

clusion during a ritual, when the participant dwelt with

the shades was felt to be deeply distasteful. Christian

converts, familiar with the traditional patterns, as-

serted that they valued a sense of presence and com-

munion with God in a different manner from any tra-

ditional communion with divinity. All were aware of

the destructive power of evil within men and sought to

purge themselves and others of it.
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NYAME is the supreme god among the Akan peoples

of present-day Ghana and the Ivory Coast, including the

Twi and Ashanti. Nyame has a variety of other names,

including Onyame and Onyankopon. The origin of the

name is disputed: some have claimed that it is derived

from the Akan word nyam ("glory, shining, bright,

sky"); others claim it comes from the Akan word nyan

("to wake, to arise," i.e., "the awakener"). The origin of

the name may even be more prosaic, however, since it

is similar to the Bambara nyama, which simply means
"force" or "spirit of nature."

Nyame is held in high regard by the Akan peoples and

is given many praise names, such as Twereduampon
("lean on a tree do not fall"), Odomankama ("he who
gives in abundance"), and Abommubuwafre ("the one

on whom we call in distress"). As the supreme being,

Nyame is believed to be the creator, carving the world

into existence. He is also depicted as a spider who
weaves the creation into existence as he, Nyame, sits at

the center (J. B. Danquah states that Nyame is some-

times identified as Ananse, "the spider"). Furthermore,

Nyame is not only the giver but also the sustainer of

life; he is believed to be all-seeing and all-powerful.

According to Akan mythology, divinity and humanity

were originally much closer together than they are to-

day. In fact, they were so close that humans could lit-

erally reach up and touch the deity. One day, a woman
pounded fufu (mashed yams or plantains) in a mortar

and hit the deity repeatedly with her pestle, so angering

the deity that he withdrew from the earth. Ever since

then, there has been a separation between Nyame, who
now dwells in the sky, and mankind. As in many other

West African religions, most immediate problems are

mediated by lesser deities or ancestors.

Among the Ashanti people R. S. Rattray reports that

there is a cult of Nyame. This cult consists of priests,

temples, and limited public observances; in fact, almost

every Ashanti house had a small shrine dedicated to

Nyame. The shrines that Rattray saw most frequently

consisted of a three-forked stick set in the ground with

a pot containing water placed in the center. Neolithic

celts ("God's axes," according to the Ashanti) are placed

in the water, and other offerings are left at the shrine.

This association of cult objects commonly found in the

cult of deities of lightning, such as Sango among the

Yoruba, leads one to speculate about a possible histori-

cal connection or diffusion of this cult, but lack of his-

torical data leaves it a mere speculation.

In the cult of Nyame among the Ashanti, the priests

wear special insignia (two gold crescents with depic-

tions of the sun, the moon, and the stars) and shave

their heads in a particular manner. At the annual cere-

mony, sacrifices are made to Nyame for eight days in

succession, after which two white fowl are killed in his

honor.

Lastly, it should be pointed out that while Nyame is

an extremely powerful figure, from whom all life and

spiritual power ultimately derive, most Ashanti rituals,

like those of other Akan peoples who acknowledge

Nyame as supreme in their pantheon, deal with lesser

deities (obosom, in Ashanti). These lesser deities, like

the Yoruba orisa, are the spiritual figures who oversee

and regulate the day-to-day lives of the people and are

consulted and implored for aid in times of illness or

need.

The relation between Nyame and the various obosom
is complex. In one sense the obosom are seen as

Nyame's children and spokesmen who mediate between

Nyame and the earth. In another sense—and this can be

seen in much of the Ashanti folklore—the status and ac-

tivities of the obosom stand apart from, and even in op-

position to, Nyame. Asase Yaa, a female deity closely

associated with Nyame, is neither his creation nor his

consort but stands in relation to him as the Ashanti

queen mother stands to the king. Many tales relate that

Ananse, the trickster figure, connives and acts against

Nyame, sometimes successfully.
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NYAYA. The Nyaya school of Indian philosophy was

founded by Gotama (sixth century bce?) and has existed

without any real discontinuity from pre-Christian times

to the present. While the VaiSesika, its sister philosoph-

ical school, concentrated more on issues and problems
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of ontology, philosophers of the Nyaya school took

greater interest in questions and themes of epistemol-

ogy. The Nyaya accepts four distinct sources of knowl-

edge: pratyaksa (perception), anumdna (inference), upa-

mdna (analogy), and Sabda (testimony). Perception is

knowledge arising from contact between a sense organ

and an object and must be certain and nonerroneous. It

is of two kinds, relational and nonrelational. From a dif-

ferent point of view perception is classified into two

other kinds, perceptions that arise from ordinary con-

tact between a sense organ and an object and those that

arise from a nonordinary contact. The latter includes

perceptions by a yogin of all things past, present, and

future.

Inference is of more than one kind, but the most com-

mon kind is typified by the case where the knowledge

that the probandum (sddhya) belongs to the subject

(paksa) arises from the knowledge that the connector

(hetu) belongs to the subject and that the connector is

pervaded (vydpta) by the probandum. Analogy is iden-

tification of the denotation (vdchya) of a word whose de-

notation is not already known, based on information re-

ceived that the thing denoted is similar to another

known thing. Testimony is an authoritative statement.

Here knowledge (pramd) is characterized by truth (yd-

thdrthya) and is a species of ascertainment (nischaya).

An ascertainment that something s is qualified by some-

thing p is said to be true if p actually belongs to 5. This

account of truth is due to Garigesa (twelfth century ce),

reputedly the founder of Navya Nyaya (New Nyaya),

who introduced and sharpened a number of concepts

and techniques for logical, linguistic, and semantic

studies.

Unlike many other schools of Indian philosophy, the

Nyaya has accepted and sought to prove the existence

of Isvara (God), who is regarded as a soul having eternal

knowledge encompassing everything (and also eternal

desire and motive). Although Isvara is not a creator of

the universe (which is beginningless and includes many
other eternal entities besides him), he nevertheless func-

tions as an efficient cause in the production of any ef-

fect. Every living being, human or nonhuman, has a

soul that is eternal and ubiquitous. The ultimate goal of

life is liberation (moksa) of the soul from worldly bond-

age. In keeping with the general Indian tradition, the

Nyaya upholds the theory of karman, maintaining that

one's actions influence later events in one's history and

that one must reap the consequences of one's actions,

either in the present life or in a subsequent life. Liber-

ation is not regarded as a state of bliss, but is conceived

negatively as a state of absolute cessation of all suffer-

ing. Knowledge of truth (which is held to be embodied

in the Nyaya philosophy) is an indispensable means for

attainment of liberation. Such knowledge dispels false

beliefs, such as the belief that the soul is identical with

the body, and eventually through successive stages this

knowledge leads to the arrest of the beginningless cycle

of birth and rebirth and thus to the ultimate state of

unending freedom from all suffering.

[See also Vaisesika. Nyaya theories of cognition receive

further attention in Indian Philosophies.]

BIBLIOGRAPHY

The best book on Nyaya-Vaisesika philosophy is Gopinath

Bhattacharya's edition and translation of the Tarkasamgraha-

dipika (Calcutta, 1976). For readers who are less technically

minded, but still want a comprehensive and precise account,

the best book is Indian Metaphysics and Epistemology : The Tra-

dition of the Nyaya-Vai$esika up to Gahges'a, edited by Karl H.

Potter (Princeton, 1977), volume 2 of The Encyclopedia of In-

dian Philosophies. The general reader may profitably consult

Mysore Hiriyanna's Essentials of Indian Philosophy (London,

1949).

Kisor K. Chakrabarti

NYBERG, H. S. (1889-1974), Swedish Orientalist

and historian of religions. Born in Soderbarke in Dale-

carlia, Henrik Samuel Nyberg received his early edu-

cation at home and at the senior high school in Vas-

teras. In 1908 he entered the university at Uppsala, and

there he stayed, working in various positions, for the

rest of his life. He earned his Ph.D. in 1919 and was

professor of Semitic languages from 1931 to 1956. Con-

centrating from the beginning on comparative Semitic

philology, Arabic, Hebrew, Aramaic, and Ethiopic, Ny-

berg became an inspiring teacher and one of the most

brilliant representatives of the humanities Sweden has

ever had, exerting a great influence on the cultural life

of his country. His doctoral thesis, "Kleinere Schriften

des Ibn al-'Arabl," already showed the admirable scope

that was to characterize his later studies. It is an edi-

tion of three minor writings of the great mystic, with an

introduction that investigates the origin of Islamic mys-

ticism and attempts to understand the system of Ibn al-

'Arabl as a phenomenon of syncretism.

In 1924-1925 Nyberg sojourned in Egypt for practical

studies of Arabic. The most remarkable result of the trip

was his discovery of the manuscript of Kitab al-Intisdr

by the Mu'tazill al-Khayyat (ninth century). Nyberg

published the text in Cairo in 1925 with an important

commentary in Arabic: Le livre du triomphe et de la re-

futation d'Ibn er-Rawendillbn Mohammedll'heretique par

Abou l-Hosein Abderrahimllbn Mohammed ibn Osman el-

Khayyat. His deep penetration into the earlier polemic

literature of Islam later enabled him to write his fa-
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mous article, "Mu'tazila," for The Encyclopaedia of Is-

lam (1934).

Nyberg's interest in the dialectology of Aramaic led

him to the investigation of some documents from Avro-

man in Kurdistan. The Aramaic script of the documents

appeared to contain a Middle Iranian dialect, and in

1923 he published his pioneering study "The Pahlavi

Documents from Avroman" (Monde oriental 17).

Thenceforth he was to devote much of his time to the

study of Pahlavi; he eventually created the first scien-

tific handbook of this language and was responsible for

introducing Iranian studies as an academic discipline in

Uppsala.

Influenced by Nathan Soderblom (1866-1931) and by

his friend Tor Andrae (1885-1946), Nyberg now began

his investigations of the Avesta, especially the Gdthds.

In this field he made his most important contribution to

the study of Iranian religious history, collected in the

monumental book Irans forntida religioner (1937). One

of the most remarkable traits of this work is the reval-

uation of the historical impact of Zarathushtra (Zoroas-

ter), considered by Nyberg as a conservative champion

of the religion of his own tribe. The consciousness of

Zarathushtra's vocation was, according to Nyberg, con-

ditioned by a type of Central Asian shamanism. Highly

contested on many points, Nyberg's view in this work
has nevertheless exerted a strong influence on scientific

discussion in this field.

Familiar with the world of the Bible, Nyberg also

worked from time to time in Hebrew. In his much de-

bated Studien zurn Hoseabuche (1935), he strongly em-

phasizes the importance of the oral tradition for the his-

torical understanding of the textual form of the Hebrew
scriptures, deliberately practicing a conservative tex-

tual criticism and eschewing the predilection for emen-

dations common among many Old Testament scholars.
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OATHS. See Vows and Oaths.

OBEDIENCE consists in the act of voluntary submis-

sion to an authority. Religious obedience, the subject of

this article, is therefore the voluntary submission to a

specifically religious authority, and its different forms

correspond to differences in the types and levels of such

authority. [See Authority.] In many world religions, au-

thority rests with a single principle, being, or god, and

religious obedience is accordingly due to an all-embrac-

ing law or to the divine will. But even in these cases,

where there is clearly a single and absolute source of

authority, the obligation of obedience may be expressed

on a variety of levels. Thus in Hinduism, for instance,

obedience to the Laws ofManu is enjoined upon all, but

at the individual level a disciple's obedience to his

guru, or, at a corporate level, to the rules of his sect,

religious establishment, or matha may be equally or

even more important.

Obedience in Christianity can similarly be seen as ex-

tending from the general principles of the Decalogue,

through the observance of the rules of the church or

monastery, to the individual's obedience of his own im-

mediate ecclesiastical superior. In Islam, obedience

may extend from the observance of the shari'ah, to the

rules of one's tariqah, and finally to obeying one's spir-

itual mentor or pir. Likewise in Buddhism, apart from

the moral precepts, the corporate rules of the samgha

are to be observed by the monks and nuns, and even

though Buddhism generally places less emphasis on the

unique master-disciple relationship common in Hindu-

ism, even here each novitiate is assigned initially to an

individual elder.

Differences in the forms of religious association will

also result in different forms of obedience. In religions

that continue to be organized along the lines of natural

kinship groups, religious obedience will often be a sim-

ple extension of one's normal obligations to one's fam-

ily. Thus in Confucianism the filial relationship be-

comes paradigmatic for obedience of all kinds. But even

when natural forms of association are left behind, obe-

dience may continue to be understood metaphorically

in terms of spiritual parentage. In the mystical tradi-

tions of several religions, including Christianity, the

spiritual mentor is often compared to a father. Each in-

dividual, or even the religious community as a whole,

may be visualized as undergoing a period of religious

tutelage that requires the unquestioning obedience of a

child. In many cases, the rite of religious initiation

closely parallels that of birth and is often considered a

kind of rebirth. Just as children are not supposed to dis-

obey, so the neophytes undergoing initiation or puberty

rites must behave humbly, obeying their instructors

and accepting arbitrary punishment without complaint.

Here one thinks of the obedience that Zen monks owe

to their roshi. [See Spiritual Guide.]

With the spiritual coming-of-age of an individual or a

community, as in the biological parallel of growth dur-

ing adolescence, obedience becomes more problematic,

and at times even self-defeating. One encounters both

the problem of disobedience and the more subtle prob-

lem of the conflict between the "spirit" and the "letter."

The latter problem is illustrated by the Christian atti-
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tude toward Jewish law and by the Buddhist rejection

of the cumbersome Hindu codes of conduct. More en-

lightened approaches emerge at the individual level in

which disobedience becomes a higher form of obedi-

ence. Thus the Hindu religious leader Ramanuja (elev-

enth century ce) disobeyed his master by making public

formerly esoteric doctrines of salvation in order that all

might be saved. Such "disobedient" transcendence of

the conventional letter of the law is well illustrated by

a Zen master's response to his disciple, who one evening

questioned the propriety of his master's carrying a lady

across a flooded rivulet that morning because it in-

fringed the Vinaya rule against touching women: "I left

her on the bank in the morning," he replied, "and you

are still carrying her!" Similarly the Chinese sage

Meng-tzu (Mencius) held that a man who would not pull

his drowning sister-in-law out of a river, for fear of dis-

obeying the rule that she not be touched, is no better

than a wolf.

The appropriateness of obedience, or indeed the very

question of what constitutes obedience in a given situ-

ation, cannot always be mechanically ascertained. Nev-

ertheless, the consequences of disobedience cannot sim-

ply be dismissed. According to the Tibetan tradition,

Mi-la-ras-pa had to suffer the consequences of disobey-

ing his master's orders to the full, which were designed

to wear out his karman. Thus although theoretically and

retrospectively one may speak of enlightened disobedi-

ence, it presents difficulties in practical terms.

Another important issue in relation to obedience per-

tains to the conflict of different laws or values within a

single tradition. This conflict was clearly recognized by

the Hindu tradition, which sought to deal with it by rel-

egating such conflicting norms to different historical ep-

ochs. The dharma appropriate to one age, it was held,

may not be appropriate to another. But even without

introducing this historical dimension, such conflict may
be recognized as part of the essential tension present

within a tradition at any given time, the tension, once

again, between the "spirit" and the "letter." The recog-

nition of this tension is exemplified by Confucius's re-

mark to the duke, who had praised the rectitude of a

son in testifying against his father in a case of theft:

"The honest men of my country are different from this.

The father covers up for his son, the son covers up for

his father—and there is honesty in that too." The case

is similar with Islam, which requires unquestioning

obedience to the Qur'an, but at the same time provides

for ijtihdd.

A closely related issue is that of law and freedom;

how much freedom is to be allowed in the interpreta-

tion of the law? Is obedience to the law compatible with

a relative freedom in its interpretation? Or does true

obedience require a "rigorist" reading of the letter of

the law, with the interpreter being allowed only the ab-

solute minimum of freedom? This issue has been partic-

ularly important in the Christian tradition, where a

broad range of positions has been defined. [See also

Casuistry.]

The importance of obedience in religious life is un-

doubtedly due in part to its importance for the success-

ful operation of family, society, and polity in general.

However, obedience also functions as a specifically re-

ligious virtue. The triple vows of poverty, chastity, and

cenobitic obedience in the context of Christian monas-

ticism offer a possible example of such specifically reli-

gious obedience. However, all forms of cenobitic mon-

asticism, as distinguished from the eremitic, involve

rules necessary to the maintenance of a community and

may therefore merely reflect the need for the mainte-

nance of order. [See Monasticism.] No such reduction-

ists explanation is possible, however, in the practice of

spiritual and ascetic disciplines. Here obedience has an

exclusively religious goal, as an essential precondition

of spiritual knowledge. Thus when a Greek king wished

to learn the wisdom of India from the gymnosophists,

the first thing required of him was obedience: "No one

coming in the drapery of European clothes—cavalry

cloak and broad-brimmed hat and top-boots, such as

Macedonians wore—could learn their wisdom. To do

that he must strip naked and learn to sit on the hot

stones beside them." Obedience is the necessary prereq-

uisite for entry upon the spiritual path. It is also in a

sense the goal. This is particularly clear in the case of

Islam, which literally means "surrender." Here man is

viewed as having his final end outside himself, in the

transcendence of the divine. True peace is accordingly

to be found only in surrender, in true and total obedi-

ence to the divine will.
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OCCASIONALISM. [This entry deals specifically with

Islamic occasionalism. For notions of Christian occa-

sionalism, see Scholasticism and the biography of Des-

cartes.]

The adjective occasional, as applied to causes or

events, is used by medieval European theologians such

as Thomas Aquinas to mean an "indirect cause which

determines any disposition to any effect" (Summa theo-

logiae 1.114.3, 2.1.88.3, 2.1.98.1-2, 2.1.113.7, et passim).

In modern philosophy, the term occasional and its de-

rivatives are used by Cartesians such as Malebranche

(d. 1715), Guelincks (d. 1669), and Cordemoy (d. 1685)

to refer to the relations between the modifications of

mind and those of body, as well as to natural occur-

rences in general. Malebranche in particular denies any

necessary connection between those two classes of mod-

ifications and refers all natural occurrences, human ac-

tions, and other events to God's direct intervention, of

which the manifest or natural causes are nothing but

the "occasions" (Entretien sur la metaphysique 7.11,7.13).

In the history of Islamic theology (kalam), an "occa-

sionalist" tendency is clearly discernible from the

eighth century on. The earliest writers on theological

questions, such as al-Ash'arl and his followers, were

overwhelmed with the Quranic concept of God "who is

unlike anything else" (surah 42:11) and whose decrees

are irreversible and inscrutable. Accordingly, they at-

tempted to formulate a cosmological view that would

justify the referral of all activity or development in the

world to this God, whom they called the "Lord of the

worlds" and the "Lord of the heavens and the earth."

By the eighth century the Muslim theologians (mutak-

allimun) realized that Aristotelian physics, which pre-

supposes a necessary connection between natural events

or entities, is incompatible with the concept of God's

lordship or sovereignty in the world. In its place they

proposed a more theologically acceptable metaphysics

of atoms and accidents in which every entity or event

comes into being and passes away at the behest of God.

According to this metaphysics, probably derived from

Greek (Democritean) sources with certain Indian modi-

fications, everything in the world is made up of sub-

stance and accident. The majority of the mutakallimun

define substance (jawhar) as that which bears the acci-

dents, although some argue that this is the specific

characteristic of body. Substance and accident, how-

ever, always exist in conjunction. Some accidents are

more primary than others and include the "modes" or

original properties of unity, motion, rest, composition,

and location. A body can never be divested of these ac-

cidents, although it can be divested of the other "sec-

ondary" accidents, such as weight and shape. Most of

the later mutakallimun appear to have held that no sub-

stance can be divested of the accident of color, so that

they define substance as "anything endowed with

color."

The most characteristic feature of substance is its in-

divisibility; hence the majority of the mutakallimun

identify substance with the atom (juz) and dwell on its

relation to the primary and secondary accidents. Thirty

positive accidents, or their opposites, are said to inhere

in each substance. When God wishes to create an entity,

by "commanding" it to be (as the Quran has put it), he

first creates the atoms, then the accidents making up its

physical or biological nature or character. But since ac-

cidents cannot endure for two moments of time, as a

leading Ash'ari theologian of the tenth century, al-Ba-

qillanl, put it, this entity will not continue to exist un-

less God constantly re-creates the atoms and accidents

it is made of. This theory of "continuous re-creation"

(Macdonald, 1927) constitutes the basis of Islamic cos-

mology and moral theology, especially in its Ash'ari

form. It presupposes, in addition to the duality of atom

and accident, the atomic composition of time and that

of the soul. Should God decide to put an end to the ex-

istence of a particular entity, the theory requires that

he either cease to re-create the "accident of duration" in

it (the Mu'tazill view) or simply stop re-creating the

stream of atoms and accidents making it up (the Ash'ari

view), whereupon the particular entity would cease to

exist at all.

This theory had its critics in subsequent centuries,

the most important and vocal of whom was probably

the great Aristotelian commentator, Ibn Rushd (Aver-

roes) of Cordova (d. 1198). In general it might be said

that the theologians were sympathetic to the occasion-

alist view of the universe or some aspects of it,

whereas the philosophers as a rule were either hostile

or critical.
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OCCULTISM. The term occultism is properly used to

refer to a large number of practices, ranging from as-

trology and alchemy to occult medicine and magic, that

are based in one way or another on the homo-analogical

principle, or doctrine of correspondences. According to

this principle, things that are similar exert an influence

on one another by virtue of the correspondences that

unite all visible things to one another and to invisible

realities as well. The practices based upon this essen-

tially esoteric principle express a living and dynamic

reality, a web of cosmic and divine analogies and ho-

mologies that become manifest through the operation of

the active imagination.

Occultism, as a group of practices, is to be distin-

guished from esotericism, which is, roughly speaking,

the theory that makes these practices possible. [See Eso-

tericism.] We may therefore accept the following dis-

tinction proposed by the sociologist Edward A. Tirya-

kian:

By "occult," I understand intentional practices, techniques,

or procedures which (a) draw upon hidden and concealed

forces in nature or the cosmos that cannot be measured or

recognized by the instruments of modern science, and (b)

which have as their desired or intended consequences empir-

ical results, such as obtaining knowledge of the empirical

course of events or altering them from what they would have

been without this intervention. ... By "esoteric" I refer to

those religiophilosophic belief systems which underlie occult

techniques and practices; that is, it refers to the more com-

prehensive cognitive mappings of nature and the cosmos, the

epistomological and ontological reflections of ultimate real-

ity, which mappings constitute a stock of knowledge that

provides the ground for occult procedures. By way of anal-

ogy, esoteric knowledge is to occult practices as the corpus

of theoretical physics is to engineering applications.

(Tiryakian, 1972, pp. 498-499)

To this must be added, however, that such a distinc-

tion has only become conceptually possible since the

second half of the nineteenth century, an age of trivial

esotericism during which the need for a word like oc-

cultism was strongly felt. Furthermore, it must be rec-

ognized that esotericism itself also has a practical di-

mension. It is not pure speculation, since the active

knowledge, enlightenment, and imagination that consti-

tute it correspond to a form of praxis. Similarly, occult-

ism, in the most precise sense of the word, necessarily

includes a form of theory. The problem of terminology

is complicated by the fact that occultism is sometimes

used in the sense of esotericism, as can be seen, for ex-

ample, in the very title of an otherwise excellent work,

Robert Amadou's L'occultisme: Esquisse d'un monde vi-

vant (Paris, 1950), which mainly deals with esotericism

and theosophy.

Occultism before Occultism. The first instances of

something that can be called occultism appear in the

early centuries of the Christian era, combined with es-

oteric and theosophical teachings. Theurgy can be

found in the teachings of the fourth-century Chaldean

Oracles; in the Alexandrine Hermetism of the Corpus

Hermeticum, from the second and third centuries; and

in the third-century Neoplatonism of Porphyry, that of

Iamblichus in the fourth century, and that of Proclus in

the fifth. [See Theurgy.] Alchemy flourished at Alexan-

dria until the seventh century. [See Alchemy.] Even

Stoicism had an occult aspect, insofar as it emphasized

the necessity of knowing the concrete universe by har-

moniously combining science and technique, and

adopted an open attitude toward popular religion, es-

pecially toward all kinds of divination.

During the Middle Ages there was considerable inter-

est in occultism. Sylvester II, who became pope in 1000,

was among other things an astrologer and alchemist.

The medieval interest in the occult was due in large

part to the influence of Arabic thought, which combined

a rational empiricism with a strongly mythologized vi-

sion of a world dominated by subtle, spiritual forces.

During this period the Arabs themselves developed an

interest in the esotericism and occultism that had been

dormant since the sixth century, emphasizing the study

of astrology and alchemy. They provided the Christian

West with works such as the Book of Images by Pseudo-

Ptolemy, Picatrix, the Turba philosophorum, the Emer-

ald Tablet, the Book of the Moon, and the Flower of

Gold, all of which discuss astrology, alchemy, or

theurgy. These, along with the older Alexandrine writ-

ings already mentioned, became the historical founda-

tion of occult philosophy in the West. The magical and

Hermetic teachings of the Arabs also contributed to the

spread of medical theories and practices.

Medieval interest in occult philosophy was stimu-

lated by the symbolic orientation of Christian theology.

The symbolic cosmos of the Middle Ages, a predecessor

of the esoteric cosmological representations that multi-

plied rapidly in the Renaissance, was expressed through

the Romanesque style, as in the works of Alain de Lille,

Hildegard von Bingen, and Honorius. It promoted an

interest in magic and the occult properties of natural

things; hence the widespread taste for precious stones,

their symbolism and their occult virtues, as in the Liber

lapidum seu gemmis of Marbed. In astrology, the names
of Roger of Hereford and John of Spain were promi-

nent.

The year 1144 marked an important event: Robert of

Chester's translation of the first important book of me-

dieval alchemy, the Liber de compositione alchemiae,

from Arabic into Latin. Other translations contributed
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to the spread of Proclus's influence, such as the Liber de

causis, translated into Latin by Gerard of Cremona.

There were also, in the twelfth century, numerous

pseudo-Aristotelian writings, some of an alchemical, as-

trological, or pneumatological character, some concern-

ing the occult virtues of stones and herbs, still others

dealing with chiromancy and physiognomy. The most

famous of these writings, the Secreta secretorum, a ver-

itable handbook of occultism that placed a particular

emphasis on astrology, was one of the most popular

books of the Middle Ages.

Among twelfth-century works on magic, the Spanish

and Latin translations of the Picatrix, compiled by the

Arab Norbar, are important. Texts that attribute the or-

igin of different occult traditions and treatises to Solo-

mon also appear at this time; he is presented as a ma-

gician who received his occult knowledge through the

revelation of an angel. These treatises were also be-

lieved to be dependent on the ars notoria, the art by

which, it was thought, one could obtain knowledge of

or communication with God through theurgical proce-

dures such as the invocation of angels, the utilization of

figures and designs, or the use of the appropriate

prayers. To this category of writings belongs the Liber

secretus, or Liber juratus, attributed to a certain Hono-

rius, a book full of angels' names, theurgical prayers,

and strange words derived from Hebrew and Chaldean.

In the thirteenth century, Albertus Magnus wrote a

treatise on minerals and referred to both alchemy and

magic. Thomas Aquinas himself believed in alchemy

and attributed its efficacy to the occult forces of the

heavenly bodies. Roger Bacon, too, took a close interest

in the occult, since for him "experimental science"

meant a secret and traditional science; that is, a con-

crete science, but one inseparable from holy scripture.

Astrology is best represented by the Scotsman Mi-

chael Scot, astrologer to Frederick II, a patron of seers

and magi, and by Guido Bonatti, whose Liber astro-

nomicus is undoubtedly the most important work of the

period in this domain. Geomancy is represented by the

great Summa of Bartholomew of Parma, published at

Bologna. Iberian alchemy is best represented by the

Catalan Arnau de Villanova, author of the Rosarium

philosophorum. Indeed, the age's most beautiful work of

literature, the Roman de la rose, begun by Guillaume

de Lords and continued by Jean de Meun, shows the

influence of the science of Hermes.

The fourteenth century opens with the Ars magna of

Ram6n Lull, whose theosophical figures were intended

for theological, medical, or astrological purposes. Lull's

search for the absolute was carried out through these

games played with number symbolism, which can be

compared to the geometric schemes developed by

Wronski at the beginning of the nineteenth century or

to the famous "archaeometry" of Saint-Yves d'Alveydre.

Alchemical literature progressed by leaps and bounds

during the late Midde Ages and remained plentiful

through the Enlightenment. Among its most powerful

proponents were John Dastin, Petrus Bonus, Jean de

Rupescissa, and Nicholas Flamel.

The occult philosophy of the Renaissance profited

from this medieval legacy. It was also stimulated by the

revival of Neoplatonism at the Florentine court that be-

gan in 1439 under the influence of George Gemistus Ple-

thon and saw the translation of the Corpus Hermeticum

by Marsilio Ficino (1463) and the christianization of the

Qabbalah by Giovanni Pico della Mirandola. From then

on there was a proliferation of magi and theosophists

all over Italy, adhering to a truly philosophical esoteri-

cism and engaged in practices that prefigured the oc-

cultism of the nineteenth century.

Outside Italy, few people were as devoted to astrology

and the occult arts as the monks. Astrology and medi-

cine are directly connected in the work of the monk
Jean Ganivet, whose Amicus medicorum (1431) went

through many editions. Physiognomy was most notably

represented by Michael Savonarola, the author of the

Speculum phisionomiae and grandfather of the famous

Florentine reformer. In this age, astrology and the Qab-

balah held a larger place than alchemy. Trithemius (Jo-

hannes Heidenberg), for example, a father of Renais-

sance occult philosophy and the future teacher of

Paracelsus, reserved only a modest place for alchemy.

Nevertheless, alchemy could still be found in the new
editions of older works written by George Ripley,

Thomas Norton, and Bernhardus Trevisanus, and it was

especially prominent in works of art.

In the Renaissance, we begin to hear of the "occult

sciences," an expression that is common in the works of

Blaise de Vigenere. Central to these sciences is the sym-

bolic image of the two books: the "book of nature" and

the "book of revelation," or, in other words, the uni-

verse and the Bible. The works of Paracelsus, who lived

in the first half of the sixteenth century, best express the

interest in the book of nature. Unlike the compilations

of Heinrich Cornelius Agrippa or the abstract and labo-

rious speculations of certain Christian qabbalists, Para-

celsus showed a real interest in the concrete observa-

tion of nature. Like no one before him, he harmonized

astrology and medicine in a philosophy of nature that

is both typically Germanic and highly original, a phi-

losophy that was to gain widespread acceptance. Plants,

metals, minerals, relationships between the parts of the

body and the planets—nothing escaped his observa-

tions. A powerful and genial wit, given to a rich and

evocative use of language, Paracelsus transformed the
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medicine of his day by replacing the preconceived ideas

of scholastic medicine with a genuine praxis. He was

the great occultist of modern times, in the most ele-

vated and noble sense of the word.

The concern for the book of nature found in magic,

astrology, and alchemy was not as prominent in studies

of the Qabbalah and Hermetism. Here again it can be

helpful to distinguish between theosophy or esotericism

proper and the occult sciences. In practice, however,

things are often more complex. For example, Christian

qabbalists like Pico della Mirandola and Franciscus

Georgius Venetus made a rather forced effort to intro-

duce astrology and alchemy into their qabbalistic

works, in sharp contrast to the Jewish qabbalists, who
paid little attention to alchemy. With the writings of

Agrippa, however, an uninhibited syncretism appears,

marking the beginning of modern occultism. In his in-

fluential work De occulta philosophia libri tres (1531),

Agrippa combined magic, astrology, Qabbalah, theurgy,

medicine, and the occult properties of plants, rocks, and

metals. This work was an important factor in the

spread of the idea of occult sciences. It should be noted,

however, that Agrippa 's work had been foreshadowed

by a beautiful book by Ficino, his De vita coelitus com-

paranda (1489), and by the quite famous work of Gio-

vanni della Porta, Magia naturalis libri viginti (1558).

It is only with some hesitation that one can classify

the alchemy of this period as an occult science. In many
ways it belongs more properly to esotericism. In spite

of the inevitable presence of essentially practical alche-

mists, in the sixteenth and seventeenth centuries this

"high science" increasingly became a technique of indi-

vidual initiation, a spiritual activity involving a mys-

tique of incarnation. Its rich iconography, particularly

in the age of the German Baroque, was accompanied by

texts laden with symbolism and philosophy. The meta-

morphoses of bodies and substances that these describe

are given a metaphorical significance, and are intended

to describe the procedure of the soul's transformation.

For occultism in the strict sense, then, one must look

not to alchemy but to astrology, which became domi-

nant in Europe during the seventeenth and eighteenth

centuries.

France in the seventeenth century in fact had an offi-

cial astrologer, Morin de Villefranche, a professor of

mathematics at the College de France, and the devel-

opment of the printing press made possible the rapid

diffusion of astrological literature. In 1666, however, as-

trology was banished from official teaching, when the

Paris Academy of Science refused to recognize it. Nev-

ertheless, this did not halt its popular expansion else-

where. In 1791 the first monthly periodical devoted to

astrology appeared in London. In its popular form, as-

trology was eventually reduced to a trivial occultism,

devoid of a theology or even a consistent conception of

the world. Originally, however, its foundations were es-

oteric.

The Illuminism of the eighteenth century, represented

by thinkers such as Louis-Claude de Saint-Martin,

Christoph Oetinger, and Jean-Philippe Dutoit-Mem-

brini, was a spiritual current marked by a theosophy

that often rose to a level worthy of its chief inspiration,

Jakob Boehme. It too had its occultist side, which was

sometimes exploited by entrepreneurs adept at profiting

from human credulity. In addition to Illuminism,

theurgy was also an object of sustained interest during

this period, as can be seen from the works of Martinez

Pasqualis.

Occultism and Modernity. The industrial revolution

naturally gave rise to an increasingly marked interest

in the "miracles" of science. It promoted the invasion of

daily life by utilitarian and socioeconomic preoccupa-

tions of all kinds. Along with smoking factory chimneys

came both the literature of the fantastic and the new
phenomenon of spiritualism. These two possess a com-

mon characteristic: each takes the real world in its

most concrete form as its point of departure, and then

postulates the existence of another, supernatural world,

separated from the first by a more or less impermeable

partition. Fantasy literature then plays upon the effect

of surprise that is provided by the irruption of the su-

pernatural into the daily life, which it describes in a

realistic fashion. Spiritualism, both as a belief and as a

practice, follows the inverse procedure, teaching how to

pass from this world of the living to the world of the

dead, through seances of spirit rappings and table tip-

pings, the table playing a role analogous to that of the

traditional magic circle. It is interesting that occultism

in its modern form—that of the nineteenth century—ap-

peared at the same time as fantastic literature and spir-

itualism. The French term occultisme was perhaps first

used by Eliphas Levi (1810-1875), whose work is some-

times somewhat misleadingly identified with the begin-

nings of occultism itself. The English equivalent, occul-

tism, was apparently first used by A. P. Sinnett in 1881.

Like the fantastic and the quasi religion of spiritualism,

nineteenth-century occultism showed a marked interest

in supernatural phenomena, that is to say, in the di-

verse modes of passage from one world to the other.

Philosophically, occultism is founded on the theory of

correspondences, and as such it of course comes under

the heading of esotericism. In the nineteenth century,

however, its representatives were generally more inter-

ested in various powers and phenomena than in salva-

tional gnosis. Their works, which are often devoid of a

sense of the sacred, generally lack theosophical range as
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well, or are characterized by a rather skeptical religious

syncretism. The interest that they displayed in the sci-

ence of their time, and their attempts to reconcile it

with the supernatural, were often naive and awkward.

It is regretable that the result of such praiseworthy ef-

forts was not a philosophy of nature worthy of the

name, comparable to that of the German Romantics.

Although occultism was an important movement in

many different countries, its leading exponents were,

for the most part, French. Nearly all were affected by

the anticlericalism that raged in France at the time, and

it is not surprising that some of them adopted the anti-

Christian attitudes of the militant atheists. Occultism in

France also came to be associated with the fin de siecle

period of Symbolist and "decadent" literature, as can

be seen in the work of Joris-Karl Huysmans (La-bas,

1891), or in the painting of Gustave Moreau. In fact,

however, the literary influence of occultism was exerted

somewhat later, on surrealism, which is not surprising,

given the experimental nature of the latter.

Of the great number of magi, thaumaturges, and ex-

perimenters who proliferated at the turn of the century,

those for whom occultism was not only a practice but

also a form of esotericism are of particular interest.

Four Frenchmen who fit this description exercised a

profound influence. Besides Eliphas Levi, already cited,

there were Saint-Yves d'Alveydre (1842-1909), the thau-

maturge Philippe Vachot (known as "Maitre Philippe"),

and, most famous of all, Papus (Dr. Gerard Encausse,

1865-1916), who was with good reason called the "Bal-

zac of occultism," and whose influence, in France as

well as abroad, is still powerful. He was one of those

who best succeeded in harmonizing magic and spiritu-

ality, occultism and theosophy, in works that were rich,

sometimes chaotic, but always imposing and, as a

whole, relatively traditional. He founded the very active

Martinist order and contributed to making Saint-Mar-

tin better known. After a brief period of association

with the Theosophical Society, he distanced himself

from what he judged to be its "orientalizing" tendency.

He shared with it, however, the fault of an often con-

fused erudition. Besides Papus, other names stand out,

interesting in their own right, such as Stanislas de

Guaita (1861-1897), Josephin Peladan (1890-1915),

Paul Sedir (1871-1926), Grillot de Givry (1874-1929),

Albert Jounet (Dr. Emmanuel Lalande, 1868-1929),

Charles Barlet (Albert Faucheux, 1838-1921), the edi-

tor-bookseller Chamuel, and the librarian Augustin

Chaboseau. Victor-Emile Michelet, who knew most of

these people, drew a lively portrait of them in his book,

Les compagnons de la hierophanie.

The sociologist Edward A. Tiryakian has noted that

in our age there is a connection between the moderniza-

tion of Western society and the interest in present-day

occultism. We have already seen how the appearance of

occultism in the nineteenth century was linked chrono-

logically with the industrial revolution. To this may be

added the following comment by Tiryakian: "The occult

revival, at least in terms of the receptivity of witchcraft

among segments of the middle-class, could ... be seen

as another step in the modernization of Western society,

in this context as a secularization of the demonic. Such

a perspective would be consonant with the seculariza-

tion hypothesis concerning the relation of religion to

modern society" (Tiryakian, 1972, p. 492).

The French esotericist Rene Guenon professed to be a

severe critic of these occultists. His objectivity as a

critic was compromised, however, by his own depen-

dence upon an esotericism suffused with Orientalism,

hardly relevant to an impartial study or appreciation of

Western occult traditions. His own personal commit-

ments led him to ignore Paracelsism, for instance, as

well as other true philosophies of nature. Nevertheless,

his criticisms remain eminently valuable, for no one did

a better job of denouncing the confusion of values and

of levels in an age in which surrealism had laid claim

to occultism, the confusion of the psychic and the spir-

itual reigned, and the most dubious syncretisms flour-

ished.

This situation has hardly changed since then. The

confusion has even been aggravated by the proliferation

of cults and sects, especially in the United States. There,

even more than elsewhere, the media—film and televi-

sion in particular—help to popularize a polymorphous

occultism that sometimes openly declares itself to be

satanic but that is nevertheless rendered harmless pre-

cisely by such publicity. The taste for magic in all its

forms finds a psychological outlet in fantasy films

(Roman Polansky'-s Rosemary's Baby is one example

among hundreds). Occultist sects have proliferated as

rapidly as the films, offering themselves as a similar

sort of spectacle for the world at large. Such cults are

in a sense the manifestations of the desire to explore the

unknown.

Occultism, like esotericism in general, has been the

object of a great number of scholarly works, especially

in the last generation or two. If Eliphas Levi, Papus,

and others of their era made poor use of their erudition,

they at least had the merit of calling attention to the

historical density of esotericism and occultism. Arthur

E. Waite, himself an "initiate," and Paul Vulliaud drew

upon them for inspiration. Today, historians such as

Alain Mercier, Guy Michaud, and Jean Richer are

throwing new light on the relationships between occul-

tism, literature, and philosophy. Similarly, the works of

Eugenio Garin, Paul O. Kristeller, Wayne Shuhmaker,
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and Frances A. Yates give us a more accurate picture of

the philosophia occulta of the Renaissance and post-Re-

naissance. Thus, like the popularization of occultism by

the media, current erudition too contributes a new facet

to the subject: its sociocultural dimension.
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Translated from French by Kristine Anderson

OCEANIC RELIGIONS. [This entry consists of three

articles on the religious systems of Oceania:

An Overview

Missionary Movements

History of Study

The introductory article discusses the general features of

the religious traditions of the indigenous peoples of the

Pacific islands. The second article details the impact of

Christianity upon native Oceanic religious belief and

practice, and the third article provides a history of the

modern scholarly study of Oceanic religions. For more de-

tailed treatment of the religious systems of the three re-

gions into which Oceania has traditionally been divided,

see Melanesian Religions; Micronesian Religions; and

Polynesian Religions.]

An Overview

The Pacific islands are dispersed over the widest ex-

panse of sea in our world. They comprise semiconti-

nents (such as New Guinea), strings of large mountain-

ous islands (along the curve of the Melanesian chain),

and groups of more isolated larger and smaller islands

further east, with many of those islets or islands ar-

ranged as atolls, or, more rarely, organized into whole

archipelagoes such as the Tuamotus and the Carolines.

The classic view is that one should distinguish between

three large cultural areas: Micronesia in the northwest,

Melanesia in the south, and Polynesia in the east. The

reality is that while Micronesia is somewhat distinct in

that its cultures display the influences of constant Asian

contacts, Melanesia and Polynesia are artificial con-

cepts created by Western powers. The Europeans settled

and christianized Tahiti and eastern Polynesia, using

the peoples of these islands to contact and control is-

lands further west—as soldiers, Christian teachers, and

petty civil servants who were accorded a status slightly

higher than that of the so-called "cruel" Melanesian

savages. In Polynesia the islanders resisted incursion

settlement, and land transfers to Europeans were often

obtained through marriages with the locals: these prac-

tices provided support for the queer conception that the

islanders of the east were closer to their colonizers in

terms of civilization, while those of the west were un-

couth and dangerous.

The islands are in fact very similar. All the atolls are

alike, with their peaceful lagoons ringed by white

beaches crowned by endless rows of coconut trees, their

dazzling sun, their fragility in time of hurricane, their

lack of fresh water, and the many hardships of life and

the precarious food conditions if no rain comes. Power

and authority are held in trust, always with a streak of

what is called "bigmanship," that is, the use of cajolery

and intrigue, as well as good husbandry and economic

sense, to further one's ambitions. Hereditary chieftain-

ships exist, and chiefs are often surrounded by such for-

mal behavior and etiquette that Westerners gave the ti-

tle "king" to all such titular heads of social groups

without checking to see if these "kings" in fact had king-

doms.

Across the range of social statuses, from hereditary

chiefs who risk losing power and prestige by failure in

war or in peace, to commoners who may gain the sat-

isfaction of their ambitions and achieve greater "big

man" prestige, most behavior can be explained in more

or less equivalent terms. The words tapu (or tabu) and

mana denote rank: but rank is something that fluc-

tuates. One may see one's mana eroded through failure,

with the result that one's tapu also diminishes. Success

in intrigue and victory in war make one's mana grow,

and then, correspondingly, one becomes the holder of a

higher tapu. Wretched former princes who had lost

their causes could be easily killed by the same com-

moner who would dread to touch an aliki ("chief") in
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his splendor, and who would shiver even at the idea of

looking in his face. [For further treatment of these con-

cepts, see Power and Taboo.]

All things alive (social, biological, or material) are ac-

counted for either by the actions of the dead (who hold,

collectively or individually, enormous power), or by

those of the so-called culture heroes of the cosmogonic

or semicosmogonic myths. The origin of culture is often

attributed to one of these heroes or to two who are

brothers. In northern New Guinea, Madang district,

these brothers are Kilibob, the inventor of all useful

arts, and Manup, the brother responsible for love,

magic, sorcery, and warfare. It is believed that they will

both return: Kilibob will be announced by the arrival

on the sea of a wooden plate carved in the Siasi Islands

and Manup by the arrival of a canoe from the north.

The so-called cargo cults have integrated this myth into

their own system. Often, white explorers were taken at

first for the dead coming back to give their riches to

their descendants. What sometimes appears to be na-

ivete in those myths has been shown to have extraordi-

nary mobilizing power through the messianic cults that

have sprouted all over the Pacific, from the early Ma-

maia cult in Tahiti to the more recent cargo cults in

New Guinea and Melanesia. [See Cargo Cults.] It ap-

pears today that such prophetic or messianic cults have

existed in the area since ancient times: one case (the

Roy Mata story, of central Vanuatu) has been archaeo-

logically dated at 1300 bce. However, religious concepts

are usually a means of justifying the way in which a

society and culture function, and thus support institu-

tionalization and not change. Autochthonous Oceanic

beliefs are responsible, even now, for stability in the so-

cieties of this area. Experience over recent decades has

shown that aboriginal religious beliefs and concepts are

far from dead in the Pacific islands, although the whole

area is nominally Christian. Prayers are still offered to

ancestors and to symbolic beings whose invisible pres-

ence is still felt.

In the nineteenth century, after research in Vanuatu
(formerly New Hebrides) and the Solomon Islands,

R. H. Codrington (1891) came to understand that there

were two kinds of gods, those who had lived as human
beings and those who had never been human. Maurice

Leenhardt (1947) later confirmed that most of the so-

called gods were believed to have once been human.
The transformation from human to god began with

their deaths. Their corpses, called bao (which is also the

word for "human being," and is often translated as

"spirit"), were from then on named in prayers.

Death and the Dead. The link between men and
women and their dead is one of the keys for the under-

standing of Pacific islanders' religious behavior. The

dead are believed to be living in another form of exis-

tence in some faraway place, under the sea or under the

earth, where they have arrived after following a set

path and after one of that group of gods who have never

been human ordains their life in the afterworld. The
path that the dead follow can be mapped: it may go

from one island to another—so that the dead require, as

in Vanuatu, the ghost of a canoe, which transports those

from Malekula across to Ambrim—or it may follow, as

between Lifou and Uvea in the Loyalty Islands, some
subterranean route where maiden temptresses will try

to stop the dead person so as to devour him. When the

path follows a known route to the sea or to the under-

world, its protection is the responsibility of a given lin-

eage, which will derive prestige and authority from

such a privilege.

The geographical location of the dead is not always a

precise one. Melanesian groups recognize different

openings of the afterworld on each of the coasts of their

principal islands, and these places are marked by

names such as Devil's Rock or Devil's Point. Often there

are believed to be secondary entryways, which one may
discover, for example, by following the roots of banyan

trees or of cordyline shrubs, or which may be found at

rock outcrops or in caves. Using these avenues, men and

women are said to have traveled to the subterranean

village of the dead and to have brought back (such as

on Tana, in Vanuatu) new technical knowledge, new
songs and dances, and even ghostly wives or husbands

endowed with magical powers. In the case of these last

stories, the ghostly spouse usually returns home after a

quarrel with its human husband or wife, taking away
its power and sometimes killing the unhappy human
adventurer.

Corpses receive all sorts of ritual treatment. They

may be laid in a grave or buried fetuslike in the ground,

with the head sticking out; the head might later be re-

moved for use in special mortuary rites. In southern

Malekula the corpse is put on a platform and a small

fire kindled underneath so as to accelerate the putrefac-

tion process. When this is accomplished, the villagers

remove the head and place it in an ant's nest for thor-

ough cleaning, after which the face is rebuilt with veg-

etable paste before being fixed to the top of a life-size

puppet, the rambaramb, which bears marks indicating

the dead man's rank. This puppet is present, six months

after a man's death, at his last funerary ceremony and

dance. After this the widow is allowed to remarry, usu-

ally with the dead man's junior brother, to whom she

was in many cases forbidden to speak during her hus-

band's lifetime. The skull is then everywhere put in a

special place—in a rocky area, for example, or in a sa-

cred grove, or on the flat stones at the back of the men's
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house—where it remains, and where it may be offered

prayers. Mortuary techniques vary from place to place,

and change according to fashion. For instance, the cus-

tom of eating parts of the dead body, particularly the

brain, and of rubbing newborn children with the dead

person's fat, was introduced into the Fore area of the

New Guinea Highlands only four generations ago.

Very generally, a special rite often occurs ten days af-

ter death, during which the deceased person is reveren-

tially asked to depart his lifelong place of residence and

to go to join the other dead in their abode, where he

now belongs. Each year, in Vanuatu and elsewhere,

there is a display of food for the benefit of the dead, who
are invited, often through calls on conch shells, to come

and share the food. The next day, toward dusk, the dead

are sent home by the same means. This does not pro-

hibit the dead from being called for at any time in the

year, as when the sickness of a close kinsman or one's

own child warrants their help.

There are other special collective means of commu-
nicating with the dead. In Papua and in the Madang
area of New Guinea a pole (or, in northern Malekula in

central Vanuatu, a bundle of finely stripped coconut-

frond stems) is carried upright on the shoulders of a

group of young men; the dead are believed to hold the

pole's other end. The people dance until frenzied, and

then ask questions of the dead, who can only answer yes

or no, which they indicate by causing the pole or bundle

to sway to and fro. Thus one can learn the whereabouts

of a wife who has run away, or of a lost pig, or of a

witch.

Some of the dead are unwelcome at all times, since

they can only be harmful; these include, for instance,

the dead of another group, who should not be allowed

to stray out of their own territory, and, especially, the

ghosts of those who were left without normal burials,

or of women who died in childbirth and who do not

have their children—or carved representations of their

babies—with them (New Caledonia). These members of

the dead must not be allowed to enter either food or

drink, and special precautions are taken to protect col-

lective food preparation and kava brewing.

Throughout Oceania, the gods one most often meets

with are those of the afterworld; for example, Tee Pijo-

pac of northern New Caledonia (who is known farther

south in the islands as Gomawe or Kaveureu, and who
is often called "the great god"). His material aspect

is a carved wooden mask, blackened, with a large and

curvy nose, a dome, and a beard made of hair cut from

the heads of men who have guarded the corpse of a

chief (and who have been required to let their hair grow

during that time). This mask is attached to a mantle

made from a fishing net, the knots of which imprison a

tuft of the black feathers of a forest pigeon, the notu.

Questioners of the dead include the goddess Nyowau of

the west coast of New Caledonia and the god Marawa
of northern Vanuatu. The Fijian tradition, as related by

A. R. Brewster (1922), provides the longest description

of the tribulations of the dead, who must evade being

crushed, maimed, or eaten, and whose worst enemies

are the goddesses who guard the paths along which the

dead must travel.

When one looks at the texts of prayers, chants, or in-

vocations (such as the Maori karakia), one always finds,

directly or indirectly, the mention of the dead and their

powers, or of superior beings. These beings often cannot

be named because the tapu against saying their exact,

or secret, name is too high for it to be uttered without

great danger. The hints or roundabout ways that ver-

nacular texts have of addressing the dead or superior

beings are often incomprehensible even to those Euro-

peans knowledgeable in Oceanic languages.

Status, Power, and Ancestry. Localization is the key

to understanding how status and power systems func-

tion in the islands. Part of the status, independence, and

prestige of each lineage involves its ownership, or mas-

tery, of a portion of the universe. It is the function of

each lineage to act in ways prescribed by the tradition

so as to make the universe run smoothly and so that

each group will benefit from the ritual actions of all of

the others and will reciprocate through its own. Such

mythical endowment, however, always includes both

positive and negative powers. For instance, the capacity

to fill one's own group's gardens with yams corresponds

to the power to cause a bad crop in one's neighbor's

gardens. The ability to protect one's irrigated taro

patches from the worms that make holes in the banks

of the terraces (letting the water out) has as its counter-

part the ability to send this aggressor elsewhere to

wreak havoc on other people's taro fields. To control

mosquitoes in one's own domain (and hence to cure fi-

lariasis) means that one can send the insects—in

droves—toward another tribe. One may have the power

of making the sun shine: just enough for agricultural

prosperity, or too much, causing the land to be scorched

in revenge against, perhaps, a slight by one's own people.

To be able to halt hurricanes implies that one is also

able to bring them on. The word master, introduced by

Maurice Leenhardt, is much better adapted to such a

situation than the terms magic and magicians, used by

so many authors.

Systems of relations also govern the gods who never

were human, although there does not seem to be any

general rule here. The Maori and the eastern Polyne-

sians tend to build elaborate divine genealogies, always

linked with human ones. Thus there are enough forms
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of the god Tane in the myths for a number of lineages

to be able happily to claim him as forebear and thus

express a claim for equality of status with other lin-

eages. In the same way, any number of gods may serve

as the ancestors of the human race, though a few do not.

No Maoris claim descent from the Moon, for example,

since she is thought to have been the ancestor of the white

people.

Belief in a god of creation who is different from the

culture heroes is common throughout Oceania. He

seems to be a deus otiosus, however, who no longer

deals with human problems. In New Caledonia, Goma-

we, usually called "the great god" because his name
should not be spoken, molded man and woman out of

clay in one version of the cosmogonic myth. In another,

the earth was at first covered by the sea, but then a rock

emerged from the ocean. The Moon put one of its teeth

on this rock; the tooth rotted, and worms got inside.

Later these worms became lizards and eels, and the liz-

ards took on human faces before the god Bume inter-

vened, split their skins, and made men and women out

of them. He then instituted marriage and organized the

exchange between the two moieties, Bay and Dwi.

In Polynesian cosmogonical systems each lineage is

accounted for in the cosmology. Political systems are

based on linked lineages, so each political system must

have its share of the local world of symbols. This means

that each god must have an avatar for each of the com-

peting social systems. The Maori cosmology, with all its

brilliance and epic poetry, is only one of the possible

applications of a general Pacific-islands rule: at the

start, as well as at the end, the world of the gods is the

same as the world of the dead; the gods and the dead

intermingle constantly, emerging from and returning to

the same perennial golden age, or dream-time. This

mythical time is not far away, however, nor lost in this

distant past. The world of myth is forever present, and

the gods and the dead may enter the mundane world or

be called for at any time. They lead an invisible, paral-

lel existence. One might have to embark on a long voy-

age, with all its dangers, to get to the country where all

power comes from (e.g., the Maori's Hawaiki), or it

might appear before one at any moment, directly and

unannounced. If a tapu is broken the retribution is

swift, because nothing evades the gaze of the dead or

the gods.

Initiation. One of the most imprecise terms used in

accounts of Oceanic religions is initiation. It is well

known that, throughout the Pacific islands, male teen-

agers are taken away from their mothers and kept in

seclusion for a number of weeks. During this time they

are given special food (without relish, and roasted in-

stead of boiled). Their mettle is tested through painful

experiences such as the incision of the foreskin—rarely

complete circumcision—or scarification or tattooing.

Older men teach the teenagers the traditional songs.

The young men are taught the verse and the prose of

their vernacular traditions, and are informed as to what

can and cannot be said in the presence of women and

children. They perform plays and dances dealing with

the mythical beings associated with their local groups,

and they learn to play musical instruments. Some High-

land New Guinea youths start at this point to learn the

technique of swallowing a rattan vine through the nose

as a means of purifying the body of all bad influences.

Generally youths are either beaten with stinging nettles

or threatened with death if they talk to anybody about

what they have been through.

These rites actually represent only a partial initia-

tion, one that highlights the cohesion of allied groups

and that teaches what can be told in front of a number
of people of different lineages. Another important part

of the traditional lore will be taught, over the years, by

the mother, the father, the father's sister, the mother's

brother, and the grandparents. The key to the lessons of

this multiple process of tuition lies in the numerous

place names that must be remembered. Each myth,

each piece of oral lore is rooted somewhere, belonging

not only to a specific social group but also to a specific

point in space where—and only where—its story can be

told. Another important aspect of this teaching deals

with other lineages, close or far away, and so the father

must take his wife and children from place to place: to

where benefits from a privileged link that was his fa-

ther's before him may be conferred on his son, to where

his son can go to partake of a formal exchange, or to

where the son can find a residence and a wife. The land

is thus dotted, everywhere, with rocks, trees, caves,

groves, waterholes, and springs, each of which is ex-

plained in both mythical and social (i.e., land tenure)

terms. Some of the powers and ritual formulas might

be kept by the father until his deathbed, because he has

waited to transmit them until almost his last breath.

Divination and Witchcraft. Individuals pray directly

to their own dead relatives for help, but on occasions

when they are in need of greater help—to obtain the

favors of a woman, for example, or to discover who has

been sending sickness to a next of kin—they go to see a

clairvoyant, who may be a man but is often a woman.

The techniques of the seers vary from place to place.

Divinatory dreams are quite common, as much today as

during earlier times. In central New Caledonia, it was

thought that these dreams could be induced by sleeping

in a raised part of a round hut, on top of a carved plank

on which was depicted a human face looking down (a

bodu). Other divinatory methods included interpreting
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the decision of ants when they encounter an obstacle as

to whether to go over or around it, or counting urine

drops one by one, proposing and eliminating possible

answers with each drop (until the last drop gives the

correct answer). Other seers look into pools of dormant

water; the seer stirs the pool, waiting to see what fig-

ures appear on its surface.

Witchcraft is used for retribution when full-scale war

is not in order. However, many ideas about witchcraft

as a negative institution are entirely wrong. The "sor-

cerer" is always an ambiguous person. He will heal as

well as cause sickness or death, and he protects his own
lineage against dangers. In his book Malekula (1934),

A. B. Deacon has shown how, in southwestern Malekula,

the prayers and sacrifices at the nebrbrkon (the sacred

grove where all human bones are thrown in a heap) are

meant for the good of the yam crop, but can also be

used to kill or to make sick an enemy of the group.

First-Fruit Ceremonies. In Fiji, New Caledonia, and

the Loyalty Islands, first-fruit ceremonies are a way of

publicly showing the structure of the society as it ac-

tually works. This is accomplished through the chain of

people eating the first-fruit fruits one after another—the

priest, the chief, the men, and later the women and chil-

dren—and through the ritualized exchange of young

yams. In other words, the ceremony reveals who has au-

thority over whom, who has an equal or unequal rela-

tion with whom, who has attained (or is striving for) an

autonomous status, and who represents the senior lin-

eage and the lineage most recently established. Where

there are stone or wooden fences defining the space of a

chief's court, or where there is an enclosed area (marae)

dedicated to religious rites, the meaning of first-fruit

ceremonies varies according to whether yam offerings

may be brought inside the yard or must stay outside.

The day when the first yam is eaten is one of the most

important of the year. By this act, the priest announces

that sexual relations may begin again after their sus-

pension during the time when the yam tubers were

growing. On this day there is a general change of pan-

danus mats and of clothing, a cleaning of houses after

the old fires have been killed, and the replacement of

the old fires with new, which must never be allowed to

die until the next year's first fruits.

Each chieftain's court does not always have its own
first-fruits priest, though this seems to be the case in

Fiji. In New Caledonia the "master of the yams" holds

sway over a wide area containing several chieftainships.

In a single day at the beginning of the yam season, the

master initiates all of the technical agricultural proce-

dures of the area at one small symbolic plot. At the end

of the yam season he alone eats the very first yam of the

crop, while praying at the same time. In between these

ceremonies, the role of the chief dominates the agricul-

tural cycle, each procedure of the yam cultivation being

performed first in the chief's garden. This model is re-

peated throughout Polynesia and Melanesia, where the

dual roles of chief and priest are everywhere manifest.

Material Aspects of Religion. Many of the objects

used for religious purposes were made from perishable

plant materials. Western museums have been entrusted

with what navigators and missionaries brought or sent

back home so as to justify their endeavors; thus, West-

erners can view Hawaiian mantles and headdresses dis-

playing vivid yellow and red parrot feathers. One or

two Tahitian so-called priestly robes, with their elabo-

rate shell ornamentation, have survived. However,

much of the priestly costume was negative: the priest

bared his body in the divine presence, wearing little

more than a tapa loincloth or, better, nothing at all. In

most instances, the contact between man and god was

secretive, without any witness. Only in the cases of

widely established institutions such as meetings be-

tween numerous interlocked lineages do we find large-

scale public ceremonies, which had always as much a

political as a religious meaning.

The Tahitian marae, or meeting ground, closely re-

sembles the Fijian nanga: we know little of either ex-

cept that, at least in the latter case, the symbolism of

the rites enacted there had to do with ensuring bounti-

ful crops. In recent centuries, some Tahitians added py-

ramidal structures at the end of these closed rectangu-

lar yards. The structures were built in the same fashion

as the Tongan royal tombs, which in turn resemble the

stone structures or raised pyramidal terraces found at

some of the dancing squares (nasara) in some villages

on the small islands of Vanuatu. (They resemble, too,

some recently discovered Samoan architectural struc-

tures.) Most Tahitian local groups, however, kept their

marae open; these cleared spaces served as the focus of

the link between the living and the dead. The wooden

towerlike structures of the Hawaiian heiau (ritual enclo-

sure) were draped with tapa on ceremonial days only.

One important question regarding the material as-

pects of Oceanic religions involves the role of monu-

mental stone or wooden carvings, or of the small carved

pieces depicting the human figure and popularly called

tiki. The first missionaries thought that these human
carvings represented gods and were cult objects, dis-

missing them all as "heathen" idols. The only role of the

monumental carvings was, however, architectural: they

represented a way of conceiving space that took the sky

into account. The smaller carved pieces were kept at

home, carefully wrapped in rolls of tapa cloth and not

taken out much more than once a year. The key to un-

derstanding these objects comes from Fiji, where small
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carvings of human figures, in wood or whale-tooth

ivory, circulated in pre-European days; they were usu-

ally put inside a sennit representation of a bure, or

chiefly house, as repositories for the divine presence

when it was invoked. The well-known "abstract" sculp-

ture called uenuku, from the Waikato Valley of New
Zealand, is thought by the Maori to have been brought

from the mythical land of Hawaiki in the Tainui canoe.

This sculpture has a hole at the tip of what might be

the symbol of the forehead; the god is meant to come

and sit in this hole when he is called by deeply intoned

chants.

A single principle is general throughout this area: a

carved figure can be the repository of a godly presence,

when it must, but the god has no obligation whatsoever

to choose this particular abode. Gods can be incarnated

at will in stones, trees, stone outcrops, whales, sharks,

carefully wrapped sennit bundles (which have in Tahiti

indications of facial features), or more deliberately con-

structed figures (which have an abundance of shell pen-

dants). Or gods may take up residence in carved

wooden human faces, called "heads of the shell money,"

which are linked in New Caledonia with Urupwe, one

of the names of the god who reigns supreme over the

land of the dead. Monumental carvings are rarely

thought of as possible repositories for godly presences,

with the exception of the Hawaiian wickerwork figures

covered with parrot feathers that were carried to battle

as representations of Ku-ka'ili-moku, the god of war.
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Jean Guiart

Missionary Movements

While nearly all Pacific islanders today are Chris-

tians—except for the natives of inland New Guinea,

where Christianity has made only partial inroads—one

can still find here and there a village, family, or individ-

ual happily clinging to a "heathen" religion. Although

Christianity is deeply entrenched in the Pacific, it is

lived even now as only one of the several planes on

which the islanders simultaneously exist without any

sense of contradiction. Families still decide which son

will be trained as a future chief, which will receive a

European education in order to become a civil servant,

Protestant pastor, or Catholic priest, and which will

stay in the village to learn the traditional religious lore

so that he can keep open the old paths to the invisible

world.

The Christianity of the Pacific islanders has a pre-

dominantly mythical quality. Maurice Leenhardt cap-

tured the essence of the Pacific islanders' understanding

of Christianity in his account of Melanesian soldiers

passing through the Suez Canal in 1915 who were as-

tonished to learn that they were near the lands of the

Bible. They wrote home to express their surprise: they

had never thought the places mentioned in the Bible
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had even existed. Even today, many islanders believe

the biblical narrative is merely a story and that Jeru-

salem and other holy places have only a symbolic exis-

tence.

History of Christian Missions in the Pacific. Both

Protestant and Catholic communities exist on most of

the Pacific islands (with adherents of the Protestant

churches usually being in the majority). The most re-

cent missions have been those of the Seventh-day Ad-

ventists, Jehovah's Witnesses, Latter-Day Saints (Mor-

mons), and Baha'ls. Of these only the Seventh-day

Adventists and the Mormons have had substantial suc-

cess. In Hawaii, Tahiti, and the Tuamotus, Mormon
missionary activity has even given rise to a breakaway

church, the Kanito (or Sanito) movement.

In earlier times, Protestant churches carefully divided

the Pacific area into regions in which the different mis-

sionary groups would carry out their activities. In 1795,

the newly formed London Missionary Society chose Ta-

hiti as its first field of endeavor. It later expanded its

operations to the Austral Islands, the Cook Islands, the

Loyalty Islands, western and eastern Papua (southeast-

ern New Guinea), and the Torres Islands. The Wesleyan

Missionary Society (founded in London in 1814) did its

first work on Tonga, Fiji, and the Solomon Islands. The

Anglican church, represented by the Melanesian Mis-

sion based in Auckland, New Zealand, was active in

northern Vanuatu (formerly the New Hebrides) and the

eastern Solomon Islands. The South Sea Evangelical

Mission, based in Australia and theoretically nonde-

nominational (though predominantly Baptist), worked

in the central Solomons. The American Board of Com-
missioners for Foreign Missions, founded in Boston in

1820, was active in Hawaii and those parts of Microne-

sia that had not been converted to Catholicism at the

time of Magellan. The Presbyterians converted southern

and central Vanuatu. New Zealand was from the start

shared among the Church Missionary Society (founded

in London in 1799), the Wesleyan Mission, and the An-

glican church. In New Guinea the authorities tried to

organize mission work by allocating specific areas to

different groups, but prior to 1914 the northern part of

the country had been under the control of Germany,

which allowed the Lutheran church and the Catholic or-

ders freedom in missionary activities in that area.

Roman Catholic missions have rarely been the first to

arrive in any area of Oceania, which explains why Cath-

olics are in the minority in most places. The Marist Fa-

thers (Societe de Marie, founded in Lyons in 1818) mis-

sionized the Solomon Islands, Vanuatu, Fiji, Tonga,

Samoa, New Zealand, Bougainville, the Wallis and Fu-

tuna Islands, and New Caledonia. Indeed, in the last

three places, Catholics do make up a majority of the

population. The Fathers of the Sacred Hearts of Jesus

and Mary (based in Paris) have been active in Hawaii,

Tahiti, and the Marquesas Islands. The Fathers of the

Sacred Heart of Jesus (originally of Issoudun, France)

worked first among the natives of Papua, and later in

New Britain, the Admiralty Islands, the Gilbert Islands,

and Nanu. Still other Catholic orders have been suc-

cessful elsewhere in the area.

The history of christianization shows some regulari-

ties inasmuch as all of the missionary bodies, Protestant

and Catholic, have used the same technique: mass con-

versions were precipitated through the conversion of

members of the local aristocracy. Before direct colonial

administration was instituted, native leaders often be-

came Christians as a means of obtaining official recog-

nition from European powers. Thereafter they often

asked for and received firearms, which they then used

to overcome local enemies. Rival chiefs adopted differ-

ent faiths, and there have been full-fledged Christian re-

ligious wars in Samoa, Tonga, Wallis, Fiji, and the Loy-

alty Islands, especially between Catholic and Protestant

converts. The Seventh-day Adventists, to the discomfort

of the well-established churches, have thrived by con-

verting groups whose politics do not agree with those of

the majority church in any given area. The Assemblies

of God, the Jehovah's Witnesses, and to a lesser extent

the Mormons, have recently made gains in similar fash-

ions.

Christian missions in the Pacific frequently became
involved in local disputes over land and social status.

Missionaries were often used by one party to thwart the

ambitions of another. I have recorded examples of such

cases from western Tana in Vanuatu, where the Pres-

byterian Mission was involved; similar cases on Wagap
in New Caledonia, in which the Marist Fathers were

used, have been documented by J.-C. Rivierre and Al-

ban Bensa in their Les chemins de lalliance (1982).

There have been quite a number of other cases, the best

documented having occurred on Samoa.

In order to consolidate the effects of sometimes hur-

ried conversions, missionaries established programs to

educate native youths as future leaders in the move-

ment to spread the Christian faith. All of the missions

set up institutions to which children were brought at an

early age, where they were separated from their parents

for many years, and taught by untrained, self-appointed

teachers. When these children grew up, the missionaries

arranged Christian marriages for them. It is therefore

extraordinary that Pacific-island cultures have been

able to maintain themselves despite such programs.

This system of conversion and indoctrination was

first employed by the London Missionary Society, after

initial difficulties in Tahiti, with a view toward using
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Christian couples from one island to establish the soci-

ety's influence on other islands. Henceforth, Europeans

were introduced as evangelists only in areas where their

safety was assured. Thus, except for the Reverend John

Williams, killed on Eromanga in Vanuatu in 1839, and

the Reverend G. N. Gordon, killed in the same place in

1861, most of the Christian martyrs in New Caledonia

and Vanuatu were Polynesians. In fact martyrs as such

were few. It was the Polynesian evangelists who began

the public burning of wooden "idols," and in general

these native missionaries used highly militant, even vi-

olent, tactics to gain converts. The best-documented

cases of violent conversion occurred in Tahiti, the Cook

Islands, Fiji, and southern Vanuatu. Nevertheless, it

should be pointed out that such incidents occurred only

because the missionaries who perpetrated them had

wide popular support, since quick, mass conversion was

seen either as a means of obtaining recognition from

European powers or as a way of discouraging European

encroachments, which might then be viewed as

breaches of Christian ethics.

Impact of Christian Missions. Protestant missions

tended to build village parishes around nuclei of adult

communicant members, deacons, and native teachers

(or, later, pastors). These teachers and their wives have

been trained in centralized institutions, and they re-

placed the European evangelists who had performed the

initial conversions. The London Missionary Society and

the Anglican church added strong Bible-study groups

and women's associations to this structure. Catholic

missionaries were usually content with installing a cat-

echist or two in each village to promote further conver-

sions.

Missions eventually also became involved in promot-

ing trade between Europe and the islands. The impetus

for this trade came in part from the newly converted

natives who from the outset wanted to obtain easy ac-

cess to European money and goods. The London Mis-

sionary Society, the Anglicans, and the Church Mission-

ary Society bought or leased ships in order to supply

food to their widely dispersed converts, and they estab-

lished chains of local trading stations. These well-orga-

nized local mission stations prospered and also acted as

a means of bringing native produce to the European

market. After some time, the missions also acquired

plantations. At first the missionaries claimed that this

acquisition was designed to prevent Europeans from

staking claims to large tracts of land. Eventually, how-

ever, missions began to obtain lands merely for their

own commercial profit, and the natives suffered eco-

nomically. In some cases disputes concerning land ac-

quired by the missions have not yet been resolved and

the plantations have become a burning sore in the

churches' flesh. Mission general stores were intended to

provide native converts with access to European goods

at a reasonable price. On islands that came under co-

lonial rule, these stores attracted strong denunciations

from European settlers, most of whom wanted to garner

quick profits from trade with the natives and to estab-

lish themselves as agricultural barons. The resulting

bad relations between the missions and local Europeans

continued up to the time of independence.

Nuns and missionaries' wives trained women and

girls in new ways of dressing, sewing, and cooking, and

in new methods of child care and general hygiene. They

also taught the women to read and write in their own
languages, while their husbands were teaching the same

skill to the native men. The acquisition of literacy was

welcomed by the islanders and helped them to deal

with the pressures introduced by the whites.

There were as many Catholic nuns involved in mis-

sion work as Catholic priests and brothers. The nuns at-

tended to the daily needs of the priests, ran mission

schools, and sometimes did medical work. Suborders,

which recruited native women, were often founded in

the islands; the Petites Soeurs de Marie in New Cale-

donia, for example, furnished servants for the European

sisters.

It was, however, in the area of intellectual life that

missionaries had their greatest impact on Pacific island

societies. The London Missionary Society commissioned

the German philologist F. Max Miiller to design a sys-

tem of writing for the Oceanic languages, and Protes-

tant clergymen devoted much of their time to learning

native vernaculars and translating the Bible into them.

Newly literate islanders were proud to acquire Bibles

and other publications, such as John Bunyan's Pilgrim's

Progress. There was even a periodical for the natives,

although it appeared only sporadically. Since the con-

tent of the Bible was familiar to all nineteenth-century

Europeans, it could serve as common conceptual

ground and as a medium of communication for natives

and Europeans alike. The islanders adopted biblical

patterns of speech and behavior to make themselves ac-

ceptable to Europeans. They also proposed the biblical

kings David and Solomon as models of Christian states-

manship in an attempt to deter Europeans from estab-

lishing colonial control over the islands. However the

Kingdom of Tonga (which managed to evade any sort

of colonial system) and Western Samoa have main-

tained a carefully drawn line between European ideas

and traditional patterns of political behavior.

The curricula of the missionary schools of the mid-

nineteenth century were strikingly modern. In the lower

grades, classes were taught exclusively in the vernacu-

lar. In the upper grades, instruction in the native Ian-
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guage was supplemented by education in English or

French for the most promising pupils. Eventually, par-

ents demanded a thoroughly European education for

their children. The Seventh-day Adventists were the

first to open schools with curricula modeled on the Eu-

ropean system and taught completely in European lan-

guages; other Christian groups quickly followed suit.

Recently, however, these schools have gradually been

returning to the original system of classes taught in na-

tive tongues, with English or French as a second lan-

guage, as islanders have begun to desire the preserva-

tion of their own languages and cultures.

The medical work of the missions was difficult in the

early years. Western medicine had few remedies for

tropical diseases and was not much more successful at

curing illnesses such as smallpox, measles, influenza,

tuberculosis, and venereal diseases, all of which had

been brought to the islands by Europeans. The natives

died in droves while missionaries preached. Eventually,

missionary organizations added trained doctors to their

staffs and set up the first modern hospitals in the is-

lands.

Much has been made of the connections between the

French and British governments and their respective

national missionary bodies. Admittedly, missionaries

often called upon their nations' naval vessels to provide

them with protection. On the other hand, the presence

of these warships also proved to be an effective means

of controlling the activities of unscrupulous traders,

land hunters, and labor recruiters for Queensland, Aus-

tralia, plantations. Conditions might have been worse

for the natives without the French and British naval

presence.

One aspect of nineteenth-century mission activity in

this area that has received comparatively little atten-

tion is the churches' resistance to colonial annexation

of the islands by European powers. Missionary organi-

zations wanted their governments' sanction and protec-

tion—in part against the encroachments of rival mis-

sions—but they only slowly became reconciled to the

establishment of direct colonial rule. In this way, mis-

sionaries actually protected the cultures of the island

peoples. Overall, except in Hawaii and Tahiti, the early

arrival of the missionaries helped to preserve indige-

nous ways of life from destruction at the hands of the

settlers who arrived later. The independent nations of

today owe much to the isolated and stubborn mission-

aries who refused to recognize any authority other than

that of their God.

Today, in the 1980s, missions in the Pacific are a

thing of the past, but the very recent past. The island-

ers' attachment to Christianity has remained strong.

Ratu Sir Kamisese Mara, prime minister of Fiji, in the

1970s remarked to me: "We Pacific islanders are the

only ones who still take seriously the Sermon on the

Mount!" The islanders feel that Christianity, having

been abandoned by the whites who brought it, now be-

longs to them.

[See also Christianity, article on Christianity in the Pa-

cific Islands.]
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History of Study

Oceania is conventionally defined in terms of the

three major cultural divisions of the Pacific islanders:

Polynesia, Micronesia, and Melanesia. The earliest Eu-

ropean knowledge of Oceanic peoples is contained in

the journals of Magellan's chronicler, Antonio Pigafetta,

who in 1521 provides an account of the initial encoun-

ter with the inhabitants of an island that he called Los

Ladrones, now identified as Guam. As with most con-

tact narratives, the tale dwells upon visible details and
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practical difficulties, but it offers little insight into local

life. And, as Andrew Sharp writes in his The Discovery

of the Pacific Islands (2d ed., Oxford, 1962), much the

same may be said of the journals of subsequent explor-

ers such as Alvaro de Mendana de Neira, Francis Drake,

William Dampier, and Louis-Antoine de Bougainville. It

is only toward the end of the eighteenth century that

fuller accounts of Oceanic cultures become available

with James Cook's journals on Tahiti and Hawaii, pub-

lished as The Journals ofCaptain James Cook on His Voy-

ages of Discovery (3 vols., Cambridge, 1957-1967) and

with the narratives of castaways and beachcombers in,

for example, George Keate's An Account of the Pelew Is-

lands (London, 1788), The Marquesan Journal of Edward

Robarts, 1797-1824, edited by Greg Dening (Honolulu,

1974), and The Journal of William Lockerby, edited by

Everard Im Thurn and Leonard C. Wharton (London,

1925). The best nineteenth-century sources are largely

the works of administrators and other long-term resi-

dents, such as Abraham Fornander's An Account of the

Polynesian Race (1878-1885; reprint, Rutland, Vt., 1969)

and George Grey's Polynesian Mythology and Ancient

Traditional History of the Maori as Told by Their Priests

and Chiefs (1855; reprint, New York, 1970).

Despite this growing wealth of information about

Oceanic cultures, the systematic study of Oceanic reli-

gions remained largely undeveloped before the advent

of anthropology in the latter part of the nineteenth cen-

tury. Unlike the "high" religions such as Christianity,

Islam, Buddhism, and so forth, the traditional religions

of Oceania were not proselytizing creeds embodied in

written texts but were instead embedded in the specifics

of the societies in which they were found. Although priest-

hoods were characteristic of a number of Polynesian so-

cieties (e.g., Maori, Hawaiian, Samoan, etc.), these soon

collapsed under European pressure. For the remainder

of the region religious institutions tended to be diffused

throughout the social structure, so that an understand-

ing of them hinged upon an understanding of their so-

cial setting. Precisely because of relative hospitality to

outsiders, European impact on traditional society was
strongest in Polynesia and Micronesia, whereas Mela-

nesia was largely left alone. For these reasons Melanesia

has predominated in research on traditional religions in

Oceania.

A major goal of early anthropology was the creation

of typological schemes to lay the basis for the recon-

struction of evolutionary stages from savagery to civili-

zation. Given the nineteenth century's intoxication with

progress, human history was viewed as the intellectual

movement from magic and religion to the scientific ra-

tionalism held to epitomize civilization. For this reason

religion played a central role in the theoretical frame-

works of writers such as E. B. Tylor and James G. Fra-

zer, whose perspective took exotic religions as indica-

tive of modes of thought. In the process, they identified

cultural forms with cognitive capacities in the invidious

comparison of savagery with civilization.

Such schemes required generalized concepts to iden-

tify characteristic features of "savage" thought, and this

was the context in which some of the earliest accounts

of Oceanic religions entered into scholarly discussions.

Two concepts of particular importance to early theories

of religion are those of mana and of taboo, both of

which arose from ethnographic studies in the Pacific.

The notion of mana stems from the work of R. H. Cod-

rington, a missionary anthropologist working in eastern

Melanesia in the late nineteenth century. In The Melane-

sians (1891; reprint, New Haven, 1957) Codrington iden-

tified belief in mana as a central tenet of Melanesian

religions and defined it as a supernatural power imma-
nent in the cosmos and capable of influencing events for

good or ill. Mana characterized outstanding success in

all enterprises as both sign and source of efficacy, was

intimately tied to personal prestige, and served to mark
off the singular in experience. Codrington saw all Mel-

anesian religion as an attempt to acquire mana for one's

own uses. Understood on analogy with electricity, mana
gave a name to what had long been postulated as a

premise of magical thought, that is, the idea that un-

seen and impersonal powers in the world could be

tapped, accumulated, and directed toward human ends.

Subsequent work in Oceania found closely analogous

concepts, and the notion of mana was soon generalized

to cover a wide range of cases. More recent ethnogra-

phers have shown Codrington s original formulation to

be based on a fundamental semantic misunderstanding

(see, for example, Roger M. Keesing's "Rethinking

Mana," Journal ofAnthropological Research 40, 1984, pp.

137-156). Nevertheless, the concept gained wide cur-

rency in comparative studies as a key analytic category.

In a similar vein, the concept of taboo became part of

the vocabulary of the anthropology of religion through

early analyses of the Polynesian notion of tapu (see, for

example, E. S. Craighill Handy s Polynesian Religion,

Honolulu, 1927). [See also the biography of Codrington.]

Early treatments of Oceanic religions were attempts

simply to record religious practices and beliefs in such

a way that they became intelligible to European audi-

ences, and to the extent that larger issues came into

play the concern was to isolate particular features that

meshed with current theories of social evolution and

culture history. One consequence of this essentially ty-

pological orientation was that apparent commonalities

tended to be stressed at the expense of the distinctive

features of particular religious systems, fostering a spu-
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rious sense of uniformity. A second consequence was a

tendency to view Oceanic religions in atomistic terms,

as a series of intellectual categories divorced from the

contexts of social life. A decisive shift awaited the emer-

gence of new canons of ethnography associated with

Bronislaw Malinowski's fieldwork among the Trobriand

Islanders off the east coast of New Guinea.

Prior to World War I, fieldwork in Oceania was

largely of two kinds. Often information was obtained by

men whose familiarity with an area was grounded in

missionary or administrative work. One advantage such

workers had was a long-term involvement with local

people, but their ethnographic work was secondary to

their other duties, which were often at cross-purposes

with research interests. Professional anthropologists, on

the other hand, tended to pursue their researches by

conducting surveys from government verandas or the

decks of itinerant vessels calling in at various islands.

Here systematic coverage was possible, but it came at

the expense of detailed knowledge of life in any partic-

ular locale. Malinowski's contribution was the develop-

ment of long-term fieldwork whose aim was to con-

struct a comprehensive portrait of social life in

immediate and concrete terms. Not surprisingly, this

work produced very different results from that done by

his predecessors.

Inspired by the theories of Emile Durkheim and

steeped in the details of Trobriand life, Malinowski in

his Magic, Science and Religion (New York, 1948), in-

sisted that it was only possible to understand Trobriand

religion as an aspect of Trobriand culture in general.

Taking issue with those who saw religion as a thing in

itself, his style of interpretation ("functionalism")

stressed the social dimensions of religious beliefs and

the uses to which they could be put: myths of ancestral

emergence were charters for territorial claims; beliefs

in ancestral spirits and reincarnation reinforced the ties

of clanship fundamental to the structure of the society;

garden magic coordinated the productive efforts of en-

tire communities, while fishing magic lent the confi-

dence necessary to perilous undertakings. For Mali-

nowski, the interpretation of religion was less a matter

of locating general categories or apprehending a partic-

ular mode of thought than discovering a pragmatic ra-

tionality in what people said and did in the context of

a specific social system. [See also the biography of Mali-

nowski.]

Malinowski's influence upon anthropology was enor-

mous: his style of fieldwork became the hallmark of se-

rious anthropology, while his version of functional anal-

ysis became basic to the anthropological tool kit. The

period between the wars was marked by a number of

fine-grained field studies, in which the works of Gregory

Bateson, Reo F. Fortune, Maurice Leenhardt, and F. E.

Williams stand out.

Fortune is best known for his Sorcerers ofDobu (1932;

rev. ed., New York, 1963), but a far more significant

work is his Manus Religion (Philadelphia, 1935) En-

meshed in a dense network of obligations, Manus Is-

landers depended on the ghosts of their fathers to pun-

ish moral breaches through illness, and when illness

struck divination sought out the sufferer's lapses in

confession and expiation. Fortune showed how such be-

liefs occasioned assessment and reparation of personal

relationships while seeking to regain the sufferer's

health. In the process ghost beliefs were rescued from

the dead category of "ancestor worship" by examining

their role in the dynamics of village life.

Bateson's Haven (1938; 2d ed., Stanford, Calif., 1958)

was an ambitious attempt to interpret a central ritual

of the Iatmul people of the Sepik River of New Guinea.

In the Naven ritual, significant events in an individual's

life were marked by a ceremonial inversion of sex roles,

and Bateson took the problems posed by this rite as the

foundation for a sophisticated development of the con-

cept of structure in cultural analysis. In this way ritual

became a lens for understanding the formal underpin-

nings of psychological attitudes, cosmological princi-

ples, intergroup relations, and social roles in Iatmul

culture.

F. E. Williams, the Government Anthropologist for

Papua until his death in World War II, conducted a

number of field studies touching upon traditional reli-

gions, but his most significant contribution was his

account of the so-called Vailala Madness among the

peoples of the Papuan Gulf, published in his The Vailala

Madness and Other Essays (London, 1976). An early in-

stance of what were later to become familiar as cargo

cults, the Vailala Madness was a dramatic cultural

transformation in which traditional rites were aban-

doned wholesale as local people strove to embark on a

new mode of life in the face of European contact. The

movement was directed through tranced prophets, and

key themes were the establishment of contact with

ancestors (identified with Europeans), a transcendence

of traditional divisions between the sexes, and access to

European goods through ritual. Williams's reaction to

the movement was ambivalent, but he drew attention

to the creative dynamism latent in the interplay of

skepticism and openness that marked religious belief

for Papuan peoples. This observation was pregnant with

implications for prevailing views postulating a rela-

tively static integration of religion and culture.

A missionary anthropologist working in New Cale-

donia, Maurice Leenhardt, in his Do Kamo: Person and

Myth in the Melanesian World (Chicago, 1979), devel-
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oped a novel approach that grew out of his practical

and intellectual concern with the relation between tra-

ditional religion and Christianity (see James Clifford's

Person and Myth: Maurice Leenhardt in the Melanesian

World, Berkeley, 1982). Seizing upon religious ideas (es-

pecially as embodied in myth and in linguistic catego-

ries) as a frame for experience, he analyzed New Cale-

donian concepts of identity in terms of time, space, and

personal relationships. This phenomenological under-

taking served to clarify the differences between New
Caledonian and Western notions of the individual, and

this analysis in turn helped to situate his understanding

of the process of conversion to Christianity in terms of

the transformation of the self. [See also the biography of

Leenhardt.]

Prior to World War II, most anthropological work fol-

lowed Malinowski's program with general ethnographic

coverage as the goal. The war itself brought about a to-

tal halt in fieldwork and it was not until the 1950s that

Pacific anthropology once again became active. When it

did so there were several noteworthy differences. Most

significant of these was a reorientation influenced by

A. R. Radcliffe-Brown and his students. Within this per-

spective most aspects of culture were seen as epiphe-

nomena to be accounted for in terms of their contribu-

tion to the maintenance of the social order as defined

by systems of groups such as clans, lineages, and so on.

Religious beliefs and practices were accorded a decid-

edly secondary role and entered into analysis only in-

sofar as they could be shown to reinforce a system of

social relations.

One result of these developments was that the study

of traditional religions remained to all intents and pur-

poses moribund as analyses of social structure domi-

nated the field until the latter part of the 1960s. The

major exception to this trend was afforded by the study

of cargo cults. Though widespread throughout the Pa-

cific, cargo cults were neglected before the publication

of Kenelm Burridge's Mambu, a Melanesian Millennium

(London, 1960), despite the availability of Williams's

prewar work. Popularly associated with bizarre rites

aimed at the acquisition of Western manufactured

goods, cargo cults burgeoned in the wake of the massive

military operations of World War II.

Burridge's work in the Madang region of New Guinea

showed that the notion of "cargo" comprised not only

European goods but the ensemble of moral dilemmas

embodied in local relations with Europeans and the

cash economy. Radically different from traditional

forms of exchange, cash transactions entailed no recip-

rocal obligation and conferred no moral standing and

thus called into question traditional measures of man.

Through a dialectic of myth, dream, aspiration, and

moral critique, cargo movements constituted attempts

to formulate an image of a new life and a new morality,

made concrete in the figure of the charismatic cargo

prophet. An overall concern was to reestablish the

moral equivalence basic to Melanesian societies in a

Europeanized environment by transcending the limita-

tions symbolized in the notion of cargo. Burridge's

study was soon augmented by Peter Lawrence's histor-

ical account of Madang cargo movements, Road Belong

Cargo (Manchester, England, 1964). Lawrence analyzed

the career of Yali, a cargo prophet, in the context of na-

tive relations with Europeans. An important point made
in both of these studies was the extent to which tradi-

tional epistemologies based upon mythology and reve-

latory experiences served to enable historical transfor-

mations in Madang societies. These analyses were

complemented by Peter Worsley's comparative study,

The Trumpet Shall Sound (London, 1957), which argued

that cargo movements were nascent anticolonial politi-

cal movements. Each of these works implied a critique

of contemporary views of religion as the static append-

age of social structure by underscoring the dynamic

role of religion in cultural change.

In the mid-1960s, Lawrence and M. J. Meggitt edited

Gods, Ghosts, and Men in Melanesia (Melbourne, 1965),

which is a compilation of a number of detailed accounts

of Melanesian religions. Yet with the noteworthy excep-

tion of Jan van Baal's Dema (The Hague, 1966), most

other anthropological treatments of traditional reli-

gions remained fixated on social structure as the guid-

ing interpretive frame. One innovative departure was

Roy A. Rappaport's Pigs for the Ancestors (New Haven,

1968), which viewed the ritual cycle of pig sacrifices

among the Maring as a homeostatic mechanism for

maintaining ecological relationships between local pop-

ulations and their environment. Even here, however,

the emphasis remained upon the role of religious insti-

tutions in underwriting some form of status quo,

whether sociological or ecological, portraying them as

essentially parasitic upon other features of the social

system.

A dramatic shift in the analysis of religious phenom-

ena took place with the publication of Burridge's Tangu

Traditions (Oxford, 1969) and Roy Wagner's Habu: The

Innovation of Meaning in Daribi Religion (Chicago,

1972). In a painstaking analysis of Tangu narrative,

Burridge extended the thesis adumbrated in his pre-

vious work by teasing out the ways in which, through

recourse to myth, the Tangu apprehended the singular

and numinous in experience. Finding more in myth

than a Malinowskian charter for particular social ar-

rangements, Burridge argued that it provided a tool for

the exploration of unrealized possibilities, and he dem-
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onstrated how mythic content in turn became reformu-

lated in the light of novel experience. In Habu Wagner
pursued a different line of thought with similar impli-

cations. Focusing upon traditional Daribi religion, he

developed a theory of innovation upon cultural ideolo-

gies that took the process of metaphorization as its key

concept. Covering a range of material incuding naming,

dream interpretation, the form of magical spells and

the patterning of ritual, he argued for a view of cultural

meaning stressing a dialectical tension between differ-

ent realms of experience that afforded scope for creativ-

ity in the innovative extension of metaphors across con-

ventional categories of signification. An essential part of

Wagner's theory is that these processes be understood

as normal properties of all cultural systems. Both of

these works locate sources of cultural dynamism in the

realm of religious phenomena and emphasize the reflec-

tive interplay of image and experience. They thus offer

essentially open-ended accounts in which symbols are

apprehended less as static structures than as partici-

pants in a dialectic that Williams might well have

termed "culture on the move" (1976, p. 395).

Anthropology from the mid-1970s forward witnessed

a growing interest in processes of symbolization, and

this development, coupled with the impact of previous

work, prompted a number of detailed studies placing

religion once again at the heart of anthropology in the

Pacific. Several provocative analyses of ritual emerged,

addressing a wide range of theoretical problems.

Wagner extended the logic of his previous analysis in

Lethal Speech (Ithaca, N.Y., 1978), a study of different

genres of Daribi myth. Developing a line congenial to

Wagner's work, Edward L. Schieffelin, in his The Sor-

row of the Lonely and the Burning of the Dancers (New
York, 1976), recounts the metaphorically rich gisaro cer-

emony and makes use of the concepts of opposition and

reciprocity to situate an overall understanding of the

Kaluli worldview. In his Karavar: Masks and Power in

Melanesian Ritual (Ithaca, N.Y., 1974), Frederick K. Er-

rington showed how rites involving masked dancers ar-

ticulated a collective image of order against the back-

drop of cultural assumptions postulating a chaotic

human nature.

Male initiation rites became a focus of attention in,

for example, Gilbert H. Herdt's Guardians of the Flutes

(New York, 1981), a study of the psychological dimen-

sions of sexual identity; Fredrik Barth's Ritual and

Knowledge among the Baktaman of New Guinea (New

Haven, 1975), an examination of the relation between

ritual and knowledge; and Gilbert Lewis's Day of Shin-

ing Red (Cambridge, 1980), a study of hermeneutic

problems. One of the most impressive contributions

was Alfred Gell's Metamorphosis of the Cassowaries

(London, 1975), in which a complex and refractory di-

alectic of succession and renewal became intelligible

through a symbolic analysis utilizing structuralist tech-

niques of interpretation. Structuralist principles also

contributed strongly to F. Allan Hanson and Louise

Hanson's Counterpoint in Maori Culture (London, 1983),

a sophisticated analysis of complementarity and sym-

metry in Maori religion and culture, while Marshall D.

Sahlin's account of transformations in Hawaiian cul-

ture in his Historical Metaphors and Mythical Realities

(Ann Arbor, 1981) and Islands of History (Chicago, 1985)

deployed similar techniques to show how metaphorical

extensions of religious premises influenced the direction

of historical change.

Two of the most significant recent trends in the study

of Oceanic religions are the incorporation of a view that

accords to symbols an active role in transforming ex-

perience and a concern to come to grips with the dyna-

mism of religious life. These orientations grow out of

general anthropological preoccupations and at the same

time reflect the necessity of coming to terms with his-

tory. Pacific pagans are now few and far between, and

the last century has seen the emergence of Christianity

as the dominant religious form in Oceania. For exam-

ples of these trends at work, see Mission, Church, and

Sect in Oceania, edited by James A. Boutilier et al. (Ann

Arbor, 1978); Raymond Firth's Rank and Religion in Ti-

kopia (London, 1970); and John Garrett's To Live among
the Stars (Suva, Fiji Islands, 1982). If the study of

Oceanic religions is to retain contemporary relevance it

must take as its task an understanding of religious life

harking back to Leenhardt's central problem: the reten-

tion of authenticity in the face of the christianization of

the Pacific.

Dan W. Jorgensen

OCEANS. It is natural to begin a survey of the my-

thology of oceans with their eponymous deity, the

Greek god Okeanos (etymology unknown). All evidence

testifies that Okeanos was originally conceived as a

river god, rather than a god of the salt sea. This illus-

trates a characteristic difficulty: to treat rivers, springs,

and fountains, or the symbolic and religious associa-

tions of water in general, exceeds the compass of this

article, but such distinctions are not always rigorous in

the mythological traditions. [See Water.]

In the pantheon defined by Hesiod's Theogony, Oke-

anos is the offspring of Ouranos (Sky) and Gaia (Earth),

and thus of the race of Titans that included Kronos, the

father of Zeus. With his sister Tethys as consort, Oke-

anos produced the vast brood of Okeanids, spirits of riv-
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ers and streams. Parallel to Okeanos is Pontos (Sea):

born of Gaia alone, he unites with her to engender Ner-

eus, whence the Nereids, a species of sea nymphs cor-

responding to the Okeanids. While Pontos remains a

bare abstraction, Okeanos is imagined as dwelling with

Tethys at the edge of the world, which he encircles. In

descriptions of the shields of Achilles (Homer) and Her-

akles (attributed to Hesiod), Okeanos occupies the rim.

References in Homer (Iliad 14.200f., 244ff., 301f.), as

well as in Plato, Vergil, Orphic texts, and elsewhere,

identify Okeanos and Tethys as the source (genesis)

of gods or of the universe. Details of this cosmogony

are obscure; according to one version, the primordial

waters brought forth an egg that initiated the process of

creation (Orphic fragments 54, 57). Okeanos was related

to underworld rivers such as the Styx, which was his

daughter, according to Hesiod (Theogony 361; cf. Plato,

Phaedo 1 12e). The Isle of the Blessed, where souls of he-

roes dwelled, was in Okeanos's waters (Odyssey 4.562-

568). The relationship between the cosmogonic role of

Okeanos and water as the fundamental element in

Thales's philosophy is moot.

Okeanos was occasionally represented in sculptures

and sarcophagus reliefs, but does not appear to have

had a specific cult. The sea was worshiped and ap-

peased in the name of Poseidon, later identified with the

Roman Neptune. The primitive evolution of Poseidon is

obscure (he is conspicuously associated with the horse).

In the Olympian scheme, Poseidon received the waters

as his province from Zeus. He was responsible for mar-

itime calm and turbulence, and for earthquakes. As con-

sort of the Okeanid (or Nereid) Amphitrite, he was fa-

ther of the gigantic Triton, whose torso terminated in a

serpent's tail. Various pre-Olympian deities abided in

the sea, notably Proteus, who shared with Nereus and

with the Nereid Thetis (mother of Achilles) the power to

metamorphose and to foretell the future.

The idea of encompassing waters survived into medi-

eval geography, as in the map attached to Ibn Khal-

dun's Muqaddimah (the name Uqydnus in one manu-
script renders "Okeanos"). The earth is said by Islamic

writers to float on the sea like a grape or an egg.

In the cultures of the ancient Near East, oceanic

waters figured largely in cosmogonic myths. According

to Sumerian tradition, in the beginning was Nammu
(Sea), whence arose a mountain representing heaven

and earth, later separated by the air god Enlil. In the

Babylonian creation story, recited at the New Year, the

primordial gods are two: the masculine Apsu, repre-

senting sweet waters, and the feminine Tiamat, the salt-

water ocean, from whose union come the gods. Apsu is

vanquished by younger gods, but Tiamat continues the

battle with the help of Kingu and other monstrous off-

spring; she is defeated by the storm god Marduk and

divided in two, one part of her being raised to contain

the upper waters. From the Epic of Gilgamesh, it ap-

pears that the land of the dead was reached by crossing

a body of water. The same narrative incorporates the

Sumerian tradition of a great flood, perhaps represent-

ing a return to the primordial state.

In Canaanite myth, the senior deity El favors Yam
(Sea) against his own son, Baal (associated with fertility

and rain). Yam surrenders to Baal and is spared; also

vanquished is the serpent Lotan, related to the Hebrew
Leviathan (cf. also the defeats of Rahab and Tannin: Ps.

74:13, 89:11; Is. 51:9; etc.). The biblical sea waters seem

to retain a threatening aspect, as though not entirely

submissive to creation; certain passages indicate the

sea as the site of God's throne (e.g., Ps. 104:3; Ez- 28:2).

In Egyptian sources, the waters of Nun, on which the

earth rests, are sometimes identified as the origin of life.

At the parting of the waters appears the primal hill.

Nun was also conceived as surrounding the earth (like

Okeanos), so that the sun emerged each day from his

waters in the east. The route to the afterworld is the

river Nile, host also to aquatic deities such as the croc-

odile, but since the Nile was believed to have its source

in the netherworld (Pyramid Texts 1551a, 1557b), the

distinction between river and primal waters is not ab-

solute.

The Rgveda (10.121) alludes to a cosmic egg (Praja-

pati) that emerged from water, an idea elaborated in

later commentaries (Satapatha Brdhmana 11.1.6) that

also record a flood. The identification of Varuna as god

of the sea is post-Vedic. The ocean is the source of

amrta, the liquor of immortality (analogously, the

Greek ambrosia is sometimes connected with the

ocean). In Hindu mythology, the cobralike sea demons
called ndgas (feminine dragons are called ndginis) have

their kingdom in the west or alternatively are imagined

as dwelling in the underworld. In Cambodia, the first

Khmer dynasty is said to have sprung from the union of

the daughter of a ndga king with a Hindu prince.

In Chinese myth, where nature deities play a rela-

tively unimportant part, the four seas that surround the

earth are associated each with a dragon king. In one

legend the king of all the dragons arose from the sea

and prevented the first emperor of Ch'in from voyaging

to the islands of the immortals. The antiquity of such

stories is in doubt, as they appear to have been influ-

enced by Hindu myth. Undeniably ancient (dating from

the Chou dynasty) is the story of the flood, which was

dammed, channeled, and drained by the god Yu with

the help of a dragon. Yii then became the founder of

China's first dynasty.

The Ainu (the aborigines of Japan) tell of a small bird
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that dispersed the primal waters by the motion of its

wings. In the Kojiki, the main compendium of ancient

Japanese myth, the original chaos is compared to oily

water, but the sea's major role appears in the tale of the

sons of Ninigi, the divine ancestor of Japan's emperors.

The younger son, Po-wori, a hunter, borrows and loses

the fishhook of his brother Po-deri. A sea deity con-

structs a boat and advises Po-wori to sail to the palace

of Watatsumi, god of the sea, and his daughter Toyo-

tama. Po-wori marries Toyotama but later desires to re-

turn home. Watatsumi recovers the lost hook and gives

his son-in-law two jewels to control the tides. Coming

home on a crocodile, Po-wori subdues his elder brother.

Toyotama, assuming the form of a crocodile, bears her

husband a child and then returns to the sea, ashamed

that he has observed her thus. Her younger sister tends

and marries the son, and from this union is born the

first Japanese emperor. Shrines are devoted to Watat-

sumi and other sea divinities.

Meander patterns on Paleolithic vessels of Europe,

often in association with maternal figures, eggs, snakes,

and waterfowl, suggest water as a fertility symbol. In

the Finnish epic Kalevala (old version), which preserves

Finno-Ugric traditions, the world is created out of eggs

laid by an eagle on the knee that the hero Vainamoinen

lifts from the sea (Vaina means "still water"). Vainamoi-

nen subsequently sails to death's domain and escapes

meshes laid to trap him by metamorphosing into var-

ious forms. The Saami (Lapp) god Cacce Olmai

(Water Man), a deity of fishing, is said to assume var-

ious shapes; also reported is a mermaidlike creature

called Akkruva, similar to the Inuit (Eskimo) Inue, a

kind of merman.

In Celtic myths, there is a paradisiacal island called

Brittia located in the ocean. This ancient account is

transmitted by the Byzantine historian Procopius (cf.

the Arthurian Avalon, the Irish Tir-na-nogue). Islands

are the object of voyages by various heroes or demigods.

Bran, a sea giant, encounters an isle of women, an isle

of laughter and joy, and other fantastical places on his

journey. Similarly, Brendan, in search of the Land of

Promise, encounters enchanted islands and monsters;

one island proves to be the back of a gigantic sea crea-

ture (cf. Sindbad's first voyage). The Roman general

Sertorius is said by Plutarch to have attempted such a

journey from Spain, which suggests a possible syncre-

tism of Greek and Iberian traditions. The inspiration of

Brendan's legend is evident in Dante's version of Odys-

seus's last voyage.

The province of the sea fell to the Celtic god or hero

Ler, and more especially to his son, Manannan mac Lir,

patron of sailors and merchants and the eponymous de-

ity of the Isle of Man. Manannan rode the steed Enbarr,

which could traverse water as easily as land (cf. the kel-

pie or sea horse in Scottish folklore).

In the Eddas, the god of the sea is /Egir (cognate with

aqua), a member of the race of giants who is friendly to

the gods. His wife is Ran, and a kenning (metaphorical

phrase) speaks of the waves of /Egir's daughters. /Egir

is the gods' ale-brewer and a giver of banquets. Norse

myth tells of various sea monsters such as the huge fish-

like creature called the kraken, as well as mermen and

mermaids (see the thirteenth-century King's Mirror), the

belief in which has persisted into modern times among
fishermen of New England and elsewhere.

In the Americas, the creation myths of the Chorti,

Maya Indians of Guatemala, mention four seas that are

distinguished by color surrounding and beneath the

world, with monstrous creatures (angels in christian-

ized versions) beyond the waters. Among the people of

Santa Elena, there is a story of a race of giants who
came from across the sea. There is a hint of a primal

sea in the Popol Vuh, the sacred book of the Quiche

Maya of Guatemala.

A widespread North American variant involves the

creation of land upon the primordial ocean by means of

a diver, whether divine, human, or animal, who brings

mud or earth up from the sea bottom. In the Salinan

version (California), a dove fetches the substance after a

flood produced by the Old Woman of the Sea; a turtle

is the agent in Maidu (California) and Blackfeet myth.

In a Huron creation account, a toad is successful; in a

Mandan (North Dakota) version, it is a duck, while

other stories feature the muskrat (Assiniboine, Great

Plains), the water beetle (Cherokee), and the crawfish

(Yuchi). There are also versions in which the waters

simply recede. The Navajo emergence myth, which like

the Hopi myth describes four worlds associated with

four directions and four colors, has four seas as well.

The Winnebago Indians (Great Plains) distinguish two

classes of water powers: streams are masculine, while

the subterranean waters that uphold the earth are fem-

inine.

Altaic myth (Siberia) also exhibits versions of the

diver tale, with the diver as swallow, loon, goose, or

other waterfowl. Elsewhere the diver is a man or devil,

often in the guise of a bird; a Christian Romanian ver-

sion casts Satan as the diver. In a Samoyed flood story,

a bird discovers land in a manner reminiscent of the

bird in the narrative of Noah's ark. The theme of the

ark occurs also in Buriat myth. Mention may also be

made of a Khanty (Yenisei River) creation story, ac-

cording to which the earth rests on three great fish, the

sinking of which generates floods.

In a Polynesian account, Maui or another deity brings

land up from the sea bottom. A Maori tale tells of a con-



56 OCKHAM, WILLIAM OF

flict between Ta-whiri-ma-tea, the god of storms or

winds, and his brother Tangaroa, here the father creator

of the world. Ta-whiri-ma-tea attacks Tangaroa, who
takes refuge in the ocean. One of Tangaroa's two chil-

dren, representing fish, retreats to the water. The other

child, representing reptiles, hides in the forest, whence

the antagonism between the sea and humans, who are

descended from the forest deity. The Polynesian prac-

tice of burying the dead in canoe-shaped dugouts may
reflect a custom of setting bodies adrift to reach the an-

cestral home or land of the dead. It was believed that

souls were carried to Bulotu, the Tongan land of the

dead, in an invisible canoe presided over by Hikuleo,

the Tongan god of the dead and half-brother of Tanga-

roa. Near his house, in one account, were the waters of

life that could confer immortality. The land of the dead,

usually located to the west, was the special destination

of chiefs and other notables. Legends tell of parties sail-

ing, usually by mistake, to Bulotu.

Marine myths are not widespread in Africa, but men-

tion may be made of a Yao (Mozambique) story in

which human beings are fished out of the sea by a cha-

meleon.

From the foregoing survey, certain broad themes may
be identified. The ocean is often conceived as the pri-

mordial element, from which land and sometimes liv-

ing creatures emerge. It surrounds the earth and lies un-

der it, and beyond its waters reside the departed or the

blessed, who are sometimes visited by the intrepid voy-

ager. Now and then flood waters challenge creation.

The ocean is inhabited by various monsters, often ser-

pentine and capable of metamorphosis. Marine deities

are sometimes the ancestors of imperial dynasties.

Finally, in some accounts the waters of the deep are life-

giving, or the source of life-giving brews.
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ODINN (Odin) is the chief god of Germanic mythology.

Described as "the best [ON, oeztr] and the oldest of all

the gods" by Snorri Sturluson (Gylfaginning

20), 68inn is a complex figure. He is assumed to reign

with patriarchal authority over everything, but the nu-

merous names by which he is designated (see Falk,

1924; Lorenz, 1984, pp. 91-95, 290-304) point to the

great diversity of his attributes and functions.

As he appears in the Scandinavian tradition 6Sinn

could be described as (1) the highest god in the pan-

theon, (2) the lord of battles, (3) the god of the dead,

(4) the patron of poets, (5) a great magician, (6) the mas-

ter of the runes, (7) a perceptive one-eyed seer, or (8) an

unpredictable and unreliable deity; certain of these fea-

tures are also documented for his southern counterpart,

Wodan. Upon closer examination, a number of com-

ments can be made on these various points.

Designated in the literary sources as the ruler of

AsgarSr, OQinn is called AlfaSir ("father of all"), perhaps

under Christian influence, since he is definitely not the

father of all the gods. While J?6rr (Thor) is often referred

to as his son, the Vanir Njordr, Freyr, and Freyja are
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certainly not related to him. As for mankind, there are

two traditions. According to the Vqluspd (ss. 17-18),

OSinn and his two companions, Hcenir and L66urr,

shaped the first human couple from two logs (a creative

act that Snorri Sturluson ascribes rather to OSinn and

his brothers Vili and Ve); but the Vqluspd (st. 1) calls all

men "Heimdallr's children," and according to the Rigs-

pula Heimdallr is the progenitor of all the classes of so-

ciety (thralls, freemen, and nobles). Moreover, OSinn

often appears in triads of gods and is even called PriSi

("third"), a fact that has led some scholars to compare

the divine brothers OSinn, Vili, and Ve rather hastily

with the Christian Trinity (Lorenz, 1984, p. 146). He is

also the first king in the euhemeristic tales describing

the legendary early history of Scandinavia (e.g., in the Yng-

lingasaga), like Woden in the genealogy of the Anglo-

Saxon kings.

As a god of battle, OSinn provides the paradigmatic

ritual for opening hostilities by hurling his spear into

the enemy camp in the war between the /Esir and the

Vanir, a gesture that will also consecrate the dead and

captured foes to himself. As a protector of the warriors,

he teaches his chosen heroes the tactics that will ensure

their victory in combat, for example, when he instructs

Harald Wartooth or Hadingus to deploy his forces in

the field in the shape of a wedge to break the opponents'

line (Turville-Petre, 1964, pp. 212, 215). He also takes

certain warriors under his wing, rescuing them in the

thick of battle, as when he saves Hadingus from Loker

(Saxo Grammaticus, 1.23), or involves himself in a war-

rior initiation ritual, as when he advises Hadingus to

kill a wild beast and drink its blood to absorb its

strength (Saxo Grammaticus, 1.24). He is not only the

lord of dead warriors (his retinue of einherjar) but also

the patron of the turbulent and powerful berserkir (lit.,

"bear coats") or ulfhednir (lit., "wolf coats"), who fought

with frenzied fury (Snorri Sturluson, Ynglingasaga 6).

[See Berserkers.] In the later Scandinavian tradition, re-

corded in Uppsala in 1070 by the secretary of the bishop

of Hamburg, Adam of Bremen, "OSinn, that is, 'frenzy,'

wages war and provides man with courage against

foes" ("wodan, id est furor, bella gerit hominique mi-

nistrat virtutem contra inimicos"), making him essen-

tially a war god.

The Ynglingasaga (chap. 7) calls OSinn draugadrottinn

("lord of ghosts"), in keeping with the southern tradi-

tions about Wutanes her ("Wodan's ghostly host"),

which has been traced back to the feralis exercitus

("spectral army") of the bellicose Harii in Tacitus (Ger-

mania 43.4). It has been assumed that such epithets of

OSinn as Grimr ("masked") might refer to the masquer-

ading of warrior bands connected with his cult, and

that his chthonic affinities were reflected by the name

Fjqlnir ("concealer"), but these arguments rest on dis-

putable interpretations. Fjqlnir, for example, can also

mean "god of plenty" or "very wise" or perhaps "able to

take many shapes." The association of the Germanic

name *Wodan[az] with Mercury in the interpretatio Ro-

mana of the Germanic gods has also been ascribed to

Wodan/OSinn's role as psychopomp, but other explana-

tions seem more plausible. Moreover, it should be re-

membered that OSinn gets only half of the dead on the

battlefield: the other half goes to Freyja. However,

OSinn is apparently depicted as the ferryman of the

dead in the Hdrbarzljod and in the Eddie prose narrative

Frd dauda Sinfjqtla.

OSinn's patronage of poetry is already implicit in his

name: the Germanic name *Wodan[az] means indeed

"master of inspiration." The Old Norse term 6dr (from

which OSinn's name derives) denotes "inspired mental

activity," not merely "intelligence," conceived as the

faculty of reasoning, as it is usually translated in the

Vqluspd (st. 18). This is confirmed by its skaldic use in

the sense of "poetry," the poet being designated as "a

smith of inspired thought" (ON, odar smidr). OSinn

himself "spoke in rhymes" (Snorri Sturluson, Ynglinga-

saga 6), and one of the gifts he bestows on his protege

StarkaSr is the ability to produce poetry as fast as he

talks. But OSinn's most concrete link with poetry is the

myth of the poets' mead, narrated by Snorri Sturluson

in the Skdldskapanndl (chap. 2).

Some malicious dwarfs had killed Kvasir, an exceed-

ingly intelligent being allegedly fashioned by the gods

from their spittle after the conclusion of the truce end-

ing the war between the /Esir and the Vanir. [See Spittle

and Spitting.] Mixing Kvasir's blood with honey in a

kettle, the dwarfs brewed it into a mead that trans-

formed anyone who drank it into a poet or a learned

man. After they had mischievously caused the drowning

of a giant, they were compelled to surrender the valu-

able beverage to the latter's son Suttungr. This giant

hid the mead in his stronghold, Hnitbjorg, where his

daughter GunnloS kept watch over it.

How did OSinn get hold of the mead? According to

the story, he tricked the serfs of Suttungr's brother into

cutting their throats with their scythes while they were

trying to get hold of his whetstone, after which he of-

fered his services to their master to replace them. Call-

ing himself Bolverkr, and asking only for a drink of Sut-

tungr's mead for his wages when the harvest was over,

OSinn did the work of nine men throughout the sum-

mer. When the time came for him to receive his due

reward, however, Suttungr refused to give him a single

drop of the mead. OSinn then forced the giant's brother

to help him bore a hole through the rock of Suttungr's

stronghold, but his former master tried to trick and
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even to stab him. OSinn escaped by changing himself

into a snake and crawling inside the place where

GunnloS was guarding the mead. The god seduced her

and slept with her for three nights, after which she

promised him three drinks from the precious beverage.

But OSinn swallowed all there was in the three contain-

ers in which the mead was stored and, changing himself

into an eagle, flew away as fast as he could. Suttungr

also took the shape of an eagle and pursued him to

AsgarSr, where, before Suttungr could catch up with

him, OSinn spewed out the mead into three crocks the

/Esir had prepared. Thus, OSrcerir (the mead of poetry)

became the drink of the /Esir.

As master of the runes, using magic charms and songs

(ON, galdrar) and resorting as well to the despicable sor-

cery (ON, seidr) he had learned from Freyja, OSinn is

undoubtedly the great worker of magic that Snorri

Sturluson describes (Ynglingasaga 6), the Germanic rep-

resentative of the Indo-European divine "king-magi-

cian" analyzed by Georges Dumezil. It is in this func-

tion that Wodan still appears in the Old High German

second Merseburg charm at the beginning of the tenth

century, where he is able to successfully work the cure

for a sprain suffered by Baldr's horse, whereas other de-

ities before him failed in their efforts.

Although he does not have an absolute monopoly on

the use of runes, as made clear in the Hdvamdl (st. 143),

where the elf Dainn, the dwarf Dvalinn, and the giant

Alsvipr are listed as experts in the use of runes, OSinn

unquestionably possesses the most extensive secret

knowledge of their mighty magic. The runic inscrip-

tions do not mention him as the inventor of the runes,

as do the Hdvamdl (ss. 138-139) and the Sigrdrifumdl (st.

3), where OSinn appears under the name Hroptr ("con-

jurer"), but the Stone of Noleby (Sweden, c. 600 ce) says

explicitly that the runes come from the gods. As for the

spells OSinn can cast, the Ljodatdl (stanzas 148-163 of

the Hdvamdl) enumerates quite a few of them: curing

illness, stopping a missile in midair, dispelling witches,

inspiring irresistible love, and so forth.

The prose introduction to the Eddie Lay of Grimnir

tells how OSinn, sitting with his wife Frigg in HliS-

skjalf, his high seat in AsgarSr, is able to watch any-

thing that happens on any of the cosmic levels of the

Germanic universe—a statement that Snorri Sturluson

corroborates {Gylfaginning 9). The special acuity of

OSinn's eyesight is explained in the myth wherein he

pledges one of his eyes in exchange for a draft from

Mimir's well beneath the roots of the cosmic tree Ygg-

drasill, for the sake of the wisdom that it provides (Gyl-

faginning 15).

OSinn's personality shows quite a few conflicting

traits: in the Lokasenna (st. 22), he is accused of unfair-

ness in granting victory, but if he acknowledges that he

let the less deserving win, he justifies himself elsewhere

(e.g., Eiriksmdl 7) by claiming he needed heroes to help

him face the Fenrisulfr during the ultimate combat of

Ragnarok. However, he relishes inciting conflicts and

preventing peace and deceives those who serve him. For

example, when StarkaSr pronounces the ominous for-

mula "Now I give thee to OSinn!" after tying the noose

of calf's gut round Vikarr's neck as he hits him with a

reed, OSinn changes the weak entrail into a sturdy rope

and the reed into a spear, thus transforming the sham

sacrifice into a regicide {Gautrekssaga 7; cf. Turville-

Petre, 1964, p. 45). Under the identity of Bruni, OSinn

kills his devoted friend and protege Harald Wartooth

(Saxo Grammaticus, 8.220), and he does not hesitate to

swear solemnly that he knows nothing about Bolverkr,

under which name he seduced GunnloS in order to
c

swindle her father, Suttungr, out of the mead of poetry

(Hdvamdl 108-109). No wonder, then, that Dagr (in

Helgakvida Hundingsbana 2.34) declares that OSinn is

responsible for all evil, after pointing out (as in

Hdrbarzljod 24) that the god stirred up strife among
close kinsmen!
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OGHMA, an Irish deity associated with war and

magic, can be identified in terms of mythology with the

Gaulish divinity Ogmios. Lucian of Samosata, a Greek

author of the second century ce, describes Ogmios with
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rare and remarkable precision regarding his physical

appearance and theological functions:

In their mother tongue the Celts call Herakles "Ogmios" and

depict him in a most singular manner. He is a very, very old

man who is almost completely bald; what little hair he has

left is entirely white; his skin is wrinkled, burned and almost

tanned to leather, like an old sailor's; he could be taken for

a Charon or for a Japhet of the subterranean domain of Tar-

taros, more than for Herakles; he is dressed in lion skins and

in his right hand he holds a club; the quiver is affixed to his

shoulders, and in his left hand he wields a drawn bow: these

are all the details of Herakles. . . . This old man Herakles

draws behind him a large number of men attached by their

ears by means of thin gold and amber chains resembling

very beautiful neckpieces. Despite the weakness of the links,

the men do not attempt to flee, although it would be easy to

do so; far from resisting, holding themselves tight and fall-

ing over backwards, they all follow their leader and are gay

and content, showering him with praise and all endeavoring

to catch up with him. Wanting to outdistance him, they

loosen the cord as if they were astonished to see themselves

delivered.

In a later passage, Lucian of Samosata says that the

chains tie the ears of the devoted to the tongue of the

god and that in this manner the Gauls symbolize elo-

quence.

Among the continental Celts the name Ogmios also

appears in several defixiones, or inscribed tablets, at

Bregenz; these confirm his role as a binding god. But he

is not cited elsewhere in the Gallo-Roman epigraphy,

since the pax Romana caused his disappearance as a

major deity. His resemblance to Herakles fits in well

with the Celtic concept of war, which is one of exploit

and hand-to-hand combat. (Compare the role of Cu Chu-

lainn in the Irish epic.) The difference is that Ogmios is

a god who controls war and not a hero who wages it.

He is a binding god, the god of magic, and the Irish

comparison complements the attribution of eloquence

with that of writing.

In Ireland Oghma is the champion, brother of Dagh-

dha, and inventor of the system of magical writing that

bears his name, the ogham symbols. He plays a some-

what mitigated role in the mythological tale the Second

Battle of Magh Tuiredh, but he is described in greater

detail in the cycle of Edain, where he calls himself

Elcmhaire, "the great one of envy" or "the mischievous

one." This war god is depicted with all the traits of a

poltroon, which is not dissimilar from certain accounts

of the Greek Ares. In any case the symbolism is usual:

Oghma is the dark side of the sovereign divinity of

which Daghdha is the bright side. The Irish epics occa-

sionally describe a hero wielding a bloody, poisoned

lance who is preceded by a caldron full of blood and

venom (prototype or ancestor of the Grail of Arthurian

legend) into which the lance is plunged to prevent it

from killing those around it. This hero's face is bipar-

tite: amiable and smiling on the right side, dark and

menacing on the left. Under the name of Celtchar ("the

crafty one"), a character from Ulster cycle, the avatar

of the progenitor god finally appears: wounded above

the thigh, he has lost his virility and begets neither son

nor daughter. This trait still conforms to the symbolic

expression.

A formidable and unnamed god, since none has dared

to name him, Ogmios is designated by a name taken

from the Greek and attached to his role as psychopomp:

ogmos ("path"). The Irish theonym is not further ex-

plained by the Gaelic: this cannot be accounted for un-

less the same origin as the Gaulish Ogmios is assumed.

A drawing from the Kunstbuch of Albrecht Durer shows

the Ogmios of Lucian of Samosata; the representation

strictly adheres to all the details of the ancient descrip-

tion.
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OGYU SORAI (1666-1728), Japanese Confucian of the

Ancient Learning school (Kogaku). Sorai was born in

Edo (modern-day Tokyo), the son of Ogyu Hoan (1626—

1705), personal physician to Tokugawa Tsunayoshi

(1646-1709), lord of the Tatebayashi domain and later

the fifth Tokugawa shogun. As a child Sorai began

studying classical Chinese and at the age of seven en-

tered the academy headed by Hayashi Gaho (1618-

1680), the son of the academy's founder, Hayashi Razan

(1583-1657). He progressed quickly in his studies and

by the age of nine was able to write simple composi-

tions; he even kept a diary in classical Chinese.

Sorai's otherwise conventional education and up-

bringing were disturbed in 1679, when he was thirteen.

For reasons that are not clear, in that year Tsunayoshi

banished Sorai's father to the village of Honno in Ka-

zusa, sixty miles from Edo. The exile was understand-

ably difficult, as the family was denied the amenities of

urban life and the company of its social equals. While
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these unfavorable conditions forced the adolescent So-

rai to study on his own, it also gave him first-hand

knowledge of rural life. In 1690 his father was pardoned

and the family returned to Edo, where Hoan once again

served as Tsunayoshi's physician. Sorai established an

academy in Shiba, near the Zojoji, the imposing Pure

Land temple. Here he attracted the attention of the tem-

ple's abbot, Ryoya, who helped him secure a position in

the house of Yanagisawa Yoshiyasu (1658-1714), the

shogun's chamberlain and confidante. Sorai served Yo-

shiyasu for fourteen years and performed a variety of

tasks: he lectured on the Confucian classics, wrote for-

mal Chinese-style histories, punctuated and annotated

Chinese texts, and taught Yoshiyasu's retainers. In 1709

he resigned his position and in 1710 opened a school

called the Ken'enjuku (Miscanthus Patch Academy) in

Kayabacho, not far from Nihonbashi.

Sorai 's personal life was rather tragic. In 1696 he

married a woman named Kyushi who bore him five

children. She died in 1705, and in time all of their off-

spring died as well. In 1715 Sorai married the daughter

of the Mito Confucian Sasa Rikkei (1639-1698?), but she

too died, sometime between 1717 and 1718, without

bearing any children. The deaths of his wives and chil-

dren, together with his own repeated bouts with tuber-

culosis, among other personal tragedies, made Sorai

deeply religious. He came to believe that his survival

was the work of an omniscient and omnipotent Heaven.

He also attributed his scholarly successes to Heaven

and believed that Heaven had chosen him to reveal to

the world the long-obscured meaning of the Chinese

classics. Although modern scholars have seen Sorai's

belief in a sentient Heaven as a reaction to the Neo-Con-

fucians' more rationalistic view of Heaven, there seems

little doubt that his beliefs had much to do with the

unhappy circumstances of his personal life.

Sorai is best known for his dictum "return to the

past." The first manifestations of this neoclassicism in

his work were literary. Inspired by the work of the Ming

dynasty (1368-1644) literary critics Li Pan-lung (151 4—

1570) and Wang Shih-chen (1526-1590), he distin-

guished "ancient" and "modern" Chinese literary styles

and urged his contemporaries to model their poetic and

prose compositions on the former.

After his retirement and the opening of his school in

1710, Sorai turned from literary matters to the more
conventional Confucian issues of self-cultivation and
statecraft. He became a staunch critic of Neo-Confu-

cianism: in Bendo (Distinguishing the Way) and Benmei

(Distinguishing Names) Sorai recommended that his

contemporaries abandon the commentaries written by

Chu Hsi (1130-1200) and his followers and instead

study classical literary styles, etiquette, ceremonial

practices, and forms of dress.

In 1721, Sorai was asked to advise the shogun, Toku-

gawa Yoshimune (1684-1751), and in this capacity he

proposed countless institutional reforms, most of which

survive in his Seidan (A Discourse on Government) and

Taiheisaku (A Proposal for a Great Peace). His most am-

bitious recommendation was his plan for the rustica-

tion of the warrior population of the cities and castle

towns, which was designed to liberate warriors from

the urban commercial economy and thus from the cycle

of consumption, indebtedness, and poverty. His aim

here was not to return the country to a natural econ-

omy, as is often thought, but to make warriors self-suf-

ficient. He believed that classical Chinese institutions

could solve the problems of his day, and so he recom-

mended the adoption of the well-field, rank-in-merit,

Six Office, and Six Ministry systems. He also suggested

the introduction of supplementary salaries to allow tal-

ented individuals of low rank to serve in high positions,

and the use of copper cash as a standard for determin-

ing the value of gold and silver.

Although Sorai's ideas and proposals seem to be the

product of his profound sinophilia, they had more com-

plex and diverse sources: first, his deep, personal belief

in Heaven and its agents, the sages and early kings; sec-

ond, his confidence that the culture and institutions cre-

ated by the sages and early kings of Chinese antiquity

were sufficiently universal to occasion their adoption in

his time; third, his belief that social and cultural con-

ditioning would eventually counteract the strangeness

of Chinese culture and institutions; and finally, his be-

lief in the value, even superiority, of classical Chinese

civilization.

{See also Confucianism in Japan.]
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OHRMAZD. See Ahura Mazda and Angra Mainyu.

OKINAWAN RELIGION. Okinawa is the largest

and the main island of the Ryukyu Islands, an archipel-

ago extending from Kyushu to Taiwan and consisting of

140 islands arranged in four groups: Amami Oshima,

Okinawa, Miyako, and Yaeyama. Okinawa's influence

has long been dominant, and the four island groups, de-

spite local variations, are basically similar in language,

culture, and religion. Okinawa and Japan share a com-

mon cultural and linguistic origin, but they eventually

became separate polities, probably about 500 ce. There-

after, both China and Japan exerted strong influence.

Okinawa, an independent kingdom from 1429 to 1879,

paid tribute to China from 1372 to 1872. Japan's influ-

ence intensified in 1609 with the conquest of Okinawa

by the Satsuma clan from Kyushu. In 1879 Okinawa

was annexed by Japan, and, except for the period from

1945 to 1972, when it was occupied by the United

States, it has since remained an integral part of Japan.

It is difficult to distinguish the indigenous elements of

traditional Okinawan religion from those of foreign or-

igin. From China came Confucianism for the upper

classes, and the lunar calendar, divination, and ances-

tral rites for the lower classes. The influence of sectar-

ian Buddhism from Japan has been minor, although

Japanese folk Buddhism has influenced funerary rites

and ancestral memorials. After 1879 state Shinto was

introduced, but it received only formal observance.

Christianity entered in 1846; after World War II it ex-

panded as American influence increased. Since 1945

several new religious movements from Japan have at-

tracted many followers.

Traditional Okinawan religion is best understood as a

folk religion sharing many characteristics with Chinese

and Japanese folk religion. The annual cycle of festivals

follows the Chinese lunar calendar, and most festivals

relate to farming, fishing, or ancestors. Rites of passage

are observed much as in Japan. The Okinawan belief in

sacred beings called kami is not substantially different

from beliefs held in Japan. Nature kami are prominent,

especially those related to the sea, mountains, and

fields. Sacred groves are the most archaic sites for the

worship of kami. The kami of wells, springs, and hearth

or fire are important to households. The hearth is iden-

tified with the continuity of a household, and ashes are

taken from it when a branch house separates from the

main house. The kami of the hearth, symbolized by the

three stones of the hearth, is the household's link with

higher kami. Okinawan scholars claim that the worship

of this kami is more ancient, universal, and central to

the household than ancestral rites.

A salient feature of traditional Okinawan religion is

the spiritual and ritual primacy of women. A creation

myth from the Omoro Soshi, a collection of traditional

Okinawan songs, poems, and prayers compiled in the

sixteenth and seventeenth centuries, traces the creation

of the world to brother and sister kami. At all levels of

Okinawan society women take the lead in religious mat-

ters and men in secular concerns. Until 1879 the reli-

gion of the kingdom centered in a female relative (usu-

ally a sister) of the king, who acted as a priestess

(kaminchu or "kami-person" ; Jpn., kannushi). Kaminchu

control and propitiate kami on behalf of their group.

They also serve at regional and village levels and for

each kin group. The most common type of priestess is

the nuru (Jpn., noro). A village nuru inherits her posi-

tion, lives in a shrine-house, and is responsible for pro-

tective and fertility rites. The kin-group nuru, of high

spiritual birth, is self-recruited, serves in her natal

house, and performs rituals and prays for the welfare of

the family. All nuru serve for life. The two ritual foci of

the household, the altar to the hearth kami in the

kitchen and the ancestral altar, are both the charge of

the senior female member of the household. Another fe-

male religious specialist is the shaman or yuta. She

works alone and represents no group. She is chosen by

a kami, and often suffers misfortune because of her call-

ing. After an initiatory struggle she recovers, and there-

after she attracts those in need of advice and help, usu-

ally concerning health problems. Through her various

supernatural techniques, she is believed to be able to

discern the cause of illness and to bring about a cure.

The most common supernatural cause of sickness is in-

correct performance or neglect of worship. Although

yuta are opposed by nuru and are proscribed by the gov-

ernment, they have the confidence of many followers

who consult them often.

Another prominent feature of traditional Okinawan

religion is ancestral rites, which reflect a high degree of

Chinese and Japanese influence. Scholars have noted

that ancestral rites are not basic to traditional Okina-
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wan religion and that Buddhism exists primarily as a

cult of the dead. Almost every household has an ances-

tral altar on which are placed the ancestral tablets. A

funeral is followed by a mourning period of forty-nine

days, and memorial rites are observed at specified pe-

riods over thirty-three years. A special element in Oki-

nawan funerary and memorial observances is the use of

a kin group or family tomb. The simplest and most an-

cient are caves sealed with stones. More recent and

elaborate tombs are of two styles: the gable-roofed type

and the omega-shaped tomb. In the past, following the

most common form of body disposal, an encoffined

body was placed in a tomb; after several years family

members would remove the body and wash the bones,

which were then placed in an urn and returned to the

tomb. The final ritual act was to empty the urn thirty-

three years later into the back of the tomb.

Following the death of many nuru in 1945 and

changes in Okinawan social structure since the war, the

ritual supremacy of women has generally declined, al-

though the yuta have gained in numbers and influence

over the past few decades, especially in the cities. An-

cestral rites of the kin group and household seem to be

maintaining their vitality, although the practice of

bone-washing has disappeared and other rites are being

simplified. Voluntary religious groups with male lead-

ers are increasing. In the future, Okinawan religion will

no doubt increasingly come to resemble religion in

mainland Japan.

[See also Japanese Religions, overview article, and

Kami.]
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OKUNINUSHI NO MIKOTO, also known as

Okuni or Onamuchi, is one of the major deities, or

kami, in Japanese mythology. The earliest chronicle of

Japan, the Kojiki (712 ce), refers to him as "the kami of

the Great Land." According to legend, Okuni came to

the land of Inaba with his brothers to court a Yakami

beauty. Because his brothers made him carry their

heavy bundle, he reached the shore of Inaba long after

they did. On the beach Okuni found a white hare crying,

and he asked the reason for the animal's distress. The

hare replied that he had been bitten by a shark and that

Okuni's brothers had advised him to bathe his wounds

in salt water, but the treatment had only aggravated his

pain. Okuni told him to use fresh water and apply sedge

pollen to the wound. The hare was cured and in grati-

tude promised that the beautiful maiden of Yakami

would marry none but Okuni.

Rebuffed by the Yakami maiden, Okuni's brothers

learned of the hare's promise, and tried to kill Okuni.

Twice he was crushed to death, first by a rolling boulder

and later by a falling tree, but on both occasions his

mother, Kami-musubi, came to his rescue and restored

him to life.

Okuni then decided to leave Inaba and go to Izumo,

where he met Suseri, daughter of the Sun Goddess's

brother Susano-o. Suseri fell in love with Okuni, but to

gain her hand he had to submit to many tests. After suc-

cessfully passing all the ordeals, he was admitted to Su-

sano-o 's house and waited there for a chance to steal

away with Susano-o's possessions. An opportunity came
when Susano-o was lulled to sleep as Okuni picked lice

from his hair. Okuni stole Susano-o's weapons and his

koto (a zitherlike musical instrument that was some-

times used for sorcery) and carried Suseri away on his

back.

Okuni married Suseri, but he had a roving eye and

courted beautiful maidens from lands as far away as

Koshi and Yamato. Although Suseri was jealous, she

could do nothing about his liaison with other women,

many of whom helped him to attain power and wealth.

Okuni allied himself with Sukunahikona, a dwarf god

who had crossed the sea to Izumo in a bean pod boat.

Shortly thereafter the forces of Amaterasu reached Izu-

mo's frontiers, and a power struggle ensued. After long

negotiations Okuni renounced his political power and

retired to Kizuki Shrine (later known as Izumo Shrine).

He did, however, retain spiritual power over Izumo.
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Ever since these legends were incorporated into the

Kojiki, the high priest (kuni no miyatsuko) of Izumo

Shrine has enjoyed the privilege of presenting congrat-

ulatory prayers upon the accession of each sovereign.

Legend has it that Okuni meets with other deities from

all over Japan once a year in Izumo during the tenth

lunar month, usually the season of the first crop-tasting

festivals. He is revered as the guardian of good mar-

riages and god of agricultural fertility, and is the prin-

cipal deity of Izumo Taishakyo, a Shinto sect whose

headquarters are located in the town of Kizuki, Shi-

mane Prefecture.

[See also Japanese Religion, article on Mythic

Themes.]
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OLAF THE HOLY (r. 1015-1030), ruler of Norway
and Scandinavia's first saint. A missionary king who
strove to impose religious unity on Norway, Olaf had

great influence on the practice of traditional religion in

Norway and Iceland. Olaf (also called Olaf the Stout

and Saint Olaf) was a descendant of Harald I (known as

Fairhair). He became a Viking at a young age, harrying

ships in the Baltic and then off the coast of England.

Later he fought for the duke of Normandy. Spurred by

a prophetic dream, Olaf began his return to Norway to

become king, stopping on the way to spend the winter

of 1013-1014 in Rouen, where he was baptized.

In 1028 Olaf was forced to flee Norway because of

conflicts with powerful Norwegian chieftains who were

allied with the Danish king, Knut. While in exile he had

another dream: that it was God's will that he reconquer

Norway. Accordingly, he returned—with Swedish help

—

only to meet defeat and lose his life at the Battle of

StiklastaSir in 1030. Soon after his death Olaf was sanc-

tified. His former enemies in Norway rapidly became

disenchanted with the new Danish rulers, ousting them

and declaring Olaf's son Magnus king.

The question of why Olaf expended so much effort to

bring Christianity to Norway is an interesting one, es-

pecially since his mission eventually destroyed him.

Monarchy was vital for Christian ideology at that time.

The throne represented justice and peace. In becoming

a Christian, Olaf became joined to a more enlightened

world—materially richer and with higher ideals—than

Scandinavia then was. He sought to create peace, and

for this he needed the support of the great leaders. Ap-

proaching his goal with missionary zeal, Olaf converted

his countrymen ruthlessly and confiscated the property

of those who refused to convert.

The key to Olaf's success lay in his effectiveness at

destroying the old religion, which he accomplished in

part by exposing it to ridicule. On one occasion, reports

reached the king that during the winter the farmers of

Halogaland were holding great feasts to appease the

/Esir, who had become angry because the farmers had

let themselves be baptized by Olaf. In this feast of pro-

pitiation cattle and horses were slaughtered and their

blood spread on pedestals for the purpose of improving

harvests. When Olaf summoned the farmers to account

for their acts, however, they would admit only to com-

munal drinking.

In a similar incident, the farmers of Maerin denied

having included sacrifices to the Germanic gods in their

Yule feasts. Olaf continued forcing the inland Norwe-

gians to convert until Dala-Gudbrand called up a large

force of farmers to oppose the king and proposed this

plan of action: "If we bear Thor [Porr] out from our

temple, where he stands here in this farm and has al-

ways helped us, and if he sees Olaf and his men, they

will melt away, and he and his men become as nothing"

(Snorri Sturluson, Heimskringla 8-11). This plan was

accepted. And when Olaf arrived he learned that the

farmers had a god who was visibly present, everyday,

made up in the image of Porr: "He has a hammer in his

hand and is of great size and hollow inside, and he

stands on a pedestal. ... He receives four loaves of

bread every day and also fresh meat" (Heimskringla 13-

16). The following morning the farmers carried out the

huge statue of Porr, and Dala-Gudbrand challenged

Olaf, asking him where his god was. Olaf instructed a

follower to strike the idol with a club if the farmers

were to look away. Then he instructed the farmers to

look to the east if they wanted to see the Christian

god—just as the sun came over the horizon. At this mo-

ment Olaf's follower struck the idol, and as it fell to

pieces, out sprang adders and other snakes and mice as

big as cats. When the frightened farmers tried to flee,

Olaf offered two alternatives, do battle or accept Chris-

tianity, whereupon they all accepted the new faith.
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OLDENBERG, HERMANN (1856-1920), German
Sanskritist, Buddhologist, and historian of religions.

Born in Hamburg on 31 October 1854, the son of a Prot-

estant clergyman, Hermann Oldenberg completed doc-

toral studies in classical and Indie philology in 1875 at

the University of Berlin with a dissertation on the Arval

Brothers, an ancient Roman cult fraternity. He submit-

ted his habilitation thesis at Berlin in Sanskrit philol-

ogy in 1878, going on to become professor at the Uni-

versity of Kiel in 1889, and then at Gottingen from 1908

until his death on 18 March 1920.

Publishing an edition and translation of the Sahkha-

yana Grhyasutra in 1878, the young Oldenberg then

turned his attention to the Pali Buddhist texts, and it is

due to him as much as to any single scholar that serious

inquiry into these materials was begun. Previous de-

cades of nineteenth-century European Buddhist re-

search had focused on Mahayana Sanskrit (and Tibetan)

texts, through which the historical Buddha and the

early history of Buddhism were only dimly apparent.

Oldenberg edited and translated into English the im-

portant Pali chronicle, the Dipavamsa, in 1879; he also

edited the Vinaya Pitaka ("discipline basket") of the Pali

Tipitaka (1879-1883), then published English transla-

tions of these texts (1881-1885) with T. W. Rhys Davids,

founder of the Pali Text Society. The signal publication

of this period of intense research on Buddhism is his

Buddha: Sein Leben, seine Lehre, seine Gemeinde (1881),

written when he was only twenty-six, and "perhaps the

most famous book ever written on Buddhism" (J. W. de

Jong, Indo-Iranian Journal 12, 1970, p. 224).

While Oldenberg's active interest in Buddhist studies

never flagged, Buddhism was for him one dimension of

what was to be his Lebenswerk: nothing less than the

systematic examination of India's earliest religious his-

tory. Indeed, his achievements in Vedic studies are—if

this is possible—even more consequential than his con-

tributions to Buddhist studies. Taken together, his Die

Hymnen des Rigveda (1888), Die Religion des Veda (1894),

and Rgveda: Textkritische und exegetische Noten (1909-

1912) constitute a triptych of enormous and continuing

importance for research on the form, meters, and tex-

tual history of the Rgveda Samhita. Further, his trans-

lations of several Vedic Grhyasutras {sutras on domestic

religious ceremonies), his book-length studies on the

Brahmanas and the Upanisads, and his numerous arti-

cles on Vedic topics complete an imposing legacy of me-

ticulous scholarship.

Through Hermann Oldenberg's efforts, the sustained

historical and literary inquiry into Vedic and Buddhist

religions attained maturity. His concern to penetrate to

the historical foundations of Buddhism and Vedism,

which was representative of contemporary trends of

German historical scholarship in the late nineteenth

and early twentieth centuries, may seem somewhat na-

ive to scholars in the late twentieth century. Oldenberg

died little more than a year before the first productive

season of archaeological investigations in the Indus Val-

ley, work destined to alter decisively many then-pre-

vailing conceptions of the earliest stages of Indian civi-

lization and religion. One can only conjecture how he

would have responded to these discoveries. It seems al-

together certain, however, that he would have dealt

with them in that same clear-sighted, unsentimental,

and critical fashion that characterized all his scholarly

work. His persisting efforts to unveil the earliest stages

of India's religious thought and history, his rigorous

philological method, and the degree to which he inte-

grated insights from other disciplines, stand as impor-

tant monuments that will continue to inform and guide

research.
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OLMEC RELIGION. The Olmec occupied southern

Mexico's tropical lowlands in southeastern Veracruz

and western Tabasco between 1200 and 600 bce. Like

other Mesoamerican peoples of the period, they lived in

villages, practiced agriculture based on maize cultiva-

tion, and produced pottery. However, they differed from

their contemporaries in their more complex social and

political institutions, in the construction of large cen-

ters with temples and other specialized buildings, and

in their development of a distinctive style of art ex-

pressed in monumental stone sculptures and exquisite

small portable objects. If they had a writing system,

none of their texts have survived; everything we know
about the Olmec is based upon archaeological excava-

tions at San Lorenzo, La Venta, Laguna de los Cerros,

Tres Zapotes, and other major centers. Although reli-

gion is a most difficult aspect of prehistoric life for ar-

chaelogists to reconstruct, Olmec architecture, sculp-

ture, and artifacts provide many useful insights into

their religious beliefs and practices.

Study of Olmec Religion. Archaeological, historical,

and ethnographic information provides the basic data

for reconstructing ancient Mesoamerican religions. Ar-

chaeological data on prehistoric cultures must be inter-

preted in light of information about later, better docu-

mented cultures or studies of modern groups on

approximately similar levels of development. For the

Olmec, the archaeological data consist of sculptures, ar-

chitecture, and artifacts. We interpret these in terms of

Spanish accounts of Aztec and Maya religions dating

from the sixteenth century ce and of contemporary eth-

nographic studies of religious practices among modern

Mesoamerican Indians and tropical forest groups living

elsewhere in Latin America. The basic assumption un-

derlying this approach is summarized in the assertion

that "... there is a basic religious system common to

all Mesoamerican peoples. This system took shape long

before it was given monumental expression in Olmec

art and survived long after the Spanish conquered the

New World's major political and religious centers" (Jor-

alemon, 1976, pp. 58-59).

Studies of Olmec religion rely heavily on icono-

graphic analyses of the Olmec art style as expressed in

over two hundred known stone monuments and

hundreds of small portable objects. These studies have

particularly emphasized the identification of deities

while neglecting ritual and many other topics. Scholars

tend to accept Joralemon's premise of continuity de-

spite legitimate criticisms. And while this historical-

ethnographic approach has been quite productive, it

does have some serious weaknesses. For example, we
cannot automatically assume that symbols and motifs

retained the same basic meanings over several millen-

nia and over long geographical distances. Furthermore,

the much later Aztec religion, which is the primary

model for comparison, may be an inappropriate model

for the Olmec. The Aztec numbered in the millions

whereas Olmec polities contained only a few thousand

people at most. The tremendous disparity in social com-

plexity implied by these differences may also indicate

fundamental differences in their religious institutions

and beliefs. Nevertheless, until archaeologists find ways

to replace historical and ethnographic analogy as their

primary interpretive tool, we will be forced to depend

on such comparisons, and we must try to employ them

as judiciously as possible.

Characteristics of Olmec Religion. The fundamental

pattern of Olmec belief seems to have centered on the

worship of numerous high gods or supernatural forces

that controlled the universe and sanctioned the human
sociopolitical structure. Human interaction with them

required complex rituals in temples and other sanctified

places, and could be achieved only by religious special-

ists whose personal qualifications or social position

qualified them for the task. The belief system they

served included a pantheon, a cosmology that explained

and structured the universe, and a set of ritual activities

that expressed the cosmology.

The pantheon. The nature of the Olmec pantheon is a

topic of some controversy. Some scholars argue that Ol-

mec supernaturals were not gods in the Western sense

of recognizably distinct personalities, while others ac-

cept the existence of deities but disagree on their iden-

tifications. For example, what in this article is called

the Olmec Dragon has been variously identified as a

were-jaguar combining human and feline traits, a cai-

man, a toad, or a manatee! The reason for the confusion

is that we have difficulty comprehending the subject

matter of Olmec art. The beings portrayed are fre-

quently "creatures that are biologically impossible,"

things that "exist in the mind of man, not in the world

of nature" (Joralemon, 1976, p. 33).

The most thorough research on the Olmec pantheon

has been done by Peter D. Joralemon, who originally

defined ten Olmec deities (Gods I-X) but later reduced

these to six, conforming to three basic dyads (Joralemon,

1971, 1976). Olmec art portrays the deities as creatures

combining an endless and bewildering array of human,

reptilian, avian, and feline attributes. The most com-

monly depicted pair are the Olmec Dragon (God I) and the

Olmec Bird Monster (God III). [See Iconography, article on

Mesoamerican Iconography.] The Olmec Dragon, be-

lieved to be a crocodilian with eagle, jaguar, human, and

serpent attributes, appears to signify earth, water, fire,

and agricultural fertility, and may have served as the

patron deity of the elite. The Olmec Bird Monster is
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a raptorial bird, tentatively identified as a harpy eagle,

with mammalian and reptilian features. Joralemon as-

sociates it with maize, agricultural fertility, the heav-

ens, and mind-altering psychotrophic substances.

Joralemon suggests that the Olmec Dragon was a

predecessor of numerous later deities, specifically the

Aztec gods Cipactli, Xiuhtecuhtli, Huehueteotl, Tonaca-

tecuhtli, and Quetzalcoatl and the Maya god Itzamna.

Some authorities dispute these proposed linkages with

later deities, but unfortunately we lack a coherent

methodology for resolving the issues of continuity and

change in deity concepts through time.

Gods II and IV form an agricultural-fertility complex.

God II has maize cobs sprouting from a cleft in the top

of its head, and may be an ancestor of later Aztec maize

deities such as Centeotl. God IV is an infant or dwarf,

probably associated with rain, whom Joralemon sees as

an early form of later rain deities, such as the central

Mexican tlalocs and Maya chacs.

The final Olmec dyad consists of Gods VI and VIII.

God VI is a deity of springtime and renewal who sym-

bolizes reborn vegetation, and is thought to be an ana-

log to Xipe Totec, the Aztec god whose priests wore hu-

man skin, flayed from sacrificial victims, as a sign of

rebirth. God VIII is the death god, called Mictlante-

cuhtli by the Aztec, and symbolized by a fleshless hu-

man jaw.

Although much remains to be learned about the Ol-

mec pantheon, the importance of agricultural and fer-

tility deities is evident. This is not surprising in view of

the fact that farming was the most important subsist-

ence activity among the Olmec, but it does mark the

earliest clear formulation of such deity concepts in Me-

soamerica and represents a major Olmec contribution

to Mesoamerican culture.

Religious specialists. There is no evidence in Olmec
society of an elaborate religious bureaucracy compara-

ble to that reported for the Aztec. The small size of Ol-

mec groups probably precluded this development.

Some scholars have called Olmec society a theocracy,

but there is no evidence to warrant such a conclusion,

although priests were undoubtedly members of the

elite. Peter T. Furst has persuasively argued that certain

Olmec art objects portray the theme of a "jaguar-sha-

man transformation complex" in which human sha-

mans assumed the guise of their jaguar alter egos (see

Furst's article "The Olmec Were-Jaguar Motif in the

Light of Ethnographic Reality," in Dumbarton Oaks

Conference on the Olmec, edited by Elizabeth P. Benson,

Washington, D.C., 1968, pp. 79-110). It is not clear

whether Olmec shamans were also elite priests, but it

does seem likely.

Cosmology. Although the lack of written accounts

makes it difficult to reconstruct Olmec cosmology, the

archaeological record contains some interesting clues.

Two sculptured monuments from the San Lorenzo area

form the basis of the so-called Stirling hypothesis,

named after its formulator, Matthew W. Stirling. Stir-

ling maintained that each monument shows a jaguar

having sexual intercourse with a woman and that they

portray the mythic origin of the were-jaguars so com-

mon in Olmec art. Unfortunately, both monuments
were badly mutilated in antiquity, and their subject

matter is not at all clear.

Another important insight into Olmec cosmology may
be contained in depictions of caves. Sculptured scenes

of people seated in caves or emerging from cavelike

niches suggest an early occurrence of the pan-Mesoam-

erican belief that ethnic groups and deities emerged on

to the surface world through caves, which served as

doorways to and from the supernatural realm inside the

earth. [See Caves.] In some cases the Olmec depictions

clearly represent the mouth of the Olmec Dragon. Well-

preserved Olmec-style paintings deep within caves in

the states of Guerrero and Morelos far from the Olmec
Gulf Coast homeland reinforce this interpretation.

Ritual. One of the least understood aspects of Olmec
religion is ritual. We know something about the archi-

tectural settings in which rituals were held and about

the nonperishable objects that we assume were used in

ritual contexts, but Olmec dances, prayers, chants,

feasts, and other behaviors are lost forever.

Pole-and-thatch temples on the summits of earth

mounds are widely regarded as having been a focal

point for elite rituals. These small structures most likely

housed the most important cult images and served as

sanctuaries where the priests and leaders gathered in

seclusion to conduct the esoteric rites to which only

they were privy. The open courtyards and plazas sur-

rounding the mounds were well suited for more public

celebrations attended by the general populace.

Archaeological excavations have revealed numerous

unusual architectural features that were either used in

ritual or had some specific sacred meaning. For exam-

ple, the gigantic artificial ridges built onto the sides of

the San Lorenzo plateau may represent an attempt to

transform the entire community into a bird effigy simi-

lar to the much smaller effigy mounds constructed by

later Indian cultures in what is now the midwestern

United States. The twenty or so deep depressions in the

surface of San Lorenzo probably originated as sources

of soil for mound construction but were later converted

into sacred water reservoirs by lining them with special

materials. Flooding was prevented by elaborate drain
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systems constructed of hundreds of U-shaped stone

troughs. These reservoirs may have provided water for

domestic use, but the year-round availability of fresh

water from nearby springs, the substantial labor in-

vested in constructing the drain systems, and the water-

deity symbolism on several associated monuments all

suggest a ritual function. Two potential uses have been

suggested: one is that they served as ritual bathing sta-

tions for priests, the other that they were holding tanks

for sacred animals such as caimans or manatees.

The Olmec probably played a ritual ball game similar

to those popular in later times, as evidenced by clay fig-

urines depicting males dressed in ballplayer garb and

who at times hold what appears to be a ball. A rectan-

gular group of four mounds at San Lorenzo has been

interpreted as a formal ball court; and although it lacks

the rings and benches of later courts, residue of a rub-

ber-like substance found at this site may be the rem-

nants of a ball. Some authorities have suggested that

the numerous colossal heads found at several Olmec

sites depict ballplayers wearing helmets, but the most

recent consensus is that these remarkable basalt human
portraits represent individual Olmec rulers. The ball

game played by later Mesoamericans did have secular

aspects, but it is generally regarded as a primarily reli-

gious observance in which players represented super-

naturals.

Evidence of a common yet perplexing aspect of Olmec

ritual centered around the burial of precious objects in

caches and offerings has been found at La Venta. Some
caches contain only one or a few objects while others

include enormous amounts of material. The small offer-

ings include stone figurines and celts, pottery vessels,

and a variety of personal ornaments, even though these

are generally not associated with burials. Some offer-

ings display ideologically significant patterns in the

placement of objects, such as celts arranged in geomet-

ric patterns or stylized deity faces. One particularly in-

teresting cache from La Venta contains jadeite human
figurines placed to show a procession scene with four

individuals filing past what appears to be an Olmec

ruler and his retinue.

The most unusual buried features are the so-called

Massive Offerings at La Venta. Huge steep-sided pits

were dug into the subsoil and immediately filled with

thousands of serpentine blocks laid in clay and topped

with a mosaic of finely worked blocks forming a gigan-

tic mask of the Olmec Dragon. Four Massive Offerings

have been discovered at La Venta, and like many archi-

tectural features at the site they occur in bilaterally

symmetrical positions vis-a-vis the site's centerline. It is

possible that all the subsurface offerings at La Venta

form a colossal pattern of unknown ritual significance,

but we do not yet have enough pieces of the puzzle to

be able to identify the pattern.

Just as Olmec constructions provide insights into the

settings for ritual, their art objects and other artifacts

alert us to the nature of some of the rituals. Museums
and private collections contain hundreds of exotic ob-

jects to which we can reasonably assign a ritual func-

tion even though we do not know their specific uses. An-

thropomorphic and zoomorphic figurines, masks, celts,

"spoons," "stilettos," and a host of miscellaneous ob-

jects, frequently decorated with religious designs and

symbols, indicate a well-developed set of ritual para-

phernalia. The objects are often made from jadeite, ser-

pentine, and other blue-green stones whose color ob-

viously had some special significance. In most cases we
do not know the functions of these objects but the sti-

lettos may have served as bloodletters used in ritual au-

tosacrifice and the "spoons" may have been used for the

administration of hallucinogenic substances. Evidence

for the use of mind-altering substances by the Olmecs is

weak, but most scholars assume such practices were

part of Olmec ritual.

Other ritual accoutrements include iron-ore mirrors,

which are masterpieces of pre-Columbian lapidary

work. Made from large rectangular pieces of magnetite,

ilmenite, and hematite, the polished concave surfaces of

these mirrors have such fine optical qualities that they

can be used to ignite fires and project camera-lucida

images on flat surfaces. An enigmatic grooved rectan-

gular bar of magnetic hematite found at San Lorenzo

has been shown to be a compass needle, probably used

in geomantic ritual rather than as a utilitarian device.
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QLQRUN is the high god of the Yoruba people of

southwestern Nigeria. He has also been referred to as

Olodumare, which is believed to be an older name for

this god. Olorun is considered the king of the gods, and

his name means literally "the owner of the sky."

As the high god, Olorun stands in relation to the other

Yoruba gods as a father stands to his children, and

these other gods, or orisa, are in fact considered to be

his children. Olorun, as in many West African religions,

is a remote deity without any traditional cult that wor-

ships him directly. In this respect Olorun is similar to

the high gods of neighboring peoples in Nigeria, such as

Osanobua (or Osa) among the Edo (Benin) people.

However, he is not forgotten or ignored by the Yor-

uba. It is believed that all offerings and prayers ulti-

mately find their way to Olorun, but he accepts offer-

ings and makes his wishes known through lesser gods.

Esu, a Yoruba deity who serves as Olorun's messenger,

carries the wishes of Olorun to the orisa and the prayers

of the people from the orisa to Olorun. Furthermore,

Olorun is remembered in most rituals, at least in the

traditional conclusion, "May Olorun accept it." In many
proverbs and figures of speech, the name and figure of

Olorun are prominent, as in the morning greeting "May
Olorun awake us well" or the proverbs "No one but Olo-

run may put a crown on a lion" and "Olorun drives

away flies from the tailless cow."

Olorun is also important in the Yoruba pantheon in

that he determines the fate of each person. Prior to

birth, a person's ancestor guardian soul kneels before

Olorun and receives a destiny. This destiny is forgotten

at birth, however, and can only be rediscovered through

divination. Although Olorun can modify individual des-

tinies in certain ways, the amount of time given to

people on earth remains fixed. Olorun is also seen as a

powerful moral agent insofar as he judges each soul af-

ter death. People who have lived moral lives are re-

warded with a brief afterlife that is followed by re-

incarnation. Evildoers, on the other hand, are never

reincarnated and are sent by Olorun to the "place of

potsherds" where they suffer in a peppery, hot, atmo-

sphere.

The figure of Olorun became more prominent during

the colonial era, probably as a result of Muslim and

Christian emphasis on monotheism. Although he was

always believed to be the high god, Olorun formerly

had no specific temples or cults dedicated to him; now,

however, temples dedicated to him may be found in

Yorubaland. Moreover, the modern Yoruba say that Olo-

run is the giver of law and the controller of life and

death. Since 80 percent of all Yoruba claim allegiance

to either Islam or Christianity, scholars have raised the

possibility that these attributes or functions are accre-

tions for Olorun under the indirect influence of the

monotheistic traditions. In the original form it seems

that Olorun may have been far more remote, removed

from any interference in natural, historical (except

mythic), or social events, although early tradition does

associate Olorun with the afterlife and the process of

reincarnation. Furthermore, Olorun figures initially in

the creation myth—he gave the task and materials of

creation to one of his sons, Obatala, but it was another

son, Oduduwa, who was destined to finish the creation.

In general, however, the orisa play a more prominent

role in these areas.

Despite the sparsity of rituals attached to him in Yor-

ubaland, Olorun has diffused to the New World, partic-

ularly to northeastern Brazil. There he tends to be iden-

tified with God, the father of the Christian Trinity, and

according to local theology he works primarily through

his principal orixa (orisa), Jesus Christ, referred to as

Oxala or Zambi. However, Olorun is sometimes even

identified as this principal orixa, so the transference is

ambiguous. The day dedicated to Oxala is Friday,

thought to be a possible survival from Islam. The per-

mutations from Africa to the New World are many

—

Olorun has been reported as a deity in the Shango cult

of Recife, Brazil—so there is no simple way by which

this Yoruba high god can be traced to the New World.
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OM, a contraction of the sounds /a/, /u/, and /m/, is con-

sidered in the Hindu tradition to be the most sacred of

Sanskrit syllables. In a religious setting that reveres the

intrinsic power of sound as a direct manifestation of the
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divine, a setting in which the hierarchy of scripture is

headed by the Sruti ("heard") texts and in which oral

tradition has preserved the religious language un-

changed over millennia, om is the articulated syllable

par excellence, the eternally creative divine word. In-

deed, the Sanskrit word denoting "syllable" (aksara, lit-

erally "the imperishable") commonly serves as an epi-

thet for om. Its other epithets include ekaksara ("the one

syllable" but also "the sole imperishable thing") and

pranava (from pra-nu, "to utter a droning"); the latter

term refers to the practice of initiating any sacred reci-

tation with a nasalized syllable. The syllable om itself

has been associated with the Sanskrit root av ("to drive,

impel, animate"; Unadi Sutra 1.141). It is represented

graphically by a familiar mystical symbol combining

the syllable's three components.

Articulated at the beginning and end of recitations

and prayers, om is a particle of auspicious salutation,

expressing acknowledgment of the divine or solemn af-

firmation, in which latter sense it is compared with

amen ("verily, this syllable is assent"; Chandogya Upa-

nisad 1.1.8). Evidence of its use as an invocation occurs

in the Rgveda; though it appears in a relatively late sec-

tion (1.164.39), this note dates the practice to at least

1200 BCE.

From the sixth century bce, the Upanisads make di-

rect mention of om. One of the oldest Upanisads, the

Chandogya, discusses the syllable at length in setting

forth rules for the chanters of the Samaveda and states

that "one has to know that om is the imperishable"

(1.3.4). By sounding om, one intones the Udglta, the es-

sential canto of the Vedic sacrifice (1.1.5).

In the Katha Upanisad, the figure Death defines om
as the goal propounded by the Vedas, and proclaims

that anyone who meditates on the syllable om can at-

tain brahman (1.2.15-16). A later Upanisad, the Taitti-

rlya, indicates that om is both brahman and the cosmos

(1.8.1-2): the sound symbol is identical to what it rep-

resents.

The first chapter of the Mandukya, one of the latest of

the Vedic Upanisads, is devoted to the elucidation of

om. The sacred syllable is divided into its four phonetic

components, representing the four states of mind, or

consciousness: /a/ is related to the awakened state, /u/ to

the dream state, /m/ to dreamless sleep, and the syllable

as a whole to the fourth state, turlya, which is beyond

words and is itself the One, the Ultimate, the brahman.

"One should know om to be God seated in the hearts of

all" (1.28).

The sixth chapter of the Maitrayaniya, possibly the

latest of the Vedic Upanisads, is devoted entirely to the

discussion of the sacred syllable, referred to as the "pri-

mary sound" (6.22). The devotee is enjoined to meditate

on the Self as om (6.3). When om is articulated, the

sound "rises upward." The chapter closes with the in-

vocation "Hail om\ Hail brahmanl"

When the Bhagavadglta—a fragment of the Maha-

bharata, perhaps contemporary with the latest of the

Vedic Upanisads—proclaims that "the imperishable is

brahman," it plays on the term aksara, which may be

read either as an adjective {^'brahman is imperishable")

or as a substantive {^'brahman is the Imperishable [i.e.,

om]").

Manu (Manusmrti 2.74) echoes the assertion made in

the Chandogya regarding the articulation of om preced-

ing any sacred recitation, and prescribes that it be re-

peated not only at the beginning but also at the end

of the daily recitation of the Veda, under penalty

of losing the merit attached to such an exercise. He
adds that Prajapati, the creator, extracted the milk of

three cows (i.e., the three primary Vedas) in order to

draw the three phonetic components that make up the

syllable.

Through imagery borrowed from archery, the Mun-
daka Upanisad indicates how the articulation of om was

integrated into the practice of meditation according to

Indian thought: the syllable om is the bow, the atman

(the self) is the arrow, and brahman is the target (2.2.3-

4). One must bend toward the target without diverting

the mind; one must make oneself identical to the arrow.

(The same image is found in the Bhdgavata Purana.) The

Yoga Sutra of Patanjali mentions that the various yoga

systems all insist on the importance of om as a symbol

of the devotee's attempt to unite with the Absolute, a

goal that is itself the prerequisite to any practice of

meditation.

In later times om stands for the union of the three

gods of the Hindu triad, Brahma (the creative force, or

/a/), Visnu (the sustaining force, or /u/), and Siva (the

dissolving force, or /m/).

As the primary sound symbol for an Indian tradition

maintained continuously from the age of the Vedas into

modern times, the syllable om stands charged with an
unquestionable religious energy. Its use as a mantra for

profound meditation reflects the Vedic teaching that the

devotee is one with the sacred sound and all it repre-

sents. Through its constant repetition in recitations,

prayers, and even recently composed sacred texts it acts

as a pitch that tunes the worshiper to the heart of the

prayer.

[See also Music, article on Music and Religion in

India.]
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OMENS. See Portents and Prodigies.

OMOPHAGIA is an ancient Greek term {omophagia,

"eating raw [flesh]") for a ritual in the ecstatic worship

of Dionysos.

The Raw and the Cooked. All human groups, includ-

ing the so-called primitives, are aware of their cultural

identity by contrast to other, "uncivilized" forms of life.

That the opposition of civilization to nature, of human
to animal, is most drastically experienced in the dietary

code, in the use of cooked food as against "raw-eating"

animals, has become popular knowledge in the wake of

The Raw and the Cooked (1969), the seminal first volume

of Claude Levi-Strauss's Mythologiques. This presup-

poses the conquest of fire, which has been decisive in

the evolution of mankind and which still looms large in

mythology; knowledge of fire goes together with the

special importance of the hunt in early and primitive

societies. A constant point of reference in human and

even prehuman experience are the big carnivores, espe-

cially the leopard and the wolf, that are abhorred as

well as imitated. Model hunters, at the same time

dreadfully dangerous and admirably powerful, the car-

nivores are the paradigmatic "raw-eaters." They are

man-eaters, too: when the problems of civilization and

dietary codes are articulated in ritual or myth, the mo-

tif of cannibalism usually makes its appearance.

The category of "raw-eating" most generally finds two

applications. In mythology, it designates various de-

mons who naturally take the traits of predators—ene-

mies of the gods or even certain uncanny and dangerous

gods. On a more realistic level, ethnocentrism and xeno-

phobia combine to mark certain foreign tribes as "raw-

eaters," be they neighbors or faraway people known
from hearsay. In Western tradition, this cliche has re-

mained attached to Huns and Tatars. As a variant or for

reinforcement, the motif of cannibalism easily comes in.

It is notable that the concept of "raw-eaters" goes back

to Indo-European strata, that is, to the early third mil-

lennium bce, as shown by the correspondence of the

Sanskrit amad with the Greek omes-tes; in the same
vein, a Scythian tribe was known as Amadokoi. Tribal-

ism also admits of mythical transformations: for the

Greeks, the centaurs, hybrids of man and horse, living

in the woods but sometimes visiting humans to wreak

havoc, were not only hunters but "raw-eaters."

In a more complex way the opposition of "raw-eat-

ing" to civilized may appear within one ethnic unity:

one special group is set apart by this very characteri-

zation. The imitation of carnivores is most evident in

secret societies of leopard men as attested in Africa, or

the folklore of werewolves in Europe, including ancient

Greece. They are expected to kill and eat in a beastlike

fashion and especially to practice cannibalism. The old-

est evidence for leopard men comes from wall paintings

of Catal Hiiyuk in Neolithic Anatolia about 6000 bce;

we cannot know details about their function or practice,

except for their imitating predators through masquer-

ade in the context of hunting.

In more modern times two groups, "raw-eaters" ver-

sus eaters of cooked meat, are attested among the

Mansi, an Ugric tribe of Siberia, and Andreas Alfoldi

(1974) has used this attestation to illustrate a similar

opposition between two groups of Luperci who per-

formed the ancient festival of Lupercalia at Rome; in

both cases it is the group of "raw-eaters" who enjoy the

higher reputation as being the swifter, the more vigi-

lant, the more powerful. It seems that in ancient civili-

zations the opposition of raw versus cooked has some-

times been replaced by that of roasted versus boiled

meat, where roasting is more primitive, more hunter-

like, more heroic. Thus in a non-Yahvistic ritual men-

tioned in the First Book of Samuel (2:11-17) the priests

require raw flesh for roasting while the sacrificial com-

munity feasts on boiled meat.

A similar opposition may be enacted not through the

institution of permanent groups but in the dimension of

time: "raw-eating" as a transitional stage leading back

to normal food, that is, to civilization reconfirmed

through its opposite in the dietary code. Thus in initia-

tions that involve a marginal status and make the ini-

tiands outcasts for a while, disuse of fire and raw-eating

has a place. In Greek myth this is reflected in the figure

of Achilles, who as a boy is taken from his parents to

the "raw-eating" centaurs and gets his unique heroic

strength by feeding on the entrails of the most savage

beasts (Apollodorus, Bibliotheke 3.13.6).

There are communal festivals too that bring about a

temporary reversal, an atavistic return to ancient ways

of life that sometimes includes the interdiction of fire

and thus enforces a diet of uncooked food. In ancient

Greece this is attested for a festival on the island of

Lemnos and also for some forms of the Thesmophoria,

the festival of Demeter. Accompanying myths tell sto-

ries about an insurrection of women against men that,

however, had to give way to normality again. Of course,

initiations, secret societies, and public festivals may be

functionally interrelated in various ways; by themselves

or in combination they keep alive the consciousness of
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alternatives to what is considered normal and thus in

fact help to ensure continuity.

Dionysian Omophagia. Dionysos, the ancient Greek

god of wine and ecstasy, is experienced by his followers

most deeply and directly in a state known simply as

"madness" (mania). Hence his female adherents are

called Maenads (mainades) ; Bacchants (bakchoi) and

Bacchantes (bakchai), masculine and feminine, respec-

tively, are about equivalent. High points of bacchantic

activity are tearing apart a victim and eating it raw.

From a pragmatic perspective, the two activities of

tearing apart (sparagmos) and eating raw (omophagia)

need not entail each other, but in the Dionysian tradi-

tion both combine to form an image of what is both

subhuman and superhuman, both beastlike and godlike,

at the same time.

The most influential literary text to describe Diony-

sian phenomena is Euripides' tragedy The Bacchae (405

bce). When the Maenads, who are celebrating their

dances in the wilderness, are disturbed by herdsmen,

they jump at the herds and tear calves and even bulls

asunder "swifter than you could shut your eyes" (11.

735-747); later on they murder Pentheus in a similar

way. Eating is not dwelt upon in this context, except as

a horrible prospect (1. 1184); but in the introductory

song of the play the god himself, leader of the dances,

is presented as "hunting for blood by killing a he-goat,

the lust of raw-eating" (11. 137-139), and the Bacchantes

are ready to identify with their leader.

In the Dionysian circle, the imagery of carnivores is

ready at hand. Preference is given to the leopard, partly

through an overlap with the symbolism of the Anatolian

mother goddess, whose distant avatar seems to be the

goddess of Catal Htiyuk. Bassarai (Foxes) was the title

of a lost play by Aeschylus; it was a name for the Mae-

nads who destroyed Lykurgos, another enemy of the

god. Classical vase paintings (fifth to fourth century

bce) show dancing Maenads holding parts of a torn an-

imal—a fawn, a goat—in their hands; eating, though, is

hardly depicted.

Such restraint is absent from the picture drawn by

Christian writers of pagan cult. "You leave behind your

breast's sanity, you crown yourselves with vipers, and

in order to prove that you are filled with the power of

god, with bloody mouths you tear asunder the entrails

of goats crying out in protest"—thus said Arnobius in

Against the Pagans (5.19), following in part Clement of

Alexandria's Protrepticus (chap. 12). In this view omo-

phagia is the extreme of the pagans' folly.

A most serious problem is to decide how much of the

picture evoked by Hellenic poetry on the one side and

Christian polemics on the other is to be regarded as cul-

tic reality in the context of Greek civilization of the his-

torical period. There are many convergent testimonies,

but few to convince a skeptic. A very ancient epithet of

the god is Dionysos Omestes ("eating raw"), attested by

the poet Alcaeus about 600 bce. Dionysos Omadios,

mentioned a few times in connection with human sac-

rifice, is often considered equivalent; linguistically,

though, this epithet should rather belong to omadon

("by the shoulder"), which still refers to "tearing apart"

in sparagmos. Firmicus Maternus, writing Christian po-

lemics but drawing on some Hellenistic source, asserts

that in a Dionysian festival "the Cretans tear apart a

living bull with their teeth" {On the Error of Pagan Re-

ligions, chap. 6; about ad 350)—which doubtless in-

cludes elements of fantasy. In a poem entitled Bassa-

rika, a certain Dionysios has a human victim, clad in a

deer's skin, torn to pieces and devoured by Indians on

the command of Dionysos; the remains are to be assem-

bled in baskets before sunrise. The mystic baskets are

well known from ritual, but the story with its barbarian

setting is a ghastly exaggeration. A more reliable wit-

ness is Plutarch, who combines the epithet omestes with

another, agrionios, and thus refers to a well-attested

festival, Agrionia. This in turn is connected with a

group of myths that tell about the women of a city

growing mad, leaving the town, kidnapping their own
children in order to kill and even eat them; the Pen-

theus myth of Euripides' Bacchae is in fact one exem-

plar of the pattern. But to bring imagination back to

facts of ritual, we have nothing but the too short state-

ment of Plutarch that there are indeed in Greek cults

"unlucky and dreary days in which omophagia and

tearing-apart have their place" (On the Decline of Ora-

cles, 417c).

Modern scholarship has often connected Dionysian

omophagia with the apocryphal Orphic myth that tells

how Dionysos himself when still a child was slain, cut

to pieces, and tasted by the Titans—in consequence of

which, the Titans were burned by the lightning of Zeus,

and from their smoke mankind arose. This seemed to

place the ritual in the context of a marginal Orphic sect.

But it has long been seen that this myth explicitly con-

tradicts a strict understanding of the meaning of omo-

phagia: the Titans use a knife, and they both cook and

roast the remains of their victim. This seems to mirror

more complex divisions of marginal groups, Dionysian

or Orphic, with differing dietary codes and ideology, as

shown especially by Marcel Detiennc (1977).

A most interesting text comes from a lost tragedy of

Euripides, The Cretans (frag. 472 in August Nauck, Tragi-

corum Graecorum Fragmenta, Leipzig, 1889), preserved

by Porphyry (On Abstinence 4.19): the chorus of Cretans

introduce themselves as "initiates of Idaean Zeus"; they

have achieved this status "by performing the thunder of
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night-swarming Zagreus and the raw-eating dinners,

and by holding up the torches for the Mother of the

mountains." This is a literary elaboration; one might

surmise that the poet was not too well informed about

the details of Idaean mysteries and liberally added col-

ors from the Dionysian sphere. But he succeeds in giv-

ing a meaningful setting to the rite of raw-eating, as a

transient phase in initiation to be followed by strict

vegetarianism, as the initiates emerge in white clothes

from a temple smeared with bull's blood; this is a grim

and revolting antidote through which a status of purity

is achieved. Zagreus is an epithet of Dionysos, especially

in the context of sparagmos.

There remains one nonliterary, realistic testimony for

cult practice, a sacred law from Miletus, dated 276/275

bce, regulating the privileges of a priestess with regard

to the city as well as to private Dionysian mysteries: "It

shall not be allowed to anyone to throw in an omopha-

gion before the priestess throws in one on behalf of the

city, nor to bring together the group of revelers (thiasoi)

before the public one." This clearly is to ensure some
prerogative of the city as against private organizations.

Unfortunately omophagion, "something related to raw-

eating," is a term that occurs only here, and no agree-

ment has been reached among interpreters as to what

exactly it should mean in this context. Is a victim (e.g.,

a goat) being thrown down at a crowd of ecstatic Bac-

chants assembled in expectation? (This is the most

vivid picture, drawn by, among others, E. R. Dodds,

1951). Or is a victim being thrown down into a chasm,

as attested in the Demeter festival Thesmophoria? Or is

some kind of symbolic substitute (perhaps only a mere

contribution in money) being "thrown into" some box?

In the absence of further evidence there will be no final

decision. One may still claim that in such a context ide-

ology is more important than reality. One finds, in a

major Greek city close to the classical age, the designa-

tion of "raw-eating" in a ritual that is meant to ensure

the favor of Dionysos on behalf of the city and that

takes precedence in the procession. There were points of

reference in cult even to the more exuberant Dionysian

mythology.

Comparative Evidence. A vivid description of pre-

Islamic bedouin is contained in a Christian novel from

the fifth century ce, The Story of Nilus, now finally

available in a critical edition: Nilus of Ancyra, Narra-

tio, edited by Fabricius Conca (Leipzig, 1983). These

barbarians, the text says, delight in sacrificing boys to

the morning star; sometimes "they take a camel of

white color and otherwise faultless, they bend it down
upon its knees, and go circling round it three times";

the leader,

after the third circuit, before the crowd has finished the

song, while the last words of the refrain are still on their

lips, draws his sword and forcefully smites the neck of the

camel, and he is the first to taste eagerly of its blood. And
thus the rest of them run up and with their knives some cut

off a small bit of the hide with its hair upon it, others hack

at any chance bit of flesh and snatch it away, others go on to

the entrails and inwards, and they leave no scrap of the vic-

tim unwrought that might be seen by the sun at its rising.

(3.3, pp. 12f.)

The importance of the text as a description of a very

primitive form of sacrifice was seen by W. Robertson

Smith (1889), and explicit comparison with Dionysian

phenomena was made by Jane E. Harrison (1903); there

is no mention of divine possession, but the narrator

seems to consider the bedouin madmen anyhow. It is

not to be forgotten, however, that we are dealing with a

novel, and that horror stories belong to the genre; this

fact seriously impairs the authenticity of the report.

A more striking parallel has been adduced from eye-

witness reports of modern Morocco, collected especially

by Raoul Brunei (1926). The Aissaoua form a kind of

secret society consisting of several clans, each of which

is named after an animal, and the members, in their

initiation rites, are made to imitate their emblem. Clans

of jackals, cats, dogs, leopards, and lions specialize in

tearing apart animals and devouring them raw on the

spot; in the words of an informant quoted by E. R.

Dodds (1951), "after the usual beating of tom-toms,

screaming of the pipes and monotonous dancing, a

sheep is thrown into the middle of the square, upon

which all the devotees come to life and tear the animal

limb from limb and eat it raw." It is said that the flocks

of those who voluntarily offer an animal to the sect will

not suffer damage from real predators. Thus a marginal

existence is provided with a charismatic status. This

seems to be the closest analogy to Dionysian omo-

phagia, though the social setting evidently is fundamen-

tally different.

Interpretations. The most common interpretation of

ritual "raw-eating" has been based on what James G.

Frazer called "the homeopathic effects of a flesh diet":

taking in life and strength from a living being in the

most direct way. In Hebrew, raw flesh is called "living"

flesh. The hypothesis has been added that originally the

victim was identical with the god, who is thus appro-

priated by the worshipers in sacramental communion.

A central support of this construct is seen to collapse if

omophagia is not directly related to the myth of Diony-

sos slain. Nor does the hypothesis explain the character-

istics of the abnormal usually attached to omophagia,

be it a state of madness or a realm of strangers and
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monsters. Thus it seems preferable to see the rituals in

the more general context of precarious civilization

struggling with the antinomies of nature, while accept-

ing those antinomies and trying to interpret them
within the pertinent cultural systems as a breakthrough

to otherness that remains bound to its opposite.

[See also Dionysos; Cannibalism; and Frenzy.]
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OMOTOKYO. Founded at Ayabe, Kyoto Prefecture, in

1892, Omotokyo constitutes a typical Japanese world

renewal religion under the modern emperor system.

Omotokyo absorbed vestiges of the folk religious tradi-

tions of feudal society and created a distinctive syn-

cretic Shinto doctrine.

The founder of Omotokyo, Deguchi Nao (1837-1918),

was the widow of a poor carpenter. On the lunar New
Year, 1892, at the age of fifty-six, she was by her own
account possessed by a kami. In this early religious ex-

perience, Nao, influenced by the teachings of the Kon-

kokyo sect, conceived a powerful faith in the benevolent

nature of the kami Konjin, a belief that contrasted with

established notions of that deity's malevolence. The fol-

lowing year, however, Nao was confined to a room as

insane. It was there, under the command of the kami,

that she began writing her Ofudesaki (The Tip of the Di-

vine Writing Brush), the seminal work of Omotokyo.

Thereafter, Nao's healing powers began to win converts

to Konjin and she began actively proselytizing the Kon-

kokyo faith. During this period, Nao continued her work

on the Ofudesaki, eventually leaving Konkokyo in order

to promulgate her own teachings.

Nao believed that Konjin, who resided in the north-

east, was the kami who fashioned Paradise from this

evil world; this doctrine was derived from both Kon-

kokyo and Tenrikyo and was intended to offer solace to

the people in the face of the collapse of feudal society.

She opposed capitalism and materialism, calling for a

Utopian age of peace and a return to an agrarian soci-

ety. In Ofudesaki she proclaimed an eschatological

viewpoint of world renewal, urging the realization of

the ideal world of Miroku's (the bodhisattva Maitreya's)

age and the salvation of the people.

Later, Nao's small following welcomed Ueda Kisa-

buro (later, Deguchi Onisaburo; 1871-1948), a religious

practitioner, and together they created the Kimmei Rei-

gakkai (Association of Konjin Believers and Spiritual

Researchers). Onisaburo was the son of a poor farmer

in the suburbs of Kameoka in Kyoto Prefecture. As a

result of his many religious experiences he was able to

heal the sick and had mastered syncretistic Shinto

teachings and shamanistic practices. Together, Nao and

Onisaburo worked to systematize their religious in-

sights.

Omotokyo proposed a myth of the withdrawal of the

nation's founders. This myth emphasized faith in the

two kami Kunitokotachi no Mikoto and Susano-o no Mi-

koto, holding that these founding kami, who were the

original rulers of Japan, had been expelled by evil

kami, causing chaos in the present world. Omotokyo
believes, however, that the time will arrive when a le-

gitimate government of the kami will be realized. This

notion was a challenge to the national myth that re-

gards Amaterasu Omikami as the divine ancestor of the

imperial line, thus clearly denying the divine status of

the emperor and the legitimacy of his reign.

In its early years, however, Omotokyo was beset by

difficulties and dissention. The proselytizing activities
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of Omotokyo's leaders increasingly suffered from police

interference and suppression, and by the turn of the

century the number of believers had dwindled. Internal

strife broke out, and as a result of opposition to Nao

and the old leaders, Onisaburo left Ayabe for Kyoto,

where he became a Shinto priest.

In 1908, having broadened his viewpoint, Onisaburo

returned to Ayabe with plans for the expansion of Omo-

tokyo. Despite police oppression, the Kimmei Reigak-

kai, grew into the Dainihon Shusaikai (the Japanese Pu-

rification Society), and then the Kodo Omoto (Great

Foundation of the Imperial Way). With the beginning of

World War I, Omotokyo leadership found the time ripe

for a reorganization of the world and began intensive

campaigns in the streets of Tokyo, Kyoto, and Osaka.

The economic and social instability of the age made
Omotokyo, with its opposition to capitalists, landlords,

and the war, an attractive ideology to intellectuals, but

prominent military and business figures also became

followers.

Kodo Omoto, in accordance with government policy,

followed a Shinto-based doctrine that emphasized pa-

triotism. Its members held strong eschatological views

and preached rites of group possession. The movement
advocated a restoration of proper government by the

kami during the Taisho era. This "Taisho restoration"

would take place, the leaders prophesied, when Ayabe

became the capital of the government they had envi-

sioned.

Onisaburo became convinced through his religious

discipline that he was the Buddhist savior Miroku, and

advocated a wholesale restructuring of society. Estab-

lished religions were highly critical of Omotokyo and

labeled it a heresy. With its purchase of the influential

Osaka newspaper Taisho Nichinichi Shimbun, Omoto-

kyo's apocalyptic prophesies were presented to a

broader audience and the government could not but

take action. In 1921, the Kyoto prefectural police raided

the Omotokyo headquarters in Ayabe and the leaders of

the movement were arrested on charges of lese majeste.

The central sanctuary, a Miroku hall built the previous

year, was destroyed, and Nao's tomb was ordered re-

constructed because it resembled that of an emperor.

The charges against the religion were later dismissed in

the amnesty at the time of the funeral of the Taisho em-

peror.

After surviving its first persecution, Omotokyo en-

tered a new stage of development, expanding its activi-

ties both within and outside the country. Onisaburo dic-

tated the large scripture Reikai Monogatari (Tale of the

Spirit World), and while out on bail secretly traveled to

Mongolia, where he unsuccessfully attempted to create

a separate state by calling himself a living Buddha. Omo-
tokyo, in consonance with post-World War I interna-

tional humanist thought, urged the adoption of Espe-

ranto and the use of the Latin alphabet for Japanese,

and advanced the notions that all religions have the

same origin and that all men are brothers. It cooperated

in the Chinese charitable religious organization Tao

Yuan (Doin), developing the Federated Association of

World Religions at Peking. Within Japan it formed the

Jinrui Aizenkai (Association of Benevolence for Man-

kind). This association spread through Asia, North and

South America, and Europe, cooperating with spiritual

organizations in various countries.

In 1934 Omotokyo formed the Showa Shinseikai

(Showa Sanctity Society) and under its leader, Onisa-

buro, it proceeded to the practical implementation of

political reform. Taking right-wing politicians as advis-

ers, they called for an end to parliamentary government

and urged reconstruction of the state, giving priority to

agriculture, with emphasis on the rescue of farm vil-

lages. The adoption of these positions strengthened the

image of the movement as popular heretical fascism.

These political views were understandably alarming to

the government, which was simultaneously confronted

by a series of plots by rightists and young army officers.

On 8 December 1935, a 550-man unit of armed special

police made a surprise attack on Omotokyo's head-

quarters at Kameoka and Ayabe, arresting 210 admin-

istrators. A nationwide search also was conducted by

the commander of the Police Bureau of the Home Af-

fairs Ministry. In the following year, 62 officials of Omo-
tokyo were indicted for the crime of lese majeste and for

violation of the Peace Preservation Law; the Ministry of

Home Affairs immediately proscribed Omotokyo. The

indictment falsely charged that the society advocated

the overthrow of the government and had plotted to

seize political power. In the aftermath of this action the

government ordered the destruction of Omotokyo facil-

ities without waiting for a trial, demolishing the impos-

ing sanctuary and church buildings. While in prison,

the officials were tortured, but they insisted that the

grounds for their indictment were false.

In 1942, after a long court battle and more than six

years in jail, the officials were released on bail. Bitterly

resentful of the violent oppression by the authorities

and convinced of the inevitability of Japan's defeat, Oni-

saburo criticized the war and preached a faith based on

peace and humanism to the believers who secretly vis-

ited him, revealing that his failure to participate in the

war effort was a manifestation of divine will. Following

the war, Omotokyo was reconstructed as Aizen'en and

took as its historical mission the establishment of world
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peace. It was for the foundation of this new world, Oni-

saburo claimed, that the kami had allowed Omotokyo

to survive the war.

[See also New Religions, article on New Religions in

Japan.]
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ONGON. In all Mongolian languages, the term ongon

is applied to the dwelling-place of a spirit or sacred

being. In the traditional shamanistic context it refers to

any spirit, together with the object in which that spirit

resides. There is a great variety of such dwellings. Some

are natural (e.g., lakes, trees, living animals, skinned

animals), and hence certain scholars refer to the notion

of ongon as totemism. Others are artificial (e.g., draw-

ings on rock, wooden or felt figurines, drawings on

cloth); for these the collective form ongot is reserved.

Some are suspended and clearly visible either in or out-

side the yurt; others are locked away in sacks or cas-

kets.

A ritual act, usually carried out by a shaman, is re-

quired for each of these natural or artificial mediums to

become an ongon. For natural ongons, this consists of

establishing a relationship with the spirit that animates

and is indistinguishable from the natural being; and for

artificial ones, the rite is one that introduces the desired

spirit into the created receptacle. A spirit must be fas-

tened down so that man can have contact with him and

control him, for on the one hand a wandering spirit

may be dangerous, and on the other an empty recepta-

cle is in danger of being filled by an undesirable spirit.

The ritual treatment of all categories of ongons is es-

sentially the act of feeding them. Food is given to living

animals; meat, butter, or cream is either set down be-

side the figurines, placed in their mouths, or rubbed on

them. Tobacco offerings accompany the food, and the

practitioner smokes a ritual pipe. The sanction for fail-

ure to feed the ongon is sickness or death, which has led

certain writers to attribute a primarily medical func-

tion to the ongons.

The ongon cult is based on the conception of a struc-

tural similarity between intrahuman relationships on

the one hand and relationships that tie man to nature

for sources of his subsistence on the other. Everything

that happens in one domain inevitably has conse-

quences in the other. Like humans, the animals are con-

ceived as being organized in clans. Furthermore, rela-

tionships between humans and animals are modeled on

intrahuman relationships. These relationships are both

interclan (involving alliance and vengeance) and intra-

clan (involving filiation or descent). For humans and an-

imals alike, being excluded from a clan creates frustra-

tion and therefore the desire to seek revenge, a cause of

Figure 1 . Representative Ongons
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trouble for the whole community. Hence, in addition to

clan ongons, there are also ongons representing isolated

or unaffiliated spirits, which may receive the cult either

from one family or from several clans.

The various modes of access to natural resources are

what determine the most significant differences be-

tween ongons. Situated within the confines of the forest

and the steppe, the Mongolian peoples have all made

their living by hunting. Only subsequently did they

adopt pastoralism to a certain extent. When it is hunt-

ing that provides sustenance, the relationship between

man and nature is conceived of as based on the model

of a marriage exchange, wherein the hunter is to the

spirit dispenser of game, Bayan Khangay ("rich forest"),

as a son-in-law is to his father-in-law. The hunter takes

game from Bayan Khangay just as a man takes his wife

from his father-in-law: he is a taker, proud of his catch,

yet guilty for not having given anything in exchange.

First, the ritual of the hunt aims to reduce the capture

of game to a capture of food. The skeleton and the re-

spiratory organs containing the vital breath of life are

disposed of in such a way that the animal is allowed to

be reborn. Next, the real compensation for the food (i.e.,

game taken from nature) is made by feeding ongons ei-

ther small tamed animals (eagles, cygnets, etc.) or figu-

rines or drawings representing animals, skins of ani-

mals, or the like. Thus this system of food exchange is

similar to the exchange of women in the marriage alli-

ance system: a man accepts his wife from one family,

and in return offers his sister or daughter in marriage

to another. This feeding of ongons is primarily intended

to ensure that the hunt will not be hindered by the ven-

geance of decimated animal clans or the revenge of de-

ceased unlucky hunters. In the event of an unsuccessful

hunt, the ongon that is considered to have failed to

carry out its part of the contract, although correctly fed,

is reviled, beaten, destroyed, thrown out, and replaced

by a new one.

Pastoralism, on the other hand, switches the nature of

human-spirit relationships from one of alliance to one

of filiation. The attitude of an exacting contracting

party that prevails under the alliance model gives way
to an attitude of veneration on the part of the filial des-

cendent. This is because there is a patrimony (herds and

grazing rights) to protect and hand down. In addition,

sacrifices are made to one's ancestors in order to guar-

antee pastoral legitimacy. The compensation for the re-

sources taken from the herd is the food given to the on-

gon: living consecrated animals (mature males that are

raised within the herd, then slaughtered before growing

old and replaced by younger males), zoomorphic repre-

sentations (accompanied by a human silhouette fash-

ioned in tin, representing a soul) or anthropomorphs

(primarily representing women who died without expe-

riencing childbirth, a check to filiation that results in

the herd being stricken with epizootic diseases). As

early as the thirteenth century Giovanni da Pian del

Carpini noted felt dolls suspended from two sides of the

yurt, made and honored by the women to protect the

herds. In addition, the body of the shaman itself is a

medium for spirits during the Buriat shamanic seance

called ongo oruulkha, "introducing the spirits."

As a result of their primary function of linking the

social, economic and religious worlds, the ongons and

the shamans themselves have been subjected to severe

persecution from Lamaism. This persecution dates from

the time when Lamaism penetrated into central Mon-

golia (seventeenth century) and the Buriat Republic

(nineteenth century).

[For an overview of the larger ritual context in which

the ongon figures, see Shamanism, article on Siberian

and Inner Asian Shamanism. See also Mongol Religions

and Buriat Religion.]
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ONMYODO is the collective Japanese name for var-

ious methods of divination, originally based on the

Chinese theories of yin and yang (Jpn., onmyo, on'yo,

or in yd; the complementary forces seen in all phenom-

ena), the "five elements" (Chin., wu-hsing; Jpn. gogyo;

i.e., fire, wood, earth, metal, and water), their cyclical

interactions, and the influence thereof in the natural

and human spheres. The art of advising individuals and

governments in the planning of all manner of activities

and projects according to the movements of the sun and
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moon (representing yang and yin, respectively) and the

stars, and the predicting of auspicious and inauspicious

conditions as determined by the shifting relationships

of the five elements and the sexagenary cycle (Chin.

shih-kan shih-erh chih; Jpn., jikkan junishi) were highly

developed and extensively documented in China by the

beginning of the Han dynasty (206 bce-220 ce). Some
of the major texts, such as the / ching (Jpn., Ekikyo)

date from much earlier.

From the time of the introduction of these texts and

practices to Japan in the sixth century ce, onmyodo en-

compassed not only yin-yang and five-element divina-

tion per se but also the related fields of astronomy and

astrology, geomancy, meteorology, calendar making (on

Chinese models), and chrononomy (chiefly with Chinese

water clocks). The word onmyodo, meaning the "way

(practice, art) of yin-yang," labels these various arts

and sciences and the beliefs and practices based on

them in a manner similar to the way in which the term

Butsudo may refer to the whole range of Buddhist ideas

and practices; likewise, the term Shinto refers broadly

to the many organized forms of indigenous Japanese re-

ligious tradition (as well as its imported accretions, in-

cluding some rites and festivals originally associated

with onmyodo). Similar nomenclature was also used for

specific fields within onmyodo, such as tenmondo for as-

tronomy and rekido for calendar studies. The word ura-

nai ("augury") is another term used widely for the many

forms of divination practiced by onmyodo masters as

well as by other types of seers and prognostica-

tors. In early chronicles and works of literature, on-

myodo specifically identifies the divining arts as taught

and performed in the official Bureau of Divination (On-

myoryo), which was established in the seventh century

and which was responsible for providing the court with

astronomical observations, astrological forecasts, cal-

endars, accurate timekeeping, and the training of prac-

titioners of these arts. However, onmyodo skills were

known and used by many persons outside the bureau,

including scholars, physicians, and Buddhist priests, as

well as by unschooled fortune-tellers and entertainers.

Like many aspects of Japanese religion, onmyodo has

both an organized, institutional aspect and a popular,

unsystematic aspect as well. Both are present in the his-

tory of onmyodo from its beginnings, as is the tendency

toward undifferentiated linkage with other religious

traditions.

It is likely that some forms of onmyodo thought and

practice were known in Japan prior to what is recorded

as their formal introduction. It has been observed, for

instance, that the emphasis on duality in Japanese cos-

mogony (as narrated in the Kojiki, 712 ce) may reflect

the influence of the yin-yang concept. It would appear

that yin-yang and related elements of Chinese philoso-

phy were fairly compatible with indigenous ideas of

creation and causation, as well as with other beliefs. Al-

though its origins were just as "alien," onmyodo cer-

tainly did not meet with the kind of organized opposi-

tion that confronted the contemporaneous introduction

of Buddhism.

According to the Nihonshoki (720), it was in 513 that

Korean scholars introduced the "five texts"—a group of

classic Chinese works, including the / ching—to the

court of the (semihistorical) Emperor Keitai. In 554,

Korean / ching professors (Eki hakase) and calendar

masters who had been serving at the court of Emperor

Kinmei were replaced by new ones. In 602, the Korean

Buddhist monk Kanroku presented himself to the court

of Empress Suiko, along with up-to-date almanacs and

books of astrology, geography and magic. Prince Sho-

toku (574-622), Suiko's nephew and regent, is said to

have chosen the colors of the caps used in his civil rank

system on the basis of onmyodo symbolism. The "Sev-

enteen Article Constitution" attributed to him (although

perhaps a later work) has also been said to reflect on-

myodo concepts of social order. When the scholars Mi-

nabuchi Shogen and Takamuko Genri returned in 640

from a long period of study in China they introduced

the latest in Chinese divining texts and practices. But

even at this early stage, Japanese onmyodo was distin-

guished from its Chinese models by the extent to which

it incorporated other arts of divination, natural science,

and what were probably native forms of magic. Nor

was onmyodo thought of as a discipline entirely sepa-

rate from Buddhism or the other religions, philoso-

phies, and forms of learning imported at the same time;

the onmyodo teacher Kanroku, for example, was also a

high-ranking Buddhist monk.

Among the Taika reforms instituted in 645 was the

adoption of a system of era names (Chin., nien-hao;

Jpn., nengo) consisting of two (or occasionally four) aus-

picious Chinese ideographs with symbolic significance

based on onmyodo teachings. The first era name chosen

was Taika, literally "great change (or reform)." Eras

were renamed at irregular intervals, usually when some

especially good omen was reported, such as the discov-

ery of rare metals, albino animals (particularly turtles,

the color white and the creature both being deemed

auspicious), or the sighting of a very favorable cloud

formation. Several of the nengo of the late seventh and

most of the eighth centuries include ideographs for met-

als, colors (white and red), "turtle," "cloud," and other

auspicious signs. In the Heian period, nengo were

changed more frequently, often in response to such in-

auspicious phenomena as solar eclipses, typhoons,

droughts, and earthquakes.
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Emperor Temmu (r. 672-686) is said to have been ad-

ept at the onmyodo arts. An astronomical observatory

was built early in his reign, and he probably used its

findings in the surveying and construction of his capital

at Kiyomihara, in what was believed to be a favorable

location in relation to the topography and the deserted

capitals of his predecessors. Generally, the north was

regarded as a seat of power, while the northeast was

viewed as the source of malevolence; the North Star,

Polaris (Daigoku) was closely watched. As in China, Jap-

anese capitals, including the permanent capitals Heijo

(Nara) and Heian (Kyoto), were all constructed on care-

fully surveyed north-south axes, and official buildings

and residences were placed where they might best re-

ceive favorable influences or be protected from evil

ones, according to onmyodo geomancy.

The Onmyoryo was organized soon after Temmu took

the throne, and its structure remained unchanged for

centuries. The chief of the bureau (onmyo no kami) was

a senior master responsible for reporting the observa-

tions of his subordinates to the emperor. The bureau

employed six divination masters (onmydji), who per-

formed the real work of observing and forecasting, and

one professor of divination (onmyo hakase), who super-

vised ten students (onmyosho). There was also one pro-

fessor in each of the fields of calendar-making and as-

trology, each with ten students, as well as two

professors of chrononomy. Onmydji were also assigned

to various provincial administrative centers. Famous

masters of the eighth century include Kibi Makibi (693-

775) and Abe Nakamaro (698-770), both of whom stud-

ied at length in China. Since divination could easily be

used either in the interest of or against the government,

efforts were made to limit divination activities to offi-

cially trained practitioners. The laws governing the ac-

tivities of Buddhist monks and nuns (Soniryo), enacted

in 757 as part of the Yoro Code, included specific pun-

ishments for those who falsely reported omens of disas-

ter that might cause the people to lose confidence in the

authority of the state.

The chronicles, diaries, and literary works of the

Heian period (794-1185) are rich with information on

the role of onmyodo at court and in society. It is clear

that it was at this time that onmyodo reached the height

of its importance. About fifty different onmyodo rites

are mentioned as having been observed at court. Among
them were the Taizenfukunsai, honoring a Chinese deity

who oversees the spirits of the dead; the Dokosai, for

Dokujin, or Tsuchi no Kami, the mischievous earth deity

whose seasonal movements were closely watched; the

Tensochifusai, performed once in each reign to honor

war dead and to ward off disease; and the Shikakushi-

kyosai, wherein the spirits that cause sickness were pla-

cated with offerings in each of the four corners of the

ceremonial space and at each of the four borders of the

state. The increase in the emphasis on these rites closely

paralleled, and was sometimes linked to, the increase in

the importance of Esoteric (Vajrayana) ritual in Heian

Buddhism. The monk Ennin (794-864), the third abbot

of the Japanese Tendai school and the figure who intro-

duced many Esoteric elements to it after his period of

study in China, is also said to have introduced the wor-

ship of Taizenfukun.

Several works of the Heian period indicate that the

onmyodo masters stressed astronomical portents over

other types of signs in their reports and forecasts. This

may reflect the interest of two influential onmyo no

kami, Shigeoka Kawahito (d. 874) and Yuge Koreo (bu-

reau chief in the Kanpyo era, 889-898). Concern with

overt astrological influences became obsessive, and

plans for every type of public or private activity were

first submitted to onmydji for readings of the governing

signs. Directional taboos (kataimi), dictated by the ris-

ing and falling of one's birth sign (i.e., the two signs of

the sexagenary cycle that were in convergence at the

time of one's birth) and their relationship to others'

signs, or by the association of those signs or of certain

deities with certain directions, were strictly observed.

In 865, Emperor Seiwa was advised that traveling from

the crown prince's residence to the palace by a north-

west-to-southeast route could have fatal consequences,

and he duly altered his course. Such directional

changes (katatagae) were also made to avoid sectors fa-

vored at particular seasons by untrustworthy deities,

especially Ten'ichijin, (usually called Nakagami), Do-

kujin, and Konjin, the "metal god." Nakagami's influ-

ences were particularly feared. He was believed to be

active first in the northeast for six days, then for five

days in the east, six in the southeast, five in the south

and so on around the compass. The whole forty-four day

period was termed a futagari ("obstacle"), since activity

was blocked at almost every turn.

Travel to and from the dangerous northeast, called ki-

mon ("demon's gateway") was also scrupulously

avoided. This direction was believed to be favored by a

deity called Daishogun, an active manifestation of the

deity Taihakujin, identified in turn with the planet Ve-

nus. According to Venus's position, specific days in each

sexagenary cycle, and certain hours on certain days,

were judged especially unlucky. If an appointment re-

quired people to travel in a prohibited direction on a

given day they might veer off in a safe direction on the

day prior to it; after passing the night, they could pro-

ceed toward their destination without fear of adverse

effect. Sei Shonagon, the author of Makura no soshi

(The Pillow Book), a journal and miscellany of court
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life, is among the Heian writers who describe this tech-

nique. Hikaru Genji, the hero of the great romance

Genji monogatari, frequently cites directional taboos as

a reason for absence from or neglect of one or another

of his many lovers.

Within the Heian bureaucracy, the Onmyoryo became

the virtually exclusive domain of the Abe and Kamo
clans. For generations beginning in the mid-tenth cen-

tury, onmyodo practices were divided between the two

clans, the Kamo being the masters of the art of the cal-

endar and the Abe controlling astronomical studies. The

twenty-fourth volume of Konjaku monogatari shu con-

tains a series of stories about the exploits of illustrious

members of these clans as well as those of their prede-

cessors and of some anonymous practitioners, including

Buddhist monks. The emphasis in these stories is on the

use of special insights to perceive life-threatening dan-

gers and the secret techniques used to outwit them. Abe

Yasuchika, a particularly accomplished ortmyo no

kami, is said to have relied on three texts

—

Konkikyo,

Suikyo, and Jinsuryokyo—which he referred to as "the

three onmyodo classics." A Sui dynasty manual, Wu-

hsing t'ai-i (Jpn., Gogyo taigi), attributed to Hsiao Chi

was also used by many masters. In 1210, the onmyo
hakase Abe Takashige was asked by Retired Emperor

Gotoba to prepare a new manual based on classical

texts. The result, a work known as Onmyodo hakase Abe

Takashige kanjinki, prescribes divination for the under-

taking of construction projects and official excursions,

with many examples from Heian practice.

After the twelfth century, as political power passed

from the Heian court to a series of military dictators,

the heyday of official onmyodo came to an end. Calen-

dar studies fell into decline, while interest shifted to nu-

merology, sukuyodo, a form of astrology strongly influ-

enced by Esoteric Buddhism, and folk astrologies. When
the Kamo line of rekido masters died out in about 1400,

the Abe clan reclaimed the calendar legacy and, as a

reward for helpful predictions, were granted the sur-

name Tsuchimikado and the hereditary onmyodo mo-

nopoly by Emperor Gokomatsu. The Tsuchimikado

name remains closely linked with the remainder of on-

myodo history. Tsuchimikado Shinto, also known as

Abe Shinto, is a sect that combines onmyodo elements

with Shinto. It traces its origins to Tsuchimikado Ya-

sutomi (1655-1717). When the shogun Tokugawa Yoshi-

mune (1652-1751) wanted to adopt a Western calendar

he was defied by Tsuchimikado Yasukuni, who asserted

the right of his family—and of the Kyoto establishment

over the Edo shogunate—to exercise control of the cal-

endar. He prepared a new one, the Horeki calendar,

which was promulgated in 1754.

Meanwhile, a class of professional conjurers, the sho-

monji, had appropriated many onmyodo functions,

which they combined with sutra chanting, dancing and

theatricals. Although licensed to perform such enter-

tainments, the shomonji were a despised class. The

word onmydji, which previously had denoted a learned

master, came to refer to itinerant magicians who
roamed the country selling charms, almanacs and ad-

vice. Eventually, in the Edo period (1603-1867), both

shomonji and onmydji were labeled outcasts and were

forced to reside in ghettos. In some of these, their de-

scendants still practice the ancient arts of their ances-

tors. Many modern fortune-tellers and astrologers con-

tinue to rely on basic onmyodo methods, while many
Japanese still refuse to live in a house with northeastern

exposure or to position their beds in a way that might

invite the malignant effects that come from that

quarter.

[See also Yin-yang Wu-hsing and Japanese Religion,

article on Popular Religion.]
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ONTOLOGY. The word ontology, meaning "discourse

about, or study of, being," was introduced into the

philosophical vocabulary in the early seventeenth cen-

tury. The term was originally used as an equivalent for

"metaphysics," which Aristotle, in Metaphysics 4.1, had

defined precisely as the science that treats "being inso-

far as it is being." Thus the enterprise of ontology had

a long prehistory. [See Metaphysics.]

Plato had considered the question of "being" (to on,

ousia), which for him meant the "what" of things as a

stable object of certain knowledge. Hence he thought

that the term being was properly employed only of the

self-identical, changeless, and hence eternal, realm of

Forms—that reality, grasped by intellect alone, which

is imaged in, but at the same time contrasted with, the

mutable realm of "becoming." It was Aristotle, critical

of this outright identification of being with the immut-

able and transcendent Forms, who insisted that the

verb "to be" is universally applicable and then pro-

ceeded to ask what it means to be (anything). Since, as

he frequently observes, " 'being' is said in many senses,"

he denies in effect that the term is used univocally or

that it defines an all-inclusive genus. He nevertheless

thinks that its primary or focal use is to denote the sub-

ject, whether of discourse or of change and action: to be

is to be some concrete "thing" (ousia)—a changing, in-

dividual composite of two correlative principles, form

and matter or (in more general terms) actuality and po-

tentiality. The former of these is the active principle of

the thing's growth and development (phusis, "nature"),

the intelligible identity of it which the mind grasps in

knowledge and expresses in judgment, while the latter

is the substratum of possibility that allows for change.

This analysis of what "being" means was substan-

tively taken over in the metaphysics of Thomas Aquinas

(1225-1274). Thomas, however, broadened the applica-

tion of Aristotle's distinction between actuality and po-

tentiality. It included not merely the distinction be-

tween the form and the matter that determines the

"what" {id quod, "essence") of a thing, but also, and

more fundamentally, that between what a thing is and

the fact that it is {id quo, "existence"). Essence for

Thomas is a potentiality that is brought into "act" only

through existing; hence the study of being, in consider-

ing the question what it means to be this or that (thing),

must focus not merely on what gives a thing ("sub-

stance") its identity but also on what accounts for its

"being there," its actual existence.

In his treatise First Philosophy or Ontology (1729),

however, Christian Wolff (1679-1754), whose work es-

tablished the normal modern use of the term, under-

stood ontology as a subdivision of metaphysics: the

study of being as a genus ("general metaphysics"), to be

distinguished from the subjects of "special metaphys-

ics," that is, theology, psychology, and cosmology.

Being, then, was for Wolff a univocal term denoting

"what is" in its most universal characteristics. Aristo-

tle's (and Thomas's) insistence on the "many senses" in

which "to be" is said recedes into the background: for

Wolff, the fundamental principles of being are the laws

of noncontradiction and of sufficient reason. Reality is

composed of imperceptible simple substances each of

whose essences is exhausted by a single clear and dis-

tinct idea, and whose existence is accounted for by ap-

peal to the principle of sufficient reason.

This science of generic being, abstract and deductive

in form, was rejected by Immanuel Kant (1724-1804),

for whom ontology—a term he used very infrequently

—

came in effect to be identified with his own transcen-

dental philosophy. This enterprise was concerned not

with "things in themselves" but with the subjective pre-

conditions of human knowledge—the forms of sense-

perception and the categories of the understanding

—

through which the "objects" of the empirical world are

constituted as such. The propaedeutic study of being

thus became, for Kant, an investigation of the ways in

which the subject of knowing "objectifies" the content

of experience and so constitutes the "beings" of the phe-

nomenal world. Like Kant, G. W. F. Hegel (1770-1831)

rejected Wolff's "dogmatic" ontology. For him, the

study of being took the form of a logic, which explicated

the movement—from simplicity to organic complexity,

from "being" to "concept"—by which Mind (Geist) ap-

propriates itself through self-objectification.

In more recent philosophy, the project of ontology,

long neglected save in theological circles where tradi-

tional scholastic philosophy prevailed, reappeared in

the work of Edmund Husserl (1859-1938). Husserl's

search for a sure basis of human knowledge led him to

elaborate a phenomenological method that sought to

identify and describe "what is" as the world of the

"transcendental ego" or "pure consciousness" (as dis-

tinct from the empirical self, which is a member of the

object-world of scientific inquiry). It was Husserl's stu-

dent and critic Martin Heidegger (1889-1976), however,

who through his Being and Time most explicitly and in-

fluentially revived the project of ontology. For Heideg-

ger, "being" ("to be") is radically distinguished from

"beings" ("what there is"). The former is the subject of

ontological, the latter of merely "ontic," discourse. The

clue to the question of being is, for him, the existent

human subject (Dasein), which is precisely in the act of

asking what it means "to be." To grasp what it is "to

be" is thus to grasp what is presupposed in the human
existent's asking about its being. Ontology is thus again,

as for Kant, a transcendental analysis—but not, in this
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case, of the preconditions of human knowing so much
as of the preconditions of human "being-in-the-world."

[See also the biographies of the philosophers and theo-

logians mentioned herein.]
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ORACLES. The word oracle is derived from the Latin

word oraculum, which referred both to a divine pro-

nouncement or response concerning the future or the

unknown as well as to the place where such pronounce-

ments were given. (The Latin verb orare means "to

speak" or "to request.") In English, oracle is also used

to designate the human medium through whom such

prophetic declarations or oracular sayings are given.

Oracles and Prophecy. In Western civilization the

connotations of the word oracle (variously rendered in

European languages) have been largely determined by

traditional perceptions of ancient Greek oracles, partic-

ularly the oracle of Apollo at Delphi. The term proph-

ecy, on the other hand (from the Greek word prophet-

eia, meaning "prophecy" or "oracular response"), has

been more closely associated with traditions of divine

revelation through human mediums in ancient Israel

and early Christianity. One major cause of this state of

affairs is that in the Septuagint (the Greek translation

of the Hebrew scriptures made during the third and sec-

ond centuries bce) Greek words from the prophet- family

were used to translate words derived from the biblical

Hebrew root nv ("prophet, to prophesy"). Since most

oracles in the Greek world were given in response to

inquiries, oracles are often regarded as verbal responses

by a supernatural being, in contrast to prophecy, which

is thought of as unsolicited verbal revelations given

through human mediums and often directed toward in-

stigating social change. In actuality, question-and-an-

swer revelatory "seances" were common in ancient Is-

rael, and it was only with the appearance in the eighth

century bce of free prophets such as Amos, Isaiah, and

Hosea that unsolicited prophecy became common. Fur-

ther, the preservation of the prophetic speeches of the

classical Israelite prophets in the Hebrew scriptures has

served to ensure the dominance of this particular image

of Israelite prophets and prophecy. Therefore, modern

distinctions between "oracles" and "prophecy" are

largely based on the discrete conventions of classical

and biblical tradition rather than upon a cross-cultural

study of the subject, though the terms themselves are

often used and interchanged indiscriminately in mod-

ern anthropological studies. [See Prophecy.]

Oracles and Divination. Oracles are but one of several

types of divination, which is the art or science of inter-

preting symbols understood as messages from the gods.

Such symbols often require the interpretive expertise of

a trained specialist and are frequently based on phe-

nomena of an unpredictable or even trivial nature. The

more common types of divination in the Greco-Roman
world included the casting of lots (sortilege), the flight

and behavior of birds (ornithomancy), the behavior of

sacrificial animals and the condition of their vital or-

gans (e.g., hepatoscopy, or liver divination), various

omens or sounds (cledonomancy), and dreams (oneiro-

mancy). Chinese civilization made elaborate use of div-

ination, partly as an expression of the Confucian belief

in fate. Some of the more popular methods included the

use of divining sticks and blocks (the latter called yin-

yang kua), used together or separately; body divination

to predict the character and future behavior of select

individuals (palmistry, physiognomy); astrology; the

determination of the proper location of buildings and

graves in accordance with yin and yang factors and the

five elements (geomancy); coin divination; planchette

divination or spirit writing; and the use of the / ching

(Book of Changes) for divination based on the symbol

pa-kua, that is, the eight trigrams constituting the

sixty-four hexagrams that provide the basis for the

book. [See Divination.]

Oracles (or prophecies) themselves are messages from

the gods in human language concerning the future or

the unknown and are usually received in response to

specific inquiries, often through the agency of inspired

mediums. Oracles have, in other words, a basic linguis-

tic character not found in other forms of divination.

This linguistic character is evident in the sometimes

elaborately articulated inquiries made of the deities in

either spoken or written form. In addition, oracles

themselves exhibit a linguistic character ranging from

the symbolized "yes" or "no" response, or "auspicious"

or "inauspicious" response, of many lot oracles, to the

elaborately crafted replies spoken and/or written by me-

diums while experiencing possession trance or vision

trance, or shortly thereafter. This linguistic character of

oracles presupposes an anthropomorphic conception of

the supernatural beings concerned.

In actuality, oracles are usually so closely associated

with other forms of divination that it is difficult to in-

sist on rigid distinctions. Some commentators have

vainly attempted to distinguish between oracles and div-

ination by claiming that oracle is used only in connec-
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tion with a specific deity, one often connected with a

particular place. Other forms of divination were in fact

used in all the ancient Greek oracle sanctuaries, often

as an alternate form of consultation. At the oracle of

Delphi, for example, where Apollo was believed to be

present only nine months each year, oracular consulta-

tions were held in ancient times on only one day each

year, the seventh day of the seventh month (seven was

Apollo's sacred number), though they became more fre-

quent with the passing centuries. On other auspicious

days it has been supposed that the god could be con-

sulted by means of a lot oracle, the exact nature of

which is disputed. Questions were formulated to receive

a yes or no answer, and oracular personnel may have

used some type of lot oracle to answer such inquiries.

In China divination was employed in all except Confu-

cian temples; even in temples specializing in spirit me-

diumship, divinatory techniques such as divining sticks

and divining blocks were regularly used.

A distinction between oracles and divination was

made by the Roman orator Cicero (106^3 bce), follow-

ing Plato (c. 429-347 bce) and the philosopher Posido-

nius (c. 135-50 bce). This distinction was between (1)

"technical" or "inductive" divination (Lat., artificiosa

divinatio; Gr., technike mantike), based on special train-

ing in the interpretation of signs, sacrifices, dreams,

prodigies, and the like, and (2) "natural" or "intuitive"

divination (Lat., naturalis divinatio; Gr., atechnos or adi-

daktos mantike), based on the direct inspiration of the

practitioner through trance or vision (Cicero, De divi-

natio 1.6.12; cf. Plato, Ion 534c). The Greek term for all

forms of divination is mantike, which, on account of its

etymological relation to the term mania ("madness, in-

spired frenzy"), might appear a more appropriate des-

ignation for intuitive divination, yet even in the most

archaic Greek texts it was not so used. A third category

can be added, "interpretive" divination, in which a

combination of inspired insight and technical skill is re-

quired.

Types of Oracles. Oracles are usually associated ei-

ther with a sacred place where they are available in the

setting of a public religious institution or with a spe-

cially endowed person who acts as a paid functionary

or a free-lance practitioner.

Oracular places. In the ancient Mediterranean world

certain places were thought to enjoy a special sanctity,

particularly caves, springs, elevations, and places

struck by lightning (especially oak trees). The emphasis

on the oracular powers inherent in particular sites is

due to the ancient Greek belief that the primal goddess

Gaia ("earth") was the source of oracular inspiration.

While oracle shrines were rare among the Romans (the

lot oracle of Fortuna Primigenia, goddess of fertility, at

Praeneste was the most popular), they were very com-

mon in the Greek world. Apollo, the primary oracular

divinity among the Greeks, had oracles at Delphi, Cla-

ros, and Didyma. Zeus had oracles at Dodona, Olympia,

and the Oasis of Siwa in Libya (as the Egyptian god

Amun); the healing god Asklepios had them at Epidau-

rus and Rome; and the heroes Amphiaraos and Tro-

phonios had oracular grottoes in Lebadea and Oropus

respectively. Each of these oracle shrines required sup-

plicants to fulfill a distinctive set of traditional proce-

dures, and each site had a natural feature connected

with its oracular potencies. Springs or pools were

closely associated with the oracles of Apollo at Delphi,

Claros, and Didyma and in Lycia, with the healing ora-

cle of Demeter at Patrae, with the oracle of Glykon-As-

klepios at Abonuteichos, and with the oracle of Amphil-

ochos in Cilicia. Further, the Pythia prepared for

oracular consultations by drinking water from the Kas-

sotis spring, and the priest-prophets of Apollo at Colo-

phon and Claros did the same (Iamblichus, De mysteriis

3.11; Tacitus, Annals 2.54). Caverns or grottoes were as-

sociated with the lot oracle of Herakles Buraikos in

Achaea, with the oracles of Apollo at Delphi (where the

presence of a cave—a widespread ancient opinion—has

been disproved by modern archaeology) and at Claros,

and with the oracle of Trophonios in Lebadea. An oak

tree was a central feature of the cult of Zeus and Dione

at Dodona.

In the ancient Mediterranean world three distinctive

techniques were used at oracular shrines to secure three

kinds of oracles: the lot oracle, the incubation (or

dream) oracle, and the inspired oracle.

Lot oracles. The process of random selection that is

the basis of all lot oracles is based on the supposition

that the result either expresses the will of the gods or

occasions insight into the course of events by providing

a clue to an aspect of that interrelated chain of events

that constitutes the cosmic harmony. Lot oracles used a

variety of random techniques to indicate either a posi-

tive or a negative response to prepared queries, or to

select one of a more elaborate set of prepared responses.

Both types of response had a basic linguistic character

and for that reason must be regarded as oracular. Ques-

tions to the ancient Greek oracles were typically put in

such forms as "Shall I, or shall I not, do such and

such?" and "Is it better and more beneficial that we do

such and such?" The oracle of Zeus at Dodona was pri-

marily a lot oracle in which questions framed by sup-

plicants were inscribed on lead strips and rolled up.

Though the exact procedure is not known, cultic person-

nel probably deposited the inscribed questions in a con-

tainer and simultaneously drew out a question and an

object from another container signifying a positive or
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negative answer from Zeus. The lot oracle of Herakles

Buraikos used a form of divination called astragalo-

mancy, or knucklebone divination. Knucklebones with

numbers on their four flat sides were cast; the resultant

numbers indicated a prepared oracle engraved on the

walls of the sanctuary. One such oracular inscription,

with the number of each of five knucklebones on the left

and their total in the center, is the following (from

G. Kaibel, Epigrammata Graeca, Berlin, 1878, p. 455,

no. 1038; my trans.):

66633 24 From Pythian Apollo

Wait and do nothing, but obey the oracles of Phoebus.

Watch for another opportunity; for the present,

leave quietly.

Shortly all your concerns will find fulfillment.

For centuries the Chinese have used divining sticks

and divining blocks as a lot oracle similar in basic

structure to the system of astragalomancy just de-

scribed. Temples commonly have bamboo tubes con-

taining a number of sticks, each marked with a number

corresponding to a slip of paper containing written ad-

vice (i.e., an oracle) in verse. The kneeling worshiper

shakes a stick out of the container, and the priest then

reads and explains the response in relation to the inquir-

er's specific problem. Divining blocks may be thrown to

determine whether the correct stick has been shaken

out. Like the astragalomancy inscriptions, the advice is

suitably vague, but usually it suffices. A typical example

is the following:

Food and clothing are present wherever there is life, and I

advise you not to worry excessively; if you will only practice

filial piety, brotherliness, loyalty and fidelity, then, when

wealth and happiness come to you, no more evil will harm

you. (Yang, 1961, p. 262)

Such oracular responses frequently express Confucian

values that are received as expressions of the will of the

spirit (shen) whose advice is being sought.

Incubation oracles. Incubation oracles in the ancient

Mediterranean world were revelatory dreams sought in

temples after completion of preliminary ritual require-

ments. Most incubation oracles were sought in connec-

tion with healing. The most popular healing god in an-

tiquity was Asklepios, who had more than two hundred

sanctuaries by the beginning of the Christian era. Typi-

cally, preparation for a revelatory dream or vision from

Asklepios included a ritual bath and a sacrificial offer-

ing; fees were paid only if the healing was successful.

After the lights in the temple or, in some cases, the in-

cubation building (abaton) were extinguished, Asklepios

was expected to appear in either a dream or a vision

and to perform a medical procedure or surgical opera-

tion, to prescribe a particular regimen, or to make some
kind of oracular pronouncement, usually of a predictive

nature. Another type of incubation oracle in the ancient

Greco-Roman world was the oracle of the dead (psu-

chomanteion) , a shrine that facilitated consultations

with the dead through dream or vision oracles. [See As-

klepios.]

One famous ancient oracle, that of Trophonios at Leb-

adea in Boeotia (central Greece), was described in some
detail in the early second century ce by the traveler

Pausanias (9.39.5-14). While this was not technically an

incubation oracle, worshipers sought and received there

a visionary experience of an oracular character. Both

the protocol and the mythological features of the con-

sultations strongly suggest that the worshiper was to

visit the dead in the underworld so as to receive a rev-

elatory experience. Isolated for several days, consul-

tants abstained from hot baths, bathed only in the river

Hercyna, made numerous sacrifices, and on the night

before the consultation sacrificed a ram over a pit, fol-

lowing the sacrificial protocol appropriate for earth or

chthonic divinities. Next, two young boys called Her-

nials (after Hermes Psuchopompos, conductor of souls

to the afterlife) led each supplicant to the river, washed

him, and anointed him with oil, as in the preparation of

a corpse. Priests then had the worshiper drink from the

waters of forgetfulness and memory (in accordance with

Greek underworld mythology), and finally they led him

to the opening of a chasm, where he had to descend to

meet Trophonios. Consultants emerged badly shaken

and unable to laugh—a state associated by the Greeks

with death. [See Descent into the Underworld.]

Inspired oracles. In the Greco-Roman world many of

the local oracles of Apollo employed a cult functionary

who acted as an intermediary of the god and responded

to questions with oracular responses pronounced in the

god's name. Such mediums experience the cross-cul-

tural phenomenon of an altered state of consciousness.

Bourguignon (1973) has suggested that the two primary

patterns of altered conscious states be designated "pos-

session trance" (possession by spirits) and "vision

trance" (visions, hallucinations, and out-of-body expe-

riences). Of the more than six hundred Delphic oracles

collected by Parke and Wormell (1956), only sixteen are

not presented as the direct pronouncements of Apollo

himself. Similarly, the tang-chi ("divining youth") of the

Chinese spirit medium cults of Singapore and mainland

China south of Fukien (the mainland origin of immi-

grants to Singapore) speaks in the first person of the

shen who possesses him. Though the evidence is ambig-

uous, it appears that forms of divination other than orac-

ular pronouncements through mediums were preferred

at oracles of gods other than Apollo.
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The oracle of Apollo at Delphi was in many ways a

unique religious institution that exerted a strong influ-

ence on other ancient Greek oracles. [See Delphi.] At

Delphi, Apollo's intermediary was always a woman
called the Pythia, a priestess but also a promantis ("di-

viner") and prophetis ("spokeswoman"), who occupied a

permanent position. There is no evidence to suggest

that she was selected for her clairvoyant powers. The

attendants at Delphi also included five male hosioi

("holy ones") and two male priests called prophetai

("spokesmen"). Prior to the sixth century bce, Apollo

could be consulted at Delphi only on the seventh day of

the seventh month; thereafter consultations were held

more frequently, on the seventh day of each of the nine

months when Apollo was believed to be present at Del-

phi. (According to Delphic legend, he spent the three

winter months far to the north among the Hyperbo-

reans.)

On a day of consultation, a goat received a ritual bath

in a spring; it was then sacrificed if, by trembling ap-

propriately, it signaled the god's presence. Next, the Py-

thia took her seat within the aduton (inmost sanctuary)

of the temple upon a tripod that represented the throne

of Apollo. Though ancients believed that the tripod was

situated over a fissure or chasm that emitted vapors

causing divine inspiration, modern archaeology has dis-

proved this notion. But the Pythia did drink water from

the Kassotis spring, and later evidence reports that she

chewed laurel leaves. Inquirers were assembled in an

outer room and apparently spoke directly to the Pythia,

who answered them. (No evidence suggests that their

questions were submitted in written form.) The priest-

prophets (prophetai) probably wrote out responses for

inquirers who were represented by envoys.

The traditional view, now discredited, held that the

Pythia spoke incomprehensibly and that her utterances

were interpreted and reduced to written form (often in

verse) by one of the priest-prophets. Ancient and mod-

ern beliefs that the Pythia was in a state of hysterical

ecstasy manifested in bizarre behavior are belied both

by ancient literary evidence and by her calm demeanor

in ancient vase paintings. The possession trance experi-

enced by the Pythia appears to have been, in the cate-

gories of I. M. Lewis (1971), a state of "controlled pos-

session," in distinction to the uncontrolled possession

experienced by those not yet fully adept in managing

the onset of possession. [See Inspiration.]

A similar phenomenon is found in Chinese spirit pos-

session cults. The intermediaries (tang-chi or chi-t'ung)

are not hereditary professionals; as a rule, they are

young men or women, usually under twenty, who have

an aptitude for experiencing altered states of conscious-

ness, either involuntarily or through conscious cultiva-

tion. They are almost exclusively associated with tem-

ple worship where the shen who possesses the tang-chi

is one that is customarily worshiped, and where the

tang-chi are subordinate to the owners of the temple

(the promoters of its religious ceremonies), and usually

to the sai-kung (Taoist priests). A consultation is usually

planned at a temple for a particular time when the shen

is called down by invocation. The tang-chi must fast be-

forehand and avoid sexual intercourse, and no pregnant

or menstruating woman can be present at the oracular

seance. The worshipers usually number about one

dozen, though larger groups are possible. Outside the

temple, a flag with the eight-trigram (pa-kua) design in-

dicates the presence of a tang-chi. The tang-chi both be-

gins and ends the possession trance on a ceremonial

dragon throne, which probably represents the imperial

dragon throne where generations of Chinese emperors

sat, representing divine ancestors.

The session begins with drums, gongs, and chants.

Gradually, the tang-chi starts to exhibit the character-

istics of possession (swaying, rolling of the head, stag-

gering, uttering strange sounds) and often at the same

time commits acts of self-injury without experiencing

pain (cutting the tongue, extinguishing incense sticks

with the tongue, piercing the cheeks with sticks). Con-

sultations follow in which the tang-chi gives advice to

worshipers, cures their illnesses, and either speaks in-

comprehensibly with divine wisdom (requiring the

interpretation of colleagues) or addresses his colleagues

in a shrill, unnatural voice representing ancient

Chinese. Clothing and household items are brought to

be stamped with the tang-chi's blood for good luck.

When no more business remains, the tang-chi signals

that the shen is about to return; he then leaps into the

air and is caught by assistants who lower him onto the

dragon chair. Afterward, he does not remember what

took place during the consultation.

Oracular persons. Professional diviners and interme-

diaries often have no permanent relationship to temples

or shrines. They may practice their divinatory and orac-

ular arts in their homes, in the marketplace, or in var-

ious places of employment such as army posts or gov-

ernmental offices. These specialists often practice either

possession trance or vision trance, but there are other

possibilities as well.

Oracle diviners. During the late Shang dynasty in

China (under the eight or nine kings from Wu Ting to

Ti Hsin, c. 1200-1050 bce), the wu (shamans) in the ser-

vice of kings and nobles employed a type of oracle div-

ination called pyroscapulimancy. More than 107,000

"oracle bones" have been excavated (47,000 inscriptions

have now been' published); about 80,000 were found

during excavations from 1899 to 1928, and the remain-
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der from 1928 to 1937 during excavations by the Aca-

demia Sinica. Besides being of great value for under-

standing Shang religion, they are of incalculable

importance for Chinese linguistics. The bones them-

selves consist of bovid scapulae and turtle plastrons. At

the moment of consultation heat was applied to a

drilled hollow on the inside or back of the shell or bone,

causing a crack shaped like the Chinese character pu

(meaning "to divine, to foretell") to appear on the other

side. Both question and answer were recorded on the

bone or shell itself, which then became part of the royal

archives. The inscriptions usually consist of several

parts: (1) preface (cyclical day, name of diviner, and

sometimes the place of divination), (2) injunction (usu-

ally put into a positive or negative mode), (3) crack

number, (4) crack notation, (5) prognostication (e.g.,

"The king, reading the cracks, said: 'Auspicious'"), and

rarely (6) verification. Though most of the oracle in-

scriptions focus on the nature and timing of sacrifices

(a preoccupation of most oracle questions and responses

at ancient Greek oracles), others include announce-

ments made to spirits or concern arrivals and depar-

tures, hunting and fishing, wars and expeditions, crops,

weather, and sickness and health. The oracle questions

used in pyroscapulimancy were directed to the great

ancestral spirit and the spirits of the deceased kings,

who were expected to send down their advice and com-

mands.

Oracular possession-trance. Two legendary figures of

ancient Greece and Rome, the sibulla (sibyl) and the less

popular bakchis, were paradigms of possession-trance.

The number of sibyls multiplied in antiquity, and lists

of them distinguished by epithets formed of place

names are not uncommon (see Varro as quoted in Lac-

tantius, Divine Institutes 1.6); by the end of antiquity

more than forty sibyls had been distinguished. The sib-

yls (always female) and the bakchides (always male)

were believed to belong to the remote past; though con-

nected with specific regions, they were often thought of

as having traveled extensively. Their oracles, which

were preserved in widely circulated collections, were

believed to have been uttered in hexameter without so-

licitation while in a state of divine inspiration or pos-

session. The inspiring deity was invariably Apollo, with

whose oracle shrines the various sibyls tended to be as-

sociated. However, the oracular utterances of the sibyls

and bakchides were never formulated as the first-person

speech of Apollo but always referred to him in the third

person. The popularity of the sibyl among Jews resulted

in the composition and circulation of oracles in Greek

hexameter uttered in the person of Yahveh, the God of

Israel.

The oracles that circulated in collections under the

names of various sibyls and bakchides were regarded as

enigmatic and in need of interpretation. One collection

of sibylline oracles was kept in Rome under the super-

vision of the quindecimviri sacris faciundis, a college of

fifteen priests, and was consulted only in time of na-

tional emergency, so as to obtain instructions for avoid-

ing the peril. When this collection was accidentally de-

stroyed by fire in 83 bce, a new collection was made.

The last consultation occurred in the fourth century ce.

The fourteen books of sibylline oracles now preserved

are a mixture of pagan and Jewish materials. The con-

tent of the sibylline oracles was originally dominated

by matters relating to portents, prodigies, and ritual

procedures, but they also came to express political and

religious protest, particularly against Hellenistic Greek

and then Roman hegemony in the eastern Mediterra-

nean area. [See also Sibylline Oracles.]

In the Chinese tradition, female wu specifically called

wang-i ("women who raise the spirits of the dead")

dominate the practice of necromancy. They are fre-

quently widows and over thirty years of age. In contrast

to the t'ung-chi, the wang-i operate almost exclusively

in private company and may charge fees for consulta-

tions. When consulted, a wang-i requires the name of

the deceased and the date of death. Using incense sticks

and "good luck papers," the medium invokes a particu-

lar shen to lead her to the kingdom of the dead. The

shen takes possession of the medium and describes a

tour of the underworld. When the correct soul is located

(and it has confirmed the identification by describing,

for instance, the circumstances of death), its needs are

determined for later offerings and sacrifices. Often the

soul (who assumes its former kinship status for the du-

ration) speaks to family members present through the

medium, in order of seniority. Rarely are more than

two or three souls consulted during a seance. When the

consultations are concluded, the shen emerges chanting

from the gates of the underworld; the medium then

stands up and falls back on the chair. [See Necro-

mancy.]

Another type of possession trance found in Chinese

tradition is fu chi, or spirit writing, in which the me-

dium receives the pronouncements or responses of the

possessing shen in writing. Consultations may be held

in temples, but they occur more often in private homes.

The writing stick, or planchette (chi), is in the shape of

a Y, with the lower writing end often carved in the

shape of a dragon's head. The top two handles of the

stick are grasped by two bearers, one with mediumistic

powers and the other a passive participant. A tray of

sand is placed before the altar of the invoked shen, and

the writing stick begins to move, often with initially vi-

olent motions, as if of its own accord. According to de
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Groot (1892-1910), the shen often identifies himself by

saying "I am Kwan so-and-so of the Great Han dynasty;

I have something to announce to you, people that are

now seeking for medicines" (de Groot, vol. 6, 1910, p.

1303). An interpreter with pencil and paper stands

ready to interpret the incomprehensible marks in the

sand. Requests may be addressed to the inspiring shen

silently, written on paper that is then burned, or read

aloud. The answers or pronouncements are discussed by

those present. When the session is to be concluded, the

shen announces his decision to return. Often automatic

writing is used, not to answer specific queries but to

compile sacred writings consisting of poems, myths,

and histories.

Oracular vision-trance. This altered state of con-

sciousness presupposes Ernst Arbman's widely accepted

dualistic distinction between the "free soul," which is

passive during consciousness but active during uncon-

sciousness (i.e., during a trance), and the "body soul,"

which endows the body with life and consciousness.

This shamanistic experience, however, is only very

rarely connected with oracles or prophecy. The ancient

Greeks had legends about those whose souls wandered

away during trances—for example, Aristeas of Procon-

nesus, a devotee of Apollo (Herodotus, 4.13-15), and

Hermotimos of Clazomenae in western Asia Minor

(Apollonius, Mirabilia 3; Pliny, Natural History 7.174).

Two other Greek shamanistic figures shrouded in legend

were Empedocles (c. 493—433 bce) and his teacher Par-

menides of Elea (late sixth to mid-fifth century bce). A
great deal of the revelatory literature from the Greco-

Roman world and the ancient Near East uses the liter-

ary motif of the vision-trance to secure divine revelation

in a literary genre known as the apocalypse.

The magical diviner, a common figure in the ancient

Greco-Roman world, used vision-trance to secure orac-

ular revelation for himself and his clients. Though the

oracles themselves have not survived, many magical

recipe books have been preserved on Egyptian papyri

dating from the third through the fifth century ce.

Along with love magic, revelatory magic constitutes one

of the dominant concerns of the magical papyri. In ad-

dition to the many methods of divination attested in the

papyri (e.g., lamp divination, saucer divination, dream
divination), several types of oracular magic are also in

evidence. These include procedures for obtaining such

things as visions (autopsia), foreknowledge (prognosis),

a supernatural assistant (paredros daimon), and oracu-

lar responses through a boy medium; there are also

forms of bowl divination in which the summoned being

would appear in a liquid. Several of these procedures

seek to invoke the presence of a supernatural being

(usually one of minor status) who will answer questions

posed by the diviner regarding the future or the un-

known, often on behalf of paying clients. In one exam-

ple of a personal vision recipe, the diviner says "I am a

prophet" and then continues with "Open my ears that

you may grant oracles to me concerning the things

about which I expect a response. Now, now! Quick,

quick! Hurry, hurry! Tell me about those matters about

which I asked you" (Karl Preisendanz and Albert Hen-

richs, Papyri Graecae Magicae, Stuttgart, 1974, vol. 2,

papyrus 6, lines 323-331; my trans.).

Characteristics of Oracles. The linguistic character of

oracles does not necessarily render their meaning un-

ambiguous. While lot oracles in a positive or negative

mode and oracles dealing with sacrifice and expiation

are usually clearly expressed, those dealing with other

matters often require the skill of an interpreter. Outside

the temple of Apollo at Delphi, free-lance exegetai ("ex-

pounders") would interpret the meaning of oracles for a

fee. Similarly, interpreters are essential in the consul-

tations of the tang-chi and in sessions involving auto-

matic writing. In ancient Greek and Roman literature,

the ambiguity of oracles that often find unexpected ful-

fillment became a common motif. Ambiguity also char-

acterizes the prepared oracular responses in certain lot

oracles, which must be phrased so as to apply to many
situations. A similar ambiguity is found in the verses

and commentaries accompanying each of the sixty-four

hexagrams in the / ching (Book of Changes).

The inherent ambiguity of oracles was an important

factor leading to the formation of oracle collections.

Since their original fulfillment remained in doubt, they

could be subject to new interpretations. In the Greco-

Roman world, professional oracle collectors and inter-

preters (chresmologoi) sold their skills in the market-

place. They possessed oracle collections attributed to

various sibyls and bakchides as well as to other legend-

ary figures such as Orpheus and Musaeus. The archives

of oracle temples often contained such collections, and

in the Hellenistic period certain individuals traveled to

the more famous oracles and made their own collec-

tions, which they published with commentary. Though

the origin of the Confucian classic / ching is shrouded

in legend, it too functions as an oracle book.

Function of Oracles. Oracles, like other forms of div-

ination, are means of acquiring critical information re-

garding the future or the unknown that is unavailable

through more conventional or rational channels. The

very act of consultation requires that what may have

been a vague and amorphous concern or anxiety be ar-

ticulated in a specific, defined, and delimiting manner.

Oracles function in a variety of ways, some of which

concern the audience (i.e., the inquirer or recipient of

an oracle), while others concern the mediums or spe-
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cialists who obtain oracles, as well as the institutions

with which these persons may be associated. In some

instances divinatory techniques are consciously monop-

olized by the state as a means of both maintaining and

legitimating political power, as for instance by the

Shang dynasty of China. In other instances respected

oracles beyond the control of the state are consulted in

an attempt to provide religious legitimation for partic-

ular decisions or plans inherently fraught with peril or

uncertainty (e.g., the utilization of Delphi by the Greek

city-states). Rulers and nobles of states are necessarily

concerned above all with matters of corporate interest

such as war and peace, colonization, expiation and sac-

rifice, plagues and drought, crops and weather, corona-

tions and succession, and ratification of laws and con-

stitutions. Private individuals, on the other hand, tend

to focus on such matters as sickness and health, travel,

business ventures, marriage and childbirth, happiness

and wealth, good fortune, and recovery of lost or stolen

property. Seeking oracular advice on these and other vi-

tal matters helps reduce the risks inherent in human ex-

perience.

[See also Portents and Prodigies.]
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David E. Aune

ORAL TRADITION, which operates in all religious

institutions, tends to be viewed by literate Western

scholars as a defective mechanism for perpetuating tra-

dition. Theologians, secular historians, and sociologists
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of religion, sharing a dichotomous view of oral and lit-

erate intellectual systems, have contrasted the fixity of

belief in an immutable truth found in literate religious

traditions with the variety and mutability of knowledge

typical of oral traditions relying exclusively on mem-
ory.

However, recent research on the institutionalization

of oral and written communication in different societies

tends to undermine the dichotomy between "oral" and

"literate" societies. It becomes increasingly clear that in

both religious and secular contexts literary and oral

methods of learning and teaching coexist and interact.

The relative stability of knowledge in a given society

depends in large part upon how these different methods

are institutionalized as well as upon the educational

goals and concepts of knowledge that accompany them.

In general, it seems that knowledge based on memory
is not as ephemeral as previously had been thought, nor

is written knowledge immutable in the actual condi-

tions of social practice. Thus comparative research into

the ways in which written and spoken words are orga-

nized and used in different societies at present tends to

complicate the picture of what oral tradition is, and of

how it is related to the presumed stability of written

traditions. Overly simplistic models are giving way to

less elegant, but perhaps richer, comparative views,

which also offer a more accurate picture of the varieties

of religious experience that are embodied in written

and spoken words.

The two great questions underlying most of the schol-

arship on oral tradition in religion are those of histori-

cal continuity and communicative effectiveness. Up to

the present, these two issues have tended to be ad-

dressed by different scholars using different methods.

The issue of historical continuity has been prominent in

the Western comparative study of religion since the late

eighteenth century, when the survival of preliterate be-

lief systems in modern European settings was first rec-

ognized.

In the twentieth century, one of the most provocative

historical comparativists has been Georges Dumezil.

Dumezil has gone back to the early literary sources of

Indo-European mythology, history, and legend to recon-

struct an ideological complex that, he contends, pre-

dates the dispersion of the ancestors of the present Indo-

European linguistic groups from an original home in

Central Asia into the Indian subcontinent, Asia Minor,

and Europe. Dumezil argues that his ideological com-

plex was represented in both the social organization

and the cosmology of the preliterate Proto-Indo-Euro-

peans, positing a tripartite division of both human and

divine spheres of activity into priest-kings, warriors,

and agriculturalist-herdsmen. For Dumezil, it is not tri-

partism in general (a worldwide phenomenon), but

these three particular categories that characterize cul-

tural configurations derived from a Proto-Indo-Euro-

pean antecedent.

Followers of Dumezil have examined more recent folk

traditions in Europe, such as folk tales, legends, and sa-

gas. In these orally derived traditions they have found

evidence of the pre-Christian Indo-European tripartism,

which in some cases underlies such overtly Christian

subjects as the lives of the saints. Of course, the aware-

ness of pre-Christian content in European oral tradition

and its possible impact on Christian orthodoxy was no-

ticed by the earliest Christian missionaries. Several of

the nineteenth-century folklorists were clergymen who
identified pre-Christian beliefs and practices among
their parishioners. Dumezil and his followers, however,

unlike many of their predecessors, have detected not

mere isolated remnants of tradition, but a conceptual

system which, Dumezil argues, informed Indo-Euro-

pean ideas of social and cosmic organization at diverse

levels, with varying degrees of explicitness, from the ex-

plicit varna theory of the Vedic caste system in India to

the cryptic reflections that Dumezil has traced in the

legendary history of the Roman republic.

Dumezil s historical-reconstructive approach to the

oral heritage in written traditions shares some of the

weaknesses of its predecessors. A major problem is the

variety of relationships between cosmology and social

organization. Dumezil and his followers found the Indo-

European triad in some cultures at the cosmological

level, in others in the configurations of secular history,

in yet others in sacred biography. In some cultures (in

India, for instance), Indo-European tripartism can be

traced in many contexts on a sacred-secular continuum.

But as becomes apparent in the study of living religious

rituals and scriptures in their social context (and as is

painfully obvious to believers who take their sacred

models seriously), the sacred order is often not realized

in everyday social interaction, and indeed may even be

systematically inverted. Anthropologists of religion

such as Victor Turner and Claude Levi-Strauss have

based approaches to the study of ritual and myth on the

assumption that inversions between sacred and secular

discourse are systematic, and even necessary. Dumezil's

style of comparison is exciting more for the possibilities

it reveals for discovering the manifestations of a belief

system in both sacred and secular contexts than for the

particular comparative conclusions it can yield.

Although Dumezil and his followers only implicitly

address the problem of oral tradition, the identification

of traces of an originally oral ideology in societies

where that ideology is no longer overt raises the ques-

tion of the relative importance of self-consciousness in
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oral and literate intellectual traditions. Literacy is

widely regarded by the literate as a facilitator of ana-

lytic reasoning and self-conscious intellection. It is be-

lieved to enable one to manipulate series of proposi-

tions, to reorder them, compare their implications, and

identify inconsistencies that would be obscured if one

could only consider them in the serial order and social

contexts of their immediate presentations.

In the religious context, the writing down of tenets of

belief is held to facilitate the development of orthodoxy

and of internally consistent bodies of belief, which in

turn may contribute to the centralization of religious

institutions and religious power. There are paradoxical

aspects to this set of assumptions, however, as will be

seen below. In any case, Dumezil's comparative studies

imply among other things that the development of com-

plex categorical systems of sacred and secular order is

possible even in preliterate societies. The continued un-

self-conscious operation of such conceptual systems can

be traced into the literate era, in both the literate and

the oral domains of different communities.

A comparative approach to the diverse manifestations

of such inherited patterns leads to the question of how

these patterns are transmitted and institutionalized. A

second major approach to the problem of oral tradition

has focused directly on the forms and processes of oral

transmission. This approach was initiated by the Amer-

ian classicist Milman Parry, whose examination of the

style and structure of Homeric verse led him and his

student Albert B. Lord to the study of a European oral

epic tradition that still survives in the sectarian poems

of border warfare sung in contemporary Yugoslavia.

Through this study, Parry and Lord sought to identify

mechanisms of oral composition and remembrance that

could generate and perpetuate poems of the scale of the

Homeric epics.

Francis P. Magoun and other medievalists then ap-

plied the Parry-Lord theory of oral stylistics and com-

positional techniques to Anglo-Saxon poetry. Soon a

debate developed among medievalists and biblical

scholars concerning the influence on early literary style

of an oral rhetoric that was believed to reflect in various

ways the oral composition and transmission processes

that had been described by Parry and Lord. Arguments

ensued about such questions as the relative debt of the

Christian poet Caedmon to either the pre-Christian oral

poetics of Anglo-Saxon or to the literary tradition of

Latin devotional poetry. The organization of the Book

of Psalms and the Gospels, among other Old and New
Testament writings, was examined for evidence of oral

composition in both style and structure. The simulta-

neous existence of variants, along with the presence of

formulaic language, was taken as a hallmark of oral tra-

dition. Stylistic studies that saw in the synoptic Gospels

(Mark, Matthew, and Luke), for instance, a series of var-

iants of an original oral tradition of the life of Christ,

raised once again the questions concerning the histori-

cal reliability of these texts.

In the case of Islam, by contrast, the oral substrate of

the tradition was directly taken into account by the ear-

liest Muslim theologians. The word qur'dn literally

means "reading," and the sacred book of the Qur'an was

originally received through reading, despite the self-

avowed illiteracy of the prophet Muhammad. The first

revelation came to the Prophet in the form of an angelic

injunction, "Read!", to which the Prophet replied, "I

cannot read." This altercation ended with the celestial

voice dictating, "Read: And it is thy Lord the Most

Bountiful / Who teacheth by pen, / Teacheth man that

which he knew not." The Prophet, waking from a

trance, remembered the words "as if inscribed upon his

heart." Thus the authoritativeness of written scripture

was established by explicit revelation.

The Prophet's oral recitations of subsequent revela-

tions were transcribed by various followers. The great

body of Muslim oral tradition supplementary to the

Qur'an itself, embodied in the sunnah ("practice, cus-

tom") and hadith ("traditions, narration") of the Prophet,

was codified by literate theologians in the century fol-

lowing the Prophet's death. A primary criterion for au-

thenticity was the soundness of the chain of oral trans-

mission by which each bit of information was preserved

prior to being committed to writing. It was important

to establish that the chain of oral transmitters (isndd,

or "attribution") specified in each case was comprised

of a series of individuals who were in fact contemporar-

ies in direct communication with each other. Thus Is-

lam, in its earliest period, confronted the issue of the

reliability of oral transmission very directly. Spiritual

authenticity in Islam has continued to be measured in

part by the directness of verbal communication be-

tween living exponents of the faith, as for instance in

the emphasis that the Sufi orders place on the necessity

of a sound spiritual genealogy and on direct communi-

cation with spiritual guides.

A serious limitation is imposed on our ability to un-

derstand the workings of oral transmission in biblical

and other traditions by the fact that the compositional

history of existing texts is often undocumented, and in-

formation about the traditions upon which they were

based is scarce. Arguments for the oral origin of parts

of the Bible, like similar arguments concerning devo-

tional and secular medieval literature, proceed mainly

on stylistic grounds, whereas the reconstruction of the

actual process of oral composition remains inferential.

In societies where literacy is the skill of a minority, ver-
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bal compositions intended for a general audience must

be organized to facilitate aural comprehension, whether

or not they are composed orally. Furthermore, in soci-

eties where literacy is new, the indigenous verbal aes-

thetic is by definition oral, and early literature might

be expected to emulate it to some degree.

The ethnographic evidence we have from contempo-

rary societies, together with the scanty indications of

the compositional process gleaned from early literary

documents, tends to enforce the idea that different so-

cieties distribute oral and literary processes in different

ways, that there are a variety of techniques of oral com-

position and transmission just as there are a variety of

techniques of literary composition and dissemination,

and that these communicative mechanisms interact in

complex ways.

Looking at religious traditions in oral and literate so-

cieties today, it becomes clear that virtually all societies

develop special languages or communicative styles for

religious contexts, and that these are distinguished

from everyday written or spoken language. It is perhaps

best to regard writing not as more authoritative or pow-

erful per se, but as one of several possible strategies for

marking off religious language as particularly powerful.

Societies with prophetic traditions embodied in written

scriptures may develop popular ideologies that venerate

all writing, by extension from the veneration of sacred

writ. In folk Islam, for instance, ta'awldh are written

formulas believed to have protective power that are

worn as charms on the body. Other written charms may
be consumed in dissolved form or inhaled as smoke.

Their texts, which are specific to the protective function

desired, may be derived from holy scripture, from books

of prayers compiled for the purpose of ta'awldh writing,

or from a series of numbers or words arranged in geo-

metric patterns that are considered to be powerful.

This use of written words in charms forms part of a

larger continuum of protective magical practices that

includes the manipulation of other physical objects

(such as strings, bits of cloth, beads, foodstuffs, and fra-

grant herbs). Thus those who use literacy for protective

magical purposes are using but one of several strategies

for physically embodying sacred power and directing it

to human ends. The sacred power of language is no less

likely to be embodied in spoken words, even in highly

literate traditions such as Islam and Christianity. The

invocations, prayers, and injunctions spoken over a

written ta'awldh at its creation are no less important to

its efficacy than is its written text.

Much recent research by folklorists and ethnolin-

guists favors the view that the meaning and power of

sacred language emerges from the actual enactment of

words by the living, whether the "texts" that serve as

the basis for such enactment are written or oral. The

dynamism of such oral enactment can often triumph

over the professed fixity of a scriptural tradition and be-

come a source of diversity within the tradition. This can

be seen in several examples taken from New World

Christian traditions.

Some Pentecostal churches in the United States, for

example, while preaching the literal truth of the Chris-

tian scriptures, seek personal experiences of possession

by the Holy Spirit. One group of such churches puts

particular emphasis upon the verses of Mark 16:17-18:

"And these signs will accompany those that believe: in

my name they will cast out demons; they will speak in

new tongues; they will pick up serpents, and if they

drink any deadly thing, it will not hurt them; they will

lay their hands on the sick, and they will recover." To

this end, and as part of their devotional services, they

handle venomous snakes and drink strychnine in trance

states induced by very intense rhythmic vocalization,

clapping and dancing during sermons, personal testi-

mony, group prayer, and song. Other Pentecostal

groups take no interest in snake handling, but preserve

the importance of glossolalia and other forms of vocal-

ization in worship. Glossolalia, or speaking in "new
tongues" (Mk. 16:17), is accepted as an outward sign of

the conversion experience and is considered to be the

Holy Spirit speaking through the body of the believer.

Such "baptism in the Spirit," with its outward vocal

forms, is believed to be necessary for salvation.

A debate arises within some fundamentalist congre-

gations concerning the types of vocalization proper to

men and women. The apostle Paul's injunctions (1 Tm.

2:11, 2:12; / Cor. 14:34-35) that women should be silent

in church are interpreted by some to mean that women
should not preach but only give personal testimony,

sing, and speak in tongues as the spirit moves them.

Women who feel called to preach may frame their ser-

mons more in the style of a personal testimony (or their

testimonies more in the style of sermons), or they may
defend their right to preach by alluding to points in

scripture (e.g., Acts and Joel) where it is said that

women will prophesy in the "last days," which are pre-

sumed to be at hand. Thus silence for women receives

widely divergent interpretations in different communi-

ties. The literalist interpretation of scripture typical of

such communities in no way inhibits the development

of diversity, especially in the dimension of oral practice.

Diversity is no less apparent in Roman Catholic com-

munities, which were until recently restricted to a uni-

form Latin liturgy and scripture. Within the last thirty

years, among the Tarascan Indians of Tzintzuntzan,

Mexico, an elaborate, nine-day communal ritual of re-

ligious processions, feasts, and dances has developed
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around the single verse of Luke 2:7: "And she brought

forth her firstborn son, and laid him in a manger, be-

cause there was no room in the inn." The theme of no

room in the inn has formed the basis for communal
processions, called posadas ("lodgings"), developed with

varying degrees of complexity in many Spanish-Ameri-

can communities. Images of the Virgin are carried

through the streets during the last days of Advent, beg-

ging for lodging. Although the basis is scriptural, the

design and execution of these ceremonies are a matter

of emergent oral tradition. In Tzintzuntzan, the ritual

has developed into a pancommunal ceremony that en-

tails elaborate cooperation within neighborhoods, per-

formances of songs and recitations, and a complicated

cast of male and female actors who carry out the roles

of holy pilgrims and inhospitable innkeepers. Stanley

Brandes suggests that there are extrareligious reasons

for this community's elaboration of this particular de-

tail of sacred biography at this time. In Brandes's view,

the ritual reflects changes in relations between mem-
bers of the community.

A distinction introduced by Gregory Bateson can help

to clarify the value of orality in many religious tradi-

tions. Bateson distinguished between communicative

and "metacommunicative" functions of language. While

the communicative dimensions convey information and

content, the metacommunicative level conveys a rela-

tion between speaker and listener. Bateson further ob-

served that, while the literary mode is conceived as pri-

marily communicative, it is the oral mode that is the

dimension of metacommunication. Since a primary

goal of religious devotion is precisely to establish or

reassert a personal relation between the worshiper and

the worshiped, Bateson's distinction helps us to under-

stand why the oral dimension is often critically impor-

tant in both the embodiment and the propagation of re-

ligious belief and experience.

Even within a strictly oral tradition, however, the re-

ligious value of orality may be differently assessed, and

values normally associated with literacy affirmed. In

different traditions, the authenticity of religious utter-

ance may be measured by reference to either an ideal of

immutability (whether written or oral), or to an ideal of

spontaneity. Wallace L. Chafe, distinguishing stylisti-

cally between oral and written English, pointed out that

in Seneca, a nonwritten American Indian language, the

ritual language of religion and recitations of mythic his-

tory achieve many of the same effects of depersonaliza-

tion and grammatical integration that Chafe identified

as markers of literary as opposed to colloquial discourse

in English. In Seneca oral tradition, the ideal of ritual

recitation is a fixed text, and a highly standardized vo-

cal style and physical mannerisms accompany the re-

cited words. According to Chafe, distinctions between

oral and written style in English are thus analogous to

distinctions between ritual and colloquial style in ex-

clusively oral Seneca.

By contrast with Seneca religious language, some
Christian Pentecostal groups in the American Midwest

locate spiritual authenticity in religious utterances that

entail possession by the Holy Spirit. A preacher in this

tradition would never use any sort of written notes or

outline to organize his discourse in advance. And yet

this ideal of oral spontaneity in devotional practice in

no way alters the conviction that the written scriptures

are the verbatim word of God. Furthermore, stylistic

analysis reveals a highly consistent structure and high

level of formulaic language in such inspired sponta-

neous utterances, both in sermons and in personal tes-

timonies. Other fundamentalist groups may tolerate or

even encourage the use of written outlines by the prayer

leader, as well as the use of hymnals, but the spiritual

authenticity of the prayer or hymn is measured by the

degree to which it is "raised up" by the group from the

skeletal, written prototype into an embellished impro-

visational oral performance.

Similar paradoxical relations between oral and writ-

ten standards of authenticity can be found in other tra-

ditions. William F. Hanks describes a shamanic prayer

among Yucatec-Maya of southern Mexico, where the lo-

cal religion is a complex syncretism of Christianity and

pre-Columbian beliefs, largely reliant on oral tradition.

In this community, the proper form of prayers is so

completely dependent upon the context of oral perfor-

mance that a shaman is unable to recall or reproduce

the text of a prayer outside the setting of the ritual.

Hanks persuasively argues that the oral text does not

exist in any coherent form outside of the immediate

curing rituals, for, as the shaman explains, "[It's] a

thing [that] passes by you in your thought." In such an

oral tradition, the role of rote learning is minimized

(shamans learn how to address spirits primarily

through personal dreams and visions), to say nothing of

fixed texts in the form of written scripts. Nevertheless,

in this same cosmology, there is a guardian spirit whose

function it is to record in writing, for divine reference,

the individual rituals performed by shamans.

These examples illustrate the diversity of relations

between oral and literary traditions in different reli-

gious settings, and also the continuing, central impor-

tance of the spoken word as religious act. Writing has

no doubt provided a mechanism to measure the muta-

bility of ostensibly eternal oral traditions, but when

scriptural traditions are examined in particular social

contexts, their own mutability is equally apparent, at

the level of interpretative enactment. It is in the con-
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sciousness and acts (verbal and physical) of living be-

lievers that religions manifest their meaning, and in

that sense, living tradition is always oral tradition.

[See also Tradition; Memorization; and Folk Reli-

gion.]
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ORDEAL is a divinatory practice that has a judiciary

function. The word reached the English language from

the medieval ordalium, the latinized form of the Ger-

man word Urteil ("sentence, judgment"). Two kinds of

judiciary ordeals may be distinguished: those pre-

scribed by a judge or judicial body as a form of trial

and those that also involve the sentencing and punish-

ment of the accused. Ordeals of the first type are based

mostly upon the drawing of lots and the identification

of the guilty party among a group of suspects. Except

for those that involve the simple drawing of lots, it

could be said that every ordeal is designed to prove de-

finitively the guilt or innocence of the accused. For ex-

ample, a Shoshoni medicine man would take two hairs

from the accused and place them in his own tent. If they

had disappeared the day after, it was seen as a proof of

innocence; if the hairs still remained, it indicated guilt.

Ordeals of the second type are those that place the ac-

cused in mortal risk. If he escapes death, he is judged

innocent; if he dies, his death is considered the due pun-

ishment of proven guilt. The most common ordeals of

this sort are ordeal by poison, in which the accused is

forced to ingest poisonous substances (if innocent, he

will vomit them up); ordeal by water, in which the ac-

cused risks drowning; and ordeal by fire, in which the

accused risks burning to death.

Types and Sources of Judiciary Ordeal. The most an-

cient body of laws that includes judiciary ordeals is the

Code of Hammurabi (Babylonia, 1792-1750 bce), which

prescribes the so-called ordeal of the river, in evidence

during the Mesopotamian era as early as the twenty-

fourth century bce. In the ordeal of the river (which be-

longs to the second category of ordeal because it in-

cludes sentencing and punishment), a woman accused

of witchcraft or adultery was thrown into the river. If

she drowned, she was considered to have been guilty,

and if she survived, she was absolved. It is interesting

to note that those two crimes statistically outnumber

all others in the comparative documentation of ordeal

and that, in the case of witchcraft, the Code of Ham-



ORDEAL 93

murabi (stela 5, lines 33-56) seems to have imposed the

ordeal (or what we would call "the burden of proof") on

the accuser and not, as we would expect, on the ac-

cused.

Another application of ordeal as a judiciary instru-

ment dates back to the high Middle Ages. Unlike the

Code of Hammurabi, which records the laws of the Mes-

opotamian civilization, ordeal in medieval times repre-

sents an aberrant episode in European legal history that

has its foundations in Roman jurisprudence. The ap-

pearance of ordeal in European culture can be directly

attributed to Roman and Christian adaptation of a Ger-

manic custom. Ordeal was adopted because it had been

included in the tribal laws of the various Germanic pop-

ulations (Lex Visigothorum, Lex Burgundiorum, Lex Sal-

ica, etc.) and because it had also come to be regarded

as a manifestation of divine justice, even to the point of

being called "the judgment of God."

For an example of the interaction of these two frames

of reference, the one civic and the other religious, we

can refer to the Lex Frisonorum, which prescribed the

drawing of lots in the case of a crime for which more

than one person was suspected. Three elements en-

joined for this ordeal gave it a consecrated character:

the prayer to God that he might reveal the guilty party;

the request for a priest to officiate at the rite; and the

obligation to execute the rite in a church or, at least, in

the presence of a reliquary. The religious frame of ref-

erence was eliminated because of the negative attitude

of the church, which on more than one occasion forbade

the clergy to lend itself to the execution of ordeal; grad-

ually, this led to the exclusion of ordeal by judicial in-

stitutes as well. Hence its presence in Western culture

should be considered episodic and anything but char-

acteristic.

The Lex Salica called for ordeals in which the accused

was tested for resistance to pain and for ordeals that

involved the drawing of lots. This judiciary ordeal cor-

responds to the practice of inflicting torture on the ac-

cused to extort confessions. The most common use of

torture in trial by pain involved boiling water, but a

law of 803 ce speaks of trial by sword. In the form of

dueling, trial by sword appears to be the most ancient

and most easily verified trial of the Germanic tradition.

Recourse to a duel between accuser and accused took

place when the accused could not find enough witnesses

willing to swear to his innocence (the graver the crime,

the more witnesses he had to produce). A refusal to duel

by the accuser in itself constituted proof of the inno-

cence of the accused, but a refusal by the accused

proved his guilt. According to the Edictus Rotharii (643),

the accused could be represented by a substitute. He
could also refuse to duel, if he submitted to a different

kind of trial. One trial by sword that substituted for the

duel, called ad novem vomeres, was practiced by the

Thuringians. In an ordeal that could be called trial both

by sword and by pain, the accused was made to walk

barefoot over nine flaming plowshares. The symbolism

of the plowshares in contrast to the sword is evident:

this was more appropriate for farmers than was the

duel, the typical ordeal for gentlemen. As an ordeal for

gentlemen, the duel endured as a standard feature of

chivalric codes and has survived even in modern times

as a private solution to disputes, sometimes tolerated

and at other times expressly forbidden by law.

Biblical Precedents. The medieval concept of ordeal

as "the judgment of God" probably found precedent in

the Germanic tradition, but another of its precedents

was most certainly found in the Bible. We read there

that judgment came from God through lots (Prv. 16:33)

and that the drawing of lots resolved conflicts (Prv.

18:18). In Joshua 7:14-22, the judiciary drawing of lots

to discover the violator of a divine interdiction was

elaborated: first, the tribe of the guilty party was iden-

tified, then his family, then his house, and finally the

individual himself. It should be noted, however, that the

same procedure, from tribe to individual, was also used

for the designation of Saul as the first king (1 Sm.

10:17-24), and that Saul himself used it as a judiciary

method to discover the violator of a civic and not a di-

vine law (1 Sm. 14:40-45). In view of his royal position,

which detached him from tribal regulations, Saul put

to one side all the tribes of Israel and to the other him-

self and his son Jonathan. The lots designated him and

his son, and as the choice was between them alone, the

son was named guilty by the lots. In this phase of the

history of Israel, the same ordeal was thus used in iden-

tifying a guilty man, whether he had broken civic or

divine laws, and in the selection of the first king. This

would seem to signify not only that a royal prescription

is equal to a divine one but also that the acquisition of

royalty is itself tantamount to a violation of divine law.

In effect, the Bible describes the arrival of monarchy in

Israel as a sinful usurpation of divine authority (7 Sm.

8), so God himself is entrusted to designate the usurper

as one who has violated divine law. In substance, it was

a method that freed the community from the responsi-

bility of decision.

Ordeal and Power. It could be said that recourse to

ordeal is always liberating, considering the risk of un-

certainty that lies in decision making, though this un-

derstanding of ordeal depends on a typically Western

concept of responsibility. Ordeal, in the biblical case,

reflects a system of interdependence among the divine,

the royal, and the judiciary. In abstract terms, this in-

terdependence is seen in the formula of a king who,
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through divine grace, administers justice in the name of

a god, or as if he were a god. But in concrete terms, the

royal institution is supported by the heredity of the of-

fice, whereby a king becomes king by virtue of being the

son of the preceding king. Nor can he substitute for a

god as supreme judge, because he is not endowed with

divine omniscience and also because he himself could

become involved in a judgment as accuser or accused.

As in the case of Saul, these contradictions can be re-

solved.

Ordeal and royalty. As one who has not inherited the

throne, the first king is designated by the drawing of

lots, or it is believed that he has been so designated. A

well-known example of this recourse to ordeal as leg-

endary justification of the title to the throne is that of

Romulus, who became the first king of Rome because

he saw twice the number of vultures as did his brother

Remus. Thothmose III (1504-1450 bce), one of the

greatest of Egyptian pharaohs, prided himself on hav-

ing been designated for the throne by the oracle of

Amun.

If a king is involved in a judiciary procedure, he is

most likely to figure as the injured party or as the object

of betrayal. This crime, treason, required a "judgment

from God" in the Middle Ages. It should also be noted

that the only ordeal known to have existed in the Inca

empire concerned betrayal: the party accused of treason

was held for one day in a cell with dangerous beasts or

serpents; if he came out alive, he was absolved.

However, most instances of ordeal that involved in-

terdependence between the judicial, the divine, and the

royal occurred in Egypt, where this institution had its

origin. In the classical model that Egypt presents, the

pharaoh takes the place of a god or is a god on earth

and, as the beneficiary of divine omniscience, exercises

judicial power in concurrence with the divine oracles

from whom sentences were often asked. There were mo-

ments in Egyptian history—for instance, in the twenty-

first dynasty (1085-950 bce)—when the justice exacted

by a divine oracle seems to have prevailed over that ad-

ministered by the king or his courts; but we also know

of oracular sentences being challenged, with consequent

recourse to the royal tribunal.

Ordeal and divinity. The biblical precedent of the me-

dieval "judgment of God" must be considered not only

to explain the adaptation of Roman Christian ethos to

Germanic custom but also for the phenomenological

problem presented by the relationship between ordeal

and divinity. Ordeal is an autonomous and not a cul-

tural ritual. Thus, in some historical contexts, that re-

lationship is considered an accessory, almost a rein-

forcement of the effectiveness of ordeal as a judicial

method. At any rate, numerous cases of ordeals imposed

for their own sake, without invocations or evocations of

divinity, have been documented. The Mesopotamian

river ordeal provides for no divine intervention; in fact,

the Code of Hammurabi allows two alternative courses

of action—ordeal or divine intervention. For one

charge, adultery, the woman accused can demonstrate

her innocence either by swearing "to the god" (stela 21,

lines 68-76) or by submitting herself to the river ordeal

(stela 21, lines 77-82; stela 22, lines 1-6). The judiciary

function of swearing "by God," which persists even in

the judicial halls of our own time, results from the ad-

aptation of the concept of ordeal to the logic of a poly-

theistic or monotheistic religion, in which a god who
punishes perjurers takes the place of the punishment

implicit in the trial by ordeal. The god by whom one

swears is, in substance, evoked as the judge; histori-

cally, these are usually sun gods or gods of enlighten-

ment and, as such, omniscient. Raffaele Pettazzoni

(1955) has called this judiciary role the principal func-

tion of an omniscient god. The Mesopotamian sun god

Shamash, by whom one swore as proof of one's inno-

cence, was called "lord of judgment" (bel dini) and was

regarded as the father of Kettu (Justice) and Mesharu

(Rectitude).

The Bible does not provide evidence of judiciary

oaths, but biblical oaths have the quality of a pact, a

vow, or a curse. The most severe Hebrew sects forbade

even the taking of oaths, as did Christ, according to

Matthew (5:33-37). Nevertheless, an ordeal was called

for in cases of suspected adultery and was carried out

as if it were an offering to God (Nm. 5:11-31). This is

the so-called oblation of jealousy. The oblation to God
served to evoke his presence; in front of God, the sus-

pected woman swore to her innocence. The possibility

of a lie did not require divine intervention: the punish-

ment could be delegated to humans who administered

a potion called "bitter water" that the woman had to

ingest; if she was guilty, it would make her dropsical.

Oaths were common, however, in Roman law, which

never prescribed true ordeal as a judiciary process. The

several cases in which the accused himself, outside of

legal procedure, requested divine intervention to prove

his innocence are considered exceptional. The most fa-

mous of such cases is that of Quinta Claudia, a Vestal

Virgin accused or suspected of immorality, who submit-

ted herself to the judgment of the Magna Mater

(204 bce).

While oaths in a judiciary action may separate divine

intervention from ordeal, there are cases in which the

opposite is true. Sometimes the ordeal itself is divin-

ized. Among the Sudanese of the interior (Azaude and
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neighboring peoples), for example, the poison used in

an ordeal is personified and assigned divine attributes.

Because evidence is scanty, it is not possible to ascer-

tain how much this description of an indigenous custom

depends on European interpretation (which tends to

give priority to divine figures); but it is a fact that such

a process has been found even among the descendants

of Africans brought to the Americas as slaves. Ordeal by

poison is still common among the so-called Maroons (or

"Bush Negroes") of French Guiana and Surinam, the de-

scendants of slaves who rebelled and took refuge in the

forest in the seventeenth and eighteenth centuries. This

ordeal is, however, associated with an invocation to

Odun, the god of justice. The name of this god goes back

to the denomination (odu) used by the Sudanese of the

western African coast (e.g., the Yorulas) to designate the

signs of their geomantic prophetic system. This demon-

strates the prophetic and autonomous character of or-

deal more than it does its substitution for "God's judg-

ment."

Ordeal as Prophetic Battle. We have considered or-

deal as a prophetic form with a judiciary purpose. In

this sense we have defined the characteristics of duel-

ing, starting with its Germanic, medieval formulation

as trial by sword. In the Germanic tradition also, Taci-

tus (Germania 10) describes a functional inversion of the

duel form, not as a prophetic form with a judiciary

function, but as a battle with a prophetic function. Be-

fore battle, the Germans captured an enemy soldier and

forced him to fight against one of their own warriors.

The outcome of the fight was taken as an omen regard-

ing the outcome of the upcoming battle. This context

seems to broaden the definition of ordeal, but in reality

it extends the concept to the point of rendering it mean-

ingless, precisely because of its functional reversal of

the judiciary practice. On the other hand, this sort of

weakening due to reversals of perspective conveniently

brings ordeal into the field of prophecy. Ordeal becomes

a judicial process, in whatever form an oracular re-

sponse is sought.

The constant recourse to oath—interpretable as or-

deal, as has been noted—seems to provide evidence for

such a process. Nor is it necessarily true that, in the

Germanic practice of the duel as an ordeal before bat-

tle, the prophetic function of the ordeal is predominant

at the expense of the judiciary function. In fact, on the

level of phenomenology, the battle itself can be re-

garded as judgment, as the solution to a dispute be-

tween two human groups (nations, tribes, clans, etc.).

Battle, too, can be seen as an ordeal. The difference be-

tween reality and appearance lies not so much in facts

as in interpretation. An example is the case of the battle

between the Horatii and the Curiatii: it is not worth-

while to ask if it really took place or if it is only legend,

because what matters for our purposes is the interpre-

tive model it offers.

Let us begin with the disputes involved in this battle:

a routine case of Roman farmers trespassing on Alba

Longa territory during the reign of Tullus Hostilius and

of Alban farmers encroaching upon Roman territory.

The conflict was to be decided by a war. Tullus Hostil-

ius called the gods to witness before the war, meticu-

lously following ritual. The Roman king took great care

to characterize this war as "holy" (pium bellum is the

Latin expression used by Livy), what we would call a

"judgment of God." The war, which we might call a fig-

urative ordeal, was then replaced by a genuine ordeal:

the Romans and Albans agreed to make three Roman
champions (the Horatii) and three Alban champions

(the Curiatii) battle each other, designating the outcome

of this battle as the solution to the conflict.

The model provided by this event can be used to in-

terpret other situations in which war figures, whether

in the search for a common structure in legendary wars

such as the Trojan War, or for the purpose of classifying

ethnological material pertinent to war. The Trojan War,

for instance, was a conflict that we could say had a ju-

diciary nature (Menelaus against Paris) and that turned

into a war between Greeks and Trojans; it even contains

evidence of recourse to a duel (Achilles against Hector).

To examine this from the point of view of ordeal, we
could speak of a dilatory process (from duel to war) and

a reductive process (from war to duel). This pattern of

dilation and reduction can be applied theoretically as if

the subject of disagreement allowed the two modes in-

differently. A purely quantitative distinction between

war and duel is possible and in fact fully justified by

ethnological documentation of cultures that do not have

wars of conquest in the Western sense, but in which

every conflict seems to assume the aspect of ordeal.

Some of these cultures documented by ethnological

research know no type of war but resolve every type of

conflict by dueling, even between two groups or tribes.

Among the Inuit (Eskimo), an ordeal-duel (by blows) be-

tween two champions of opposing sides took the place

of war. Similarly, the Colombians resolved all hostili-

ties between individuals, villages, and tribes with an or-

deal-duel. This is also true of the natives of North Amer-

ica (e.g., the Tlingit), South America (the Botocudo),

Africa (the Ashanti), and Australia. Even when we can

speak of war, or an extended ordeal, reduction is always

noticeable: it can influence the number of combatants,

the arms used, the length of battle, and so forth. Among
Northwest Coast Indians war between two villages
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ceased with the death in battle of one of the chiefs. The

equivalence of war and dueling is obvious in these

cases, and it is not at all exceptional that the death of

the chief signals defeat almost everywhere. Although

battle requires a great number of participants, only two

people count as far as the ordeal is concerned. The out-

come of the ordeal is always binary, since there is a

choice between two eventual outcomes that are equally

probable before the confrontation takes place, just as in

the biblical ordeal, cited above, conducted by succes-

sive alternates. This duality is well expressed by the

Latin term for war, bellum, which derives from

duellum.

Fighting as ordeal, whether war or duel, reveals its

ritual nature through the rules that govern it. On the

other hand, ritual fighting is found in religious contexts

of various kinds, but perhaps the reduction of fighting

to ordeal, even though problematic, can be deduced

through recourse to documentary material, as is the

case with ritual fighting that precedes tribal initiation

ceremonies. Initiation fighting is found in various forms

and with various functions: between initiates, between

initiates and initiators, between the newly initiated and

the women, and so on. But to reach an interpretation

that illuminates ordeal, we must view each case as

proving the ability of the young to be admitted into the

adult community.

Naturally, there are other ways of testing the battle

skills of the young; generally, we would speak of athlet-

ics rather than of ritual battle. [See also Games.] All

athletics, which for the most part have been connected

with tribal initiations but which in ancient Greece as-

sumed an independent development, can be looked at

for their meaning as ordeal. (The custom of wagering on

the winner still attests to the ordeal character of athlet-

ics.) A "judgment of God" was derived from the Greek

athletic arenas, as from medieval ordeal. Athletic trials

pertained to the divine; the verdict, or outcome of the

competitions, lent a "divine" prestige to the victorious

city.

As for the connection with battle, let us remember
that every competition derives from a form of fighting;

it could be said that the athletic arena figuratively sub-

stitutes for the duel, just as dueling figuratively takes

the place of war. According to the logic of these figura-

tive substitutions, athletic contests and wars were in-

compatible, in the sense that if the former could figu-

ratively substitute for the latter, it became illogical to

hold both athletic events and wars at the same time. As

we know, every war between Greek cities was sus-

pended during the celebration of the Olympics, as if the

decision that had up to that point been delegated to the

armies could be deferred to the games. This "as if" im-

plies a theory that, although belied by the fact that real

wars were only delayed and not entirely replaced by the

games, permits us to glimpse a quality in Greek athlet-

ics that is not compatible with our concept of sports.

They were more "war" than "sport," we could say.

Angelo Brelich (1961) has brought to light the initia-

tion-athletic elements of certain traditional Greek wars

(between Cretan cities, between Eretria and Chalcis,

between the Athenians and the Boeotians, between Argos

and Sparta, etc.). More "ordeal" than "game," we could

say, remembering that, according to one tradition, the

first Olympic competition, a race, was instituted in or-

der to establish the succession to the throne of Elis.

For its game-war-ordeal-prophecy connection, a Mex-

ican tradition is emblematic. Moctezuma, the Aztec em-

peror, lost a Mexican ball game against the king of Tex-

coco, who had wagered his kingdom against three

turkeys. The outcome of the game was to verify, with

the defeat of Moctezuma, the truth of the prophecy of

the arrival of the Spanish, who would conquer Mexico.

On the other hand, every game, when the results are

binding (as, for instance, in a game of chance), loses the

quality of entertainment and assumes the dramatic as-

pect of ordeal. For such as interpretive orientation, con-

sider the conclusion of Lucien Levy-Bruhl, who notes

how certain trials by ordeal—understood by him to be

among the cleromantic practices—are not too far re-

moved from the spirit of our "games of chance" {La

mentalite primitive, Paris, 1925, p. 256).

Ordeal as Initiation Ritual. To return to the proba-

tory, and therefore ordeal-like, function of the ritual

battle in tribal initiation contexts, it can be said that,

in the abstract, not only these but all the trials to which

initiates are subjected are more or less comparable to

the various known forms of ordeal. It is not difficult to

compare initiation trials of resistance to pain with cer-

tain trials by ordeal in which such resistance serves to

demonstrate the innocence of the accused. Ordeal is

represented also by torture in a judiciary function;

among the initiation trials inventoried by ethnologists,

genuine torture does indeed appear. Along the same line

of interpretation, it is not difficult to move from tribal

initiation to initiations into certain cults where trial by

ordeal becomes the evidence of a superhuman reality in

which the initiate takes part. From another point of

view, we can speak of the demonstration of exceptional

powers, acquired in the circle of a given religious form.

[See Magico-Religious Powers.] The best known of these

powers is the one that allows men to walk unharmed

over burning brands or red-hot stones. We could call

this an ordeal by fire, very similar to the ordeal of the

nine plowshares of the Thuringians. The diffusion of

this trial by fire is remarkable. In ancient Latium Vetus
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the so-called Hirpi Sorani, cult followers of Apollo Sor-

anus on Mount Soracte, practiced it. Walkers on burn-

ing brands or red-hot stones have been observed in an-

cient Cappadocia, India, China, Japan, the Fiji Islands,

Tahiti, Yucatan, and elsewhere. But for edification on

the religious level, Mazdaism is highly representative as

a religion that simultaneously confers on ordeal, called

varah in the Avestan tongue, the double value of the ju-

diciary and the initiatory.

In the Denkard (7.5.4-6), a ninth-century Pahlavi text,

we can see the work of Zarathushtra. The text indicates

at least thirty-three ordeals to "determine who will be

absolved, and who condemned." In the Avesta, there are

constant allusions to the methods and functions of or-

deal. From several passages (Yashts 12.3; Afrinaqan 3.9),

it would seem necessary to extract a ritual acknowledg-

ment (by ordeal) from the initiate whom the priest, act-

ing as judge, submits to a trial by fire—perhaps immer-

sion of the hand in boiling oil (more precisely, animal

and vegetable fat). Elsewhere (Vendidad 4.46), trials of

an ethical nature are found. However, for the purpose

of religious edification, they are figuratively absorbed in

trial by boiling liquid. There are also true judiciary or-

deals: the accused "must drink water containing sul-

phur, water containing gold, which produce the proof of

guilt, prove the lie with which he opposes the judge and

deceives Mithra" (Vendidad 4.54). (This potion used for

ordeal is spoken of in Vendidad 4.55 as well.) Finally,

the judiciary function and initiatory function fuse in an

eschatological perspective in which a supreme ordeal is

the essential proof and brings about the ensuing sen-

tence of reward or condemnation. In this regard, we
read in one of the five Gathas attributed to Zarathushtra

that initiates will have to distinguish themselves from

sinners (noninitiates) in order to have "the compensa-

tion that will be attributed to them by the ordeal of

molten metal."

In conclusion, ordeal is not an accessory element of

Mazdaism; rather it produces, within the boundaries of

a rite or ritual, the two main characteristics of this re-

ligion: dualism and attention to asha, a term we can

translate as both "youth" and "justice" (the "just or-

der"). Mazdean dualism responds to the binary code

with which ordeal is expressed. Attention to the asha

corresponds to the judiciary function that, although not

always in equal measure, is found in every ordeal in

every context.
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ORDER OF PREACHERS. See Dominicans.

ORDERS, RELIGIOUS. See Religious Communi-

ties.

ORDINATION here refers to the practice in many re-

ligions of publicly designating and setting apart certain

persons for special religious service and leadership,

granting them religious authority and power to be ex-

ercised for the welfare of the community. The way each

religious community practices ordination depends on

that community's worldview and religious beliefs. For

example, in traditions that emphasize a direct relation-

ship with the divine being or beings, the ordained per-

son may be thought of primarily as a mediator or

priest. Communities that consider human beings to be

especially troubled by evil spirits or witchcraft look to

shamans or exorcists to counteract the evil influences.

In religions that present a goal of inner enlightenment

and purified life, the ordained person will be a monk or

nun leading the way toward this goal of enlightenment.

And religious communities that place much emphasis

on living in accordance with the divinely given law set

certain persons apart as religious scholars and judges.

Each religion sets up qualifications that candidates

must meet before they can be ordained. Sometimes or-

dination is based on heredity. In many religions the

candidate must be male, although some roles are spec-

ified for women; other traditions allow both male and

female candidates to be ordained. While aptness for the

religious role is always a requirement, in some tradi-

tions the person must already have demonstrated his

suitability for that role before being chosen, while in

others it is assumed that the office will be learned

through a period of training. Every religion presupposes
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some kind of divine call or inner motivation on the part

of the candidate.

An authority and power not possessed by the ordinary

people of the community are conferred on the candidate

through ordination. The source of that authority and

power may be the divine powers, the consent of the

community, or those who have already been ordained.

Upon ordination, the person receives a new religious

title. The English term priest can be used in many reli-

gious traditions to designate those who have been or-

dained or set apart, but a variety of other terms is

sometimes preferred, such as shaman, medicine man,

monk or nun, rabbi, bishop, presbyter, deacon, minis-

ter, or imam.

Ordination in Ancient and Traditional Societies. Nu-

merous ancient or traditional societies have beliefs and

practices according to which they set apart certain per-

sons, endowing them with special authority and power

for the performance of essential religious services, such

as serving the gods and spirits, sacrificing, communicat-

ing with spiritual powers, warding off evil powers, heal-

ing, and the like. Among the great diversity of roles

dealing with spiritual power, some basic types are

priests, shamans, and medicine men.

The term priest generally designates a person or-

dained with authority to practice the cult of certain di-

vinities or spirits. Since these spiritual powers are be-

lieved to direct and influence human existence, they

must be worshiped, prayed to, consulted, influenced by

sacrifices, and the like, for the continuing welfare of the

human community. The priesthood may be hereditary,

or priests may be called or chosen by the divinity. After

selection or calling, the aspiring priest undergoes a pe-

riod of purification and training. Among the Ashanti of

Africa, the novice trains in private with an older priest

for three years, during which time the novice's hair is

left uncut. He is taught rituals, rules of priestly life and

conduct, how to communicate with the various spirits,

and so forth. The final act of ordination takes place at a

nighttime festival, with the new priest dressed in a

palm-fiber kilt and decorated with all his charms. He
kneels before his instructor-priest, who shaves off his

hair; any "bad matter" that is found is put in a pot,

which is then taken off to the bush. The new priest

dances all night to the drums and the singing of the

people, and he ends the ordination ritual in the morning

by sacrificing a sheep to his god.

Ancient Israelite society had a strong priesthood that

served Israel's god by prayer and sacrifice, acting as in-

termediaries for the people. The description of the in-

vesting of Aaron and his sons (Lv. 8) may be an ideal-

ized account, but it presents many important symbols

of ordination. All the congregation assembled for the

ceremony, and Moses announced to the assembly that

God had commanded this ordination. Aaron and his

sons were presented, washed with water, vested with

special priestly garments, and anointed with oil. Aaron

and his sons laid their hands on the "ram of ordina-

tion"; after it was sacrificed, its blood was placed on the

tips of their right ears, on the thumbs of their right

hands, and on the great toes of their right feet. They

ate the sacrificial offerings, and then they stayed in the

tent for the seven "days of ordination," after which they

were authorized to act as priests on behalf of the

people.

While priests are holy persons who have power by

virtue of their office, other religious roles in traditional

societies are set apart for those who demonstrate the

appropriate charisma, for example, shamans and medi-

cine men, who are able to maintain communication

with the spiritual powers and influence those powers for

the benefit of humans.

Shamans (male and female) are commonly thought to

be elected directly by tutelary spirits, who in a vision-

ary experience initiate the future shaman. Among Sibe-

rian shamans, this initiatory experience involves being

sick, being carried to the realm of the spirits, having the

body dismembered and reconstituted, and receiving in-

struction in shamanizing from the god. After this vision-

ary experience of death and resurrection, the future sha-

man is instructed by an elder shaman, and often there

is a ceremony that confirms the initiation by the spirits.

For example, the Buriat neophyte, after many years of

training following his first ecstatic experiences with the

spirits, is consecrated in a public ceremony. First a pu-

rification ritual is performed, in which his back is

touched with a broom dipped in a goat's blood. In the

ordination ceremony, the shamans consecrate the sha-

manic instruments that the novice will use, and the

candidate is anointed with blood from a sacrificial ani-

mal on the head, eyes, and ears. The "father shaman"

leads the neophyte and other shamans in the ritual of

climbing birch trees that have been cut from the burial

forest and set up on the sacred ground, after which all

fall into ecstasy and shamanize. Finally, meat from the

sacrificed animals is prepared, and everyone joins in a

banquet celebrating the new shaman.

Although the Burmese are Buddhists, they still have

beliefs in a variety of spirits, ghosts, and witches; in

particular, the spirits called nats are thought to be pow-

erful and capable of affecting humans for good and evil,

and these nats are propitiated by female shamans who
play the important role of "nat wives" (most are

women, though a small percentage are men). Typically,

through a trance or dream, a young woman is possessed

or "loved" by one of the nats, and any resistance is pun-
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ished by the nat until a "marriage" is arranged. The

wedding is a costly affair, performed in a nat "palace"

where there is a ceremonial chamber. As the nat's dance

is performed, the bride changes into the proper cos-

tume, pays the marriage fee, and enters the bridal

chamber. Two shamans perform a ceremony of putting

the bride's soul to sleep, and she does a dance to the

music associated with the nat husband. The marriage

has now been consummated, and she remains secluded

for seven days with her nat husband, after which she is

known as a nat wife and practices as a shaman.

Among Australian Aborigines, shamans play an im-

portant role in diagnosing and curing illnesses, holding

seances with the spirit world and spirits of the dead.

The profession can be inherited, the person may expe-

rience a call or election, or he may seek out the role

—

but in any case he must be "made" through an ecstatic

experience involving a ritual of initiation. Typically the

initiate is taken to the bush, and the ordaining medicine

man places against his breast large quartz crystals,

which are thought to vanish into his body. In other

symbolic rituals, he is led into a hole in the ground to a

grave, and snakes are also rubbed against him to give

him wisdom. The initiation is completed with a sym-

bolic ascent to heaven to communicate with the high

god. Among the Azande of Africa, the ceremony of ini-

tiation for a medicine man (or woman) includes a ritual

burial following a period of purification. The elders

bury the upper part of the novice's body in a hole under

a mat with dirt heaped on it, on which the other medi-

cine men dance. After about a half hour he is taken out,

and medicine is put in his eyes and nostrils. After swal-

lowing powerful phlegm expectorated by a master doc-

tor, the aspiring novice is taken to a stream source and

shown the various herbs and shrubs from which the

medicine is derived. After this he is authorized to prac-

tice as a medicine man.

Zoroastrian and Hindu Ordination. Among Indo-Eu-

ropeans the priesthood was an important class, as evi-

denced in the priesthoods of the ancient Romans,

Greeks, Celts, Persians, Aryans, and others. The present-

day Zoroastrians (Parsis in India) and the Hindus have

continued this emphasis on a class of priests ordained

to perform the important purifications, sacrifices, and

other ceremonies for the maintenance of a healthy re-

lationship between humans and the eternal divine order

of the universe.

The religion of the ancient Persians, as transformed

by the prophet Zarathushtra (Zoroaster) into Zoroastri-

anism, is practiced today in Iran and India. In Zoroas-

trianism, the aspirant to the priesthood must be a son

of a priestly family who has gone through the childhood

religious initiation (Naojot), consisting of investiture

with the sacred shirt and girdle or thread. A period of

training in chanting the scriptures and performing the

rituals qualifies him for ordination.

There are two levels of ordination, of which the first

(ndvar) qualifies the aspirant as a priest who can per-

form benedictions, investiture of children, marriages,

and the like. During the first level of ordination, the

candidate must perform two Bareshnums, the highest

form of purification ritual, lasting nine days each. Un-

der the open sky a sacred liquid is applied to his whole

body many times, and then the candidate makes a nine-

day retreat in the fire temple. After the two rituals, the

candidate bathes and puts on a new set of white clothes

and a white turban. In the sacrifice chamber of the fire

temple, he removes his upper garments, makes an ablu-

tion, and puts on a mouth veil. One of the priests brings

him before the assembled priests and asks permission

to initiate him. The silence of the assembly indicates

their consent, and the candidate is taken back to the

sacrificial chamber to perform the ceremony of chant-

ing the Avestan scriptures and other liturgical rituals.

These are repeated for four days, after which the can-

didate is declared to be qualified as a priest of the her-

bad level.

In order to perform also the higher liturgical services,

the priest must qualify himself by going through the

second grade of ordination (martab). In this ceremony,

the priest again goes through a period of purification,

then he conducts the Yasna liturgy for ten days. Now
finally the priest is ordained as a mobad priest, and he

can fully officiate as the directing priest at all religious

ceremonies.

In Hinduism, brahman priests have always played an

important role. In ancient Vedic times they were

thought to uphold the whole social order through their

mediation, by virtue of their mastery of the sacred rit-

uals, sacrifices, and formulas. Today, especially for

people of the high castes, it is important to have a brah-

man household priest (purohita) perform the traditional

rituals and chant the Vedic texts properly so that the

cosmic order will continue with its health and goodness

for each according to his or her place in the total order.

Some brahmans prepare to be priests of temple wor-

ship, where rituals center on the ceremonial treatment

of the images of the gods—although many functions of

temple worship can be performed by the people without

priestly help.

In Hinduism a priest must be a male from the brah-

man caste who has gone through the initiation cere-

mony (Upanayana) and received the sacred thread as a

twice-born brahman. The brahman boy who aspires to

become a household or temple priest studies for many
years with a teacher at a Vedic training center and
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learns the correct way of reciting the Sanskrit Vedic

scriptures.

After reaching technical proficiency in recitation of

the Vedas and in performing the simpler ceremonies,

the novice priest must spend a period of time as assis-

tant to a senior priest. For those priests who are train-

ing to be domestic priests, this means accompanying

the senior priest on his rounds and assisting him. The

senior will formally introduce the junior priest to the

assembly of professional priests, while the trainee for-

mally announces his apprenticeship under the senior

priest. In conducting the ceremonies, the junior first sits

behind the senior priest, helping to recite some man-

tras; as he gains confidence, he is allowed to sit next to

the teacher. Gradually the novice priest takes charge of

rituals while the senior priest withdraws. In this way,

eventually the new priest becomes established and rec-

ognized as a full-fledged member of the profession of

domestic priesthood. One additional requirement must

also be met: since tradition prohibits an unmarried

priest from participating in the rituals of the samskdras,

or life passages, the novice priest must take a wife.

Ordination among Jains and Buddhists. Two reli-

gions that grew up in India along with Hinduism are

Jainism and Buddhism, and in these religious traditions

spiritual power is understood to reside especially in the

monastic communities, that is, among those monks and

nuns who have left ordinary secular life to pursue spir-

itual perfection through ascetic practices. The monks
and nuns are primarily devoted to their own spiritual

perfection; yet because they possess great power they

can perform religious service for the laypeople, such

as chanting scripture, performing funeral rites, and

teaching.

Among the Jains of India, the monks and nuns are set

apart from the lay population by virtue of having em-
barked on the path of total renunciation. As sddhus

(mendicants), they pursue their own goal of reaching

the highest state of liberation of the soul from all traces

of karman. For the laypeople who perform their own re-

ligious ceremonies, the sddhus function mainly as

teachers.

Prior to ordination, the candidate will have gone

through a period of training under a qualified sddhu.

Women also are ordained into orders of women mendi-

cants. Ordination occurs through the formal assump-

tion of the five Great Vows (mahdvrata) in a public cer-

emony called diksd. The five Great Vows are the vows
of nonviolence, abstaining from untruthfulness, abstain-

ing from stealing, chastity, and renouncing all love for

any thing or any person. The novice casts off all lay pos-

sessions and becomes a new person. Particulars of the

ceremony differ somewhat among the different sects. A

Digambara monk, fulfilling that order's ideal of nudity,

will stand before his teacher and renounce every posses-

sion, even his loincloth; he is given a small whisk

broom, with which he is to remove insects from his sit-

ting or sleeping place. Among Svetambaras, the aspi-

rant is given three large pieces of cloth for a new ward-

robe, and also a whisk broom, a begging bowl, a

blanket, a staff, and some volumes of scripture. Monks
and nuns of the Sthanakavasi sect are also given a small

strip of cloth to keep tied over the mouth at all times

save mealtime, to protect organisms that might be in-

jured by an unimpeded rush of warm air. One signifi-

cant part of the ritual of ordination is the act of slowly

and painfully pulling hair from one's head in five hand-

fuls, signifying the aspirant's determination to meet the

severe demands of the ascetic life.

The people of the community participate in the ordi-

nation ceremony. The diksd ceremony is accompanied

by great pomp and by the performance of various reli-

gious acts by the laypeople. And on the next day, when
the new monk goes out with the begging bowl to receive

food for the first time, the householder who provides the

food is considered to earn great merit.

Among Buddhists also, men and women ordained as

monks and nuns (bhikkhus and bhikkhunls) are set apart

from the lay population by virtue of having embarked

on the path toward extinguishing the sense of self and

reaching nirvana. The monks and nuns contribute to the

welfare of the general community, not as intermediaries

between the people and the gods but as reservoirs of

merit and models of spiritual perfection. Typically they

perform a variety of services for the laity in chanting

scripture for various occasions, performing merit-mak-

ing rituals, praying for the dead, and teaching.

In Theravada cultures like those of Burma and Thai-

land, it is traditional that all boys be ordained on a

temporary basis and spend some time in the monastery

as novice monks, as a kind of passage to adulthood. This

initiation into monkhood (pabbajjd) is technically a mo-

nastic ordination; the young men have their heads

shaved by the monks and recite the Ten Precepts of mo-

nastic life, after which they are given new Buddhist

names. The Ten Precepts are the following: not to de-

stroy life; not to steal; not to engage in sexual miscon-

duct; not to lie; not to take alcoholic beverages; not to

eat after noon; not to participate in dancing, music, and

theater; not to wear garlands, perfumes, and ointments;

not to use high or wide beds; and not to accept gold or

silver.

Although most of the young men return to secular life

after a period of time in the monastery, other men and

some women take on the monastic ordination as a more

permanent role and become members of the sahgha
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(Skt., samgha), the monastic order. The ordination rit-

ual that marks this separation from lay life is called

upasampada, or higher ordination, and presupposes

some twelve years' experience as a novice after the

lower ordination.

The laypeople—parents and friends—play an essen-

tial role in the ordination, in terms of financial support

for the ritual and the postceremonial festivities, spon-

sorship of the novice's application, and the like. Gifts

and support of the ordination bring merit to the donor.

The monk or nun is to be essentially a homeless, cel-

ibate, ascetic mendicant. Being ordained means dying a

civil death, so before the ceremony the candidate di-

vests himself or herself of all possessions and gives up

title to inheritable property. He or she brings to the or-

dination, as gifts from lay sponsors, the only property

that a bhikkhu or bhikkhunl is to possess: the yellow

robe, a begging bowl, a girdle, a small razor, a needle

and some thread, a water strainer to strain insects from

drinking water, and a palm-leaf fan.

The ordination ceremony takes place in an assembly

of bhikkhus in the special ordination chamber of the

monastery, surrounded by boundary stones beyond

which laypeople are not to enter. The candidate,

dressed in yellow robes and with head and eyebrows

shaven, kneels in front of the assembled monks and af-

firms in response to questions that he or she is a human
being of sound body and mind, of legitimate birth, free

of debts, a freeman, at least twenty years old, in posses-

sion of robes and a begging bowl, and having parental

consent. The candidate formally requests admission to

the sahgha, and the presiding monk asks three times if

any of his colleagues has any objection to the candidate.

Silence is taken as consent, the candidate is pronounced

a bhikkhu or bhikkhunl, and his or her new Buddhist

name is conferred. The monastic rule from the Vinaya

is read aloud, and the new monk promises to comply

with all its rules.

Mahayana Buddhist communities have the same

basic ordination ceremony, with some special differ-

ences. In traditional China, for example, it was custom-

ary for the aspiring monk to "leave home" by taking a

senior monk as his master and receiving tonsure from

him, entering into a period of training as a novice

within the tonsure family headed by the "father-

master."

Ordination in Chinese Buddhism traditionally in-

volves long and complicated rites with a large number

of ordinands. Monks and nuns come to the large ordain-

ing monastery and live there for a time of strict train-

ing. After a night of repentance and purification, the or-

dinands kneel before the masters and witnesses, reciting

the Three Refuges and accepting the Ten Vows, receiv-

ing their robes and begging bowls. Training resumes for

a period of time, and at a second ordination ceremony

the ordinands accept the monastic rules and go up to

the ordination platform in groups of three to be exam-

ined by the ordination masters and accepted as full-

fledged monks and nuns. An important ceremony in Ma-

hayana ordination rituals is the scarring of the scalp

with burns; cones of moxa are placed on the shaven

scalp and set afire, burning down into the skin and leav-

ing permanent scars identifying the person as a monk
or nun. The ordinands finally receive ordination certifi-

cates, and they join their family and friends for a cele-

bration in honor of their new vocation.

Ordination of Priests in Taoism and Shinto. Priests in

Chinese religious Taoism function as ritual and liturgi-

cal specialists, but they also act as exorcists and heal-

ers, expelling and pacifying demons. Taoist priests (tao-

shih) are often designated on the basis of heredity.

Since the ritual of Taoism is esoteric, that is, not di-

rectly to be understood and witnessed by the laypeople,

usually the aspiring priest will join the entourage of a

recognized master who knows the important formulas

and hidden aspects of ritual Taoism.

The aspirant's expertise is judged by several criteria.

First, it is important that he have mastered the external

performance of Taoist ritual: writing an artistic talis-

man to cure illness, exorcising evil spirits with sword

and oxhorn trumpet, performing the ritual dance steps

and acrobatic tumbling, climbing a blade-side-up

sword ladder, and the like. But beyond the ability to

perform the external rituals, what really determines the

rank given to the new priest at his ordination is his

knowledge and mastery of the esoteric secrets of the re-

ligion, including the meditations and breath-control

techniques of internal alchemy; most important is his

ability to recite the registers (lu) of spirits who will obey

the priest's commands and enable him to communicate

with the different spheres of the universe. The aspirant

also learns from his master the oral explanation of the

register, with the appropriate mudrds, mantras, and cir-

culation of breath used in summoning and controlling

the spirits.

Before the ritual of ordination, the aspirant isolates

and purifies himself for a period of time in a vigil. Then

he takes part in the three-day Chiao festival presided

over by the master, in honor of the many gods who re-

side in the temple and the whole Taoist pantheon, who
are summoned to participate. Local support is neces-

sary, partly to pay the considerable expenses of the fes-

tival. Of the many rituals involved in the ordination

during the Chiao festival, some take the form of tests of

the candidate's ability to show power over the spirits,

such as climbing the sword ladder. Finally, the candi-
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date kneels before the master, who announces that he is

qualified as a priest.

These Taoist priests who serve in temples and per-

form rituals for the people are called "fire-dwellers,"

that is, they have a hearth and home, marry, and have

families. Some Taoists in traditional China pursued the

path of individual realization more exclusively by tak-

ing up residence in a Taoist monastery (tao-kuan). First

the aspirant had to be accepted by a master at a hered-

itary temple as a novice. After a period of study and

practice, during which the novice let his hair grow, the

master performed the "rites of crown and cloth," bind-

ing the hair into a topknot and crowning the novice.

Then the novice enrolled in a public, ordaining monas-

tery for several months to prepare for ordination vows.

The main function of Japanese Shinto priests (shin-

shoku) of all ranks is to worship and serve the kami, the

spiritual beings associated with the powerful forces of

nature and the ancestors. The priests maintain good re-

lations with the kami for the divine protection and wel-

fare of the human community.

Priests often come from families with long and strong

traditions of Shinto worship. In ancient times a few

priestly families supplied most of the priests, although

in modern times the priesthood is open to candidates

from nonpriestly families also. While the numbers are

small, there are also women in the Shinto priesthood.

The princess as high priestess (saishu) at the shrine at

Ise is the highest rank of all the priests, and in certain

other shrines there have traditionally been women
priests. Some women became priests as a result of war;

when a priest was absent or killed in war, the parishio-

ners would sometimes ask his wife to serve as priest.

Priests customarily marry and raise families.

Aspiring priests study for a period of time either in

the Kokugakuin (central Shinto university) or a re-

gional seminary; occasionally taking an examination

can substitute for such study. They are expected to get

an academic degree, issued now by the Association of

Shinto Shrines (Jinja Honcho) according to the training

and merit of the individual. The ranks of priests, de-

pending on the degree and experience, are those of chief

priest (guji) of a shrine, associate chief priest (gonguji),

priest (negi), and junior priest (gonnegi). The aspiring

priest is appointed by the president of the Association

of Shinto Shrines to a shrine responsibility appropriate

to his rank.

Ordination in Judaism. The religion of Judaism after

the Babylonian exile and especially after the destruc-

tion of the Temple in the Roman period moved away
from a sacrificial temple cult and, consequently, the

most important religious leaders became those or-

dained as rabbis. They functioned as judges, scholars,

teachers, and expounders of the Torah and Talmud; in

modern times, rabbis also function as worship leaders,

officiants at marriage and burial ceremonies, and spiri-

tual heads of local communities of Jews.

According to the Hebrew scriptures, Moses ordained

Joshua by "placing his hands" (samakh) on him, trans-

ferring to him a part of his authority (Nm. 27:18-23; Dt.

34:9); and he also ordained seventy elders to assist him
in governing the people (Nm. 11:16-25). Jewish tradi-

tion holds that there was an unbroken chain of ordina-

tion down to the time of the Second Temple. Tradition-

ally the most important role of the rabbi was in giving

judgments in both religious and secular matters, as cov-

ered by Jewish law. Ordination (semikhah) was required

for membership in the Sanhedrin and the regular col-

leges of judges empowered to decide legal cases. The

practice of laying on of hands was dropped in later

times, and ordination took place simply by proclama-

tion or with a written document. The special ordination

formula included the words "Yoreh yoreh. Yadin yadin.

Yattir yattir" ("May he give direction? He may give di-

rection. May he judge? He may judge. May he permit?

He may permit"). The ordinand wore a special garment,

and after the ordination the new rabbi delivered a pub-

lic discourse as a demonstration of his new role.

Changing times, especially the loss of religious auton-

omy in the Palestinian and Babylonian Jewish commu-
nities by the fourth century ce, led to the discontinua-

tion of the original semikhah ordination with the early

rabbinic idea of passing down divine authority for ju-

dicial powers. Eventually ordination as a rabbi became

a matter of setting a person apart to function in a

professional role as a rabbi, qualified by virtue of train-

ing in the Torah and the Talmud and sanctioned insti-

tutionally to render decisions for the community that

engaged him. In modern times, pressure developed in

Europe for rabbis to be versed in the vernacular and in

secular studies, so new rabbinical seminaries were or-

ganized that put less emphasis on the Talmud and Jew-

ish law and more emphasis on studying Jewish history

and philosophy, preaching, and pastoral work as spiri-

tual leader of a synagogue. Consequently, in contempo-

rary Judaism there is some difference in the conception

of ordination to the rabbinate. Some groups have tra-

ditional schools (yeshivot) that give the traditional se-

mikhah ordination with its emphasis on training in the

Talmud and Jewish codes. Other groups have seminar-

ies that see preparation for the rabbinate as including

not only knowledge of the Talmud and codes but also

professional training to function as a synagogue rabbi

within modern society.
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In the state of Israel today, traditional yeshivot pre-

dominate, although there are branches of American Re-

form and Conservative seminaries. The yeshivot ordain

males only, and the role of the rabbi is generally that of

judge and scholar, not that of spiritual leader of a local

congregation. In the United States, as in Europe, ordi-

nation of rabbis differs somewhat among the main Jew-

ish groups. For example, the Orthodox seminary of

Yeshiva University ordains graduates in the traditional

fashion after a course of study in the Talmud and codes,

and women are excluded from such ordination. Jewish

Theological Seminary of America (the center for the

Conservative movement) graduates its candidates as

rabbis and has recently accepted its first women candi-

dates for the Conservative rabbinate. Reform Judaism's

Hebrew Union College-Jewish Institute of Religion or-

dains its graduates as rabbis, and for some time women
have been ordained into the Reform rabbinate. Women
are also ordained as rabbis in Reconstructionist Juda-

ism. In general, rabbis of all American Jewish groups

function as spiritual leaders of local congregations of

Jews, although their functions differ according to the

needs of the community.

Ordination in Christianity. Christians hold that Jesus

Christ is the great high priest, the real mediator be-

tween God and humans, and that all Christians as

members of his body participate in his priesthood.

While some Christians conclude that there is no need

for specially ordained leaders, most Christian groups

have recognized the need for ordained priests or minis-

ters to lead the Christian community.

Although traditionally any male Christian could as-

pire to become a priest or minister, in recent years

many Christian denominations have begun to ordain

women clergy also, while some denominations, such as

the Roman Catholic church, continue to ordain male

candidates only. Candidates are given a course of study

and training in a theological seminary before being cer-

tified and presented to the church denominational au-

thorities for ordination.

Those set apart for special service are given many dif-

ferent titles: priest, minister, pastor, presbyter, bishop,

and deacon are the most common among those desig-

nating the clergy. In addition, many nonclerical roles

are entered into by ceremonies of initiation or consecra-

tion: the minor orders, orders of monks and nuns, dea-

conesses, special church workers, and the like. The tra-

ditional clerical ministry of the church, as it developed

in the first centuries, consisted primarily of bishops,

presbyters, and deacons. The bishop was the "overseer"

of a specific community of Christians, with the full re-

sponsibility for the ministry of preaching the word and

administering the sacraments of the church. Deacons

were ordained to help the bishop by serving in an ad-

ministrative capacity and by working for the welfare of

the people. The presbyter (elder or priest) was ordained

to help the bishop as a fellow minister in performing

the rites and sacraments of the church.

Ordination in the early church was a simple affair,

consisting of prayer and the laying on of hands by those

authorized to ordain (Acts 6:6, / Tm. 4:14, 2 Tm. 1:6).

Texts of ordination manuals from the fourth and fifth

centuries ce give sets of ordination prayers and empha-

size the laying on of hands as a central ritual. The

people, especially in the Greek communities, cried "Ax-

ios!" ("He is worthy!"), and the ordinand was given the

kiss of peace, after which he preached and conducted

the service, presiding over the Eucharist. In the medi-

eval period other rituals were added to the ordination,

such as vesting the candidate in the vestments of his

order, holding a Bible over him, and giving him the im-

plements and symbols of his new office: paten and chal-

ice, Bible, and, in the case of a bishop, pectoral cross

and pastoral staff. Bishops were anointed on the head

with oil; both bishops and priests were anointed on the

hands.

While ordination ceremonies differ in the various

Christian communities, in recent years the liturgical re-

newal movement has induced many communions to re-

store the simple, ancient tradition of ordination. Typi-

cally this includes most of the following elements for

the ordination of a priest or minister by a bishop. Or-

dination is done in the presence of the congregation, in

the company of other priests or ministers, in the context

of a divine service. The candidate is presented to the

bishop by a priest or layperson, with the people declar-

ing that he or she is worthy for the ministry. Lessons

from the Bible are read, followed by a homily and the

saying of the creed. The bishop examines the ordinand,

who vows to be faithful to his or her calling. The bishop

says the prayer of ordination, laying both his hands on

the head of the candidate, while the other priests or

ministers lay on their right hands. The new priest is

vested and given a Bible, being greeted by the bishop

and the other clergy. The newly ordained person then

proceeds to function by leading the liturgy for the con-

gregation. Afterward the people and the clergy join in a

celebration.

Appointing Spiritual Leaders in Islam. In Islam,

every Muslim can perform the religious rites, so there is

no class or profession of ordained clergy. Yet there are

religious leaders who are recognized for their learning

and their ability to lead communities of Muslims in

prayer, study, and living according to the teaching of



104 ORDINATION

the Qur'an and Muslim law. These religious leaders be-

long to the learned group of orthodox Muslim scholars

and jurists known as the 'ulama ('alim in the singular).

They have studied at recognized schools of Islamic

learning and have secured appointments as mosque

functionaries, teachers, jurisconsults, or judges.

The religious leader who is contracted by a local com-

munity of Muslims to lead the community in public

worship, preach at the Friday mosque prayer, teach,

and give advice on religious matters on the local level

is called the imam, belonging to the broad group of

'ulama . It should be noted that the concept of the Shl'I

Muslims that an inspired religious leader is necessary

for the correct guidance of the community has placed

the recognized religious scholars (mujtahid in Iran) in a

position of important power and authority, necessary

for the welfare of the whole community. In certain Is-

lamic communities, popular religious leaders possess-

ing special divine power (barakah), known as Sufis or

saints, provide leadership for their people in a variety

of ways. Sufi aspirants are trained under a master until

they themselves have become recognized as masters.

Thus, despite its lack of an ordained institutional

priesthood or clergy in the usual senses, Islam has pro-

duced a religious leadership that is recognizable and set

apart from the ordinary people by a certain amount of

religious authority.

Symbolism of Ordination Rituals. From the cross-cul-

tural survey above, it is possible to see a general struc-

ture of meaning in the typical ordination rituals. A re-

current theme is that of death with respect to one's

former status and rebirth in the new office or status of

religious leader or mediator. This general structure can

be analyzed in more specific detail by noting five broad

types or levels of rituals associated with ordination, de-

noting separation, training and testing, empowerment,

display of power, and support by the laity.

The rituals first of all enact various dimensions of the

separation from ordinary life. Very commonly ordina-

tion involves rituals of purification. There may be a pe-

riod of time during which the candidate purifies himself

or herself by abstaining from sexuality, by fasting, and

by performing acts of penance; rituals of washing and

confessing may be part of the ordination ceremony. The

fact that the candidate has been called by the divine

power to leave the ordinary life will be established. The

physical appearance of the candidate will demonstrate

separation from ordinary lay life through special cloth-

ing, shaved head, long hair bound up in a special way,

or the scalp branded with indelible scars. Symbols of

death abound: initiatory sickness, symbolic death and

burial, mutilation of the body, or the identification of

the candidate with the blood of a priest's sacrifice. The

vows taken by the candidate often emphasize separa-

tion from the former way of life, such as the vows of

celibacy, homelessness, chastity, casting off all lay pos-

sessions, and nudity.

Second, the rituals of ordination certify the qualifica-

tions of the candidate by emphasizing the training he

or she has received and by testing and examining the

candidate. The long period of training or apprenticeship

itself is often set apart by rituals as a sacred period.

Rituals of ordination may include imparting secret

knowledge and understanding. The candidate may be

tested by questions, and the persons already ordained

have to give their approval to the novice. There may be

ordeals to demonstrate the candidate's mastery of sa-

cred power, such as climbing a sword ladder, pulling

hair from one's own head, or enduring the branding of

the scalp.

Third, the investing of the ordinand with new author-

ity and power is the subject of important rituals of or-

dination. These rituals include laying on of hands on

the candidate by those already possessing the spiritual

power and authority, handshakes or kisses, vesting with

special garments, and handing over symbols and imple-

ments of the special office. Anointing the candidate, rit-

ually inserting quartz into the candidate's body, or

symbolically replacing his or her organs with new or-

gans shows the rebirth or investing that takes place.

Prayers call down divine power on the candidate; ritu-

als such as climbing toward the sky or being married to

a divine being fill the ordinand with new power. The

masters of the office may impart final, decisive knowl-

edge to the ordinand, such as the source of the medici-

nal material. The public pronouncement of ordination

and the ordination certificate or diploma being handed

over, together with the granting of new titles and

names, may be considered rituals of empowerment.

There may also be a period of seclusion after ordination

during which time the new ordinand grows in spiritual

power.

Fourth, the ordination rituals often include the initial

display of the new power and authority of the ordinand.

He or she may officiate in leading worship or celebrat-

ing sacrifices or sacraments for the people at the com-

pletion of the ordination ritual. He or she may inaugu-

rate the new sacred life by giving a spiritual lecture,

going on a first begging tour, making a round of visits

to the parishioners, and the like.

Fifth, the ordination typically involves some expres-

sion of support and celebration of the new ordinand on

the part of the laypeople. One of them may present the

candidate, and financial support for the occasion will

come from them. There may be points in the ritual of

ordination when they show their support and accep-
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tance of the ordinand. Typically the ordination will be

followed by a celebration in which the people congrat-

ulate the new ordinand, give gifts, and join in a festive

meal. These rituals symbolize the basic fact that, ulti-

mately, the ordination is for the benefit of the people.

[See also Priesthood and Ministry.]
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ORENDA. See Power.

ORIENTATION. Symbols of space and its order

most clearly illustrate the religious act of orientation,

that is, the fundamental process of situating human life

in the world. Orientation is the conscious act of defining

and assuming proper position in space. Fixing the hu-

man place in existence in a significant way is a religious

act when it orients a human being toward the sacred.

This fundamental disposition toward the sacred extends

its significance from the points of orientation to all in-

dividual and social acts, as well as to all cosmic struc-

tures. In relation to the sacred, inhabited space and his-

tory become apprehensible. Various kinds of human
living spaces define their order and meaning in relation

to the sacred: the cosmos, the city, the village or resi-

dence space, the house, and the individual. They are de-

scribed together with those manifestations of the sacred

toward which they are oriented. [See also Sacred

Space.]

Symbolic Forms. The technology of calculation and

measurement used in orientation would make an inter-

esting and controversial study in the history of science.

It would include treatment of geomancy, astronomic

calculation, use of the gnomon, the astrolabe, and the

plumb line, canons of measure derived from human
body measurements, and determinations of magnetic

north, among other techniques. However, our purpose

is limited to the religious meaning of the act of orien-

tation and a description of the sacred nature of the

points toward which the human situation is aligned.

Since orientation involves relating an entity to a reality

other than itself, it always entails a conjunction of

beings and, in this sense, creates a center where all real-

ities meet.

According to Latin historians, Romulus founded the
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city of Rome by drawing a circular furrow around the

Palatine hill with a plow. The trench around which the

furrow was cut, and toward which it was oriented, was

called the mundus ("world"), the same name applied to

the universe. The mundus was a pit, an opening be-

tween the earthly world and the underworld. For the

living it provided a link not only with the sphere of the

dead but also with the celestial sphere, for the outline

plan (limitatio) of the city, especially its division into

four quarters, was based on a model of heavenly origin.

The mundus itself, being a detailed image of the cos-

mos, was divided into quadrants. Rome was habitable

because the city was built in the image of the cosmos

—

according to a heavenly model of the universe—around

a life-giving center, a navel of the world, which permit-

ted contact with all realms of being.

The universe itself possesses a place where commu-
nication among all cosmic realms is possible. It is to

this center of the world that all other meaningful struc-

tures in the cosmos are directed and from which they

derive. [See Center of the World.] For the religious life

of Indians in the Qollahuaya region of the central An-

des, Mount Kaata is the sacred center of all reality.

Everything that is whole, whether it be the microcosm

of the human body or the universe itself, may be iden-

tified with it. Indeed, all integrity derives from it. An
individual's life cycle begins when a person's soul

emerges from the highland springs; continues while it

descends to its burial place at the mountain's foot; and

prepares for recycling as it reascends the interior of the

mountain along inner waterways, after death. This con-

temporary belief continues an older idea found in the

Huarochiri manuscript, a sixteenth-century Quechua

text which reports that Kuntur Qutu, the Mountain of

the Condor, stands at the center of the world and at the

center of tahuantinsuyo, the four quarters of the Inca

world. All significant powers, both cosmic and divine,

find their place and carry on their powerful processes

on this mountain. The cosmic mountain, marking a cen-

ter from which all creative life in the universe takes

its bearings, is a widespread religious theme found

throughout the histories of Europe, Asia, the Near East,

Oceania, and the Americas. [See Mountains.]

For the Ngaju Dayak of southern Borneo the universe

is centered on the tree of life, of which the inhabited

world is only a small part; for the tree encompasses all

existence, the totality of being, and the godhead itself.

It also includes every possible period of time. As a re-

sult, all ceremonies of transition (birth, marriage, initi-

ation, death) center on the tree of life. This allows the

human being to return to the period of divine creativity,

so that he or she may issue once again from the tree of

life as a new creature. [See also Trees.]

The temple often extends the same symbolism of the

sacred mountain toward which life is oriented. For in-

stance, the Mesopotamian ziggurat was explicitly lik-

ened to the cosmic mountain. Its seven levels symbol-

ized the number of heavens. The goddess Ningal

promised the divinity Nanna that, when he had filled

the rivers with waters and brought life to the fields, for-

ests, and marshes, she would join him in his ziggurat in

Ur: "In your house on high ... in your cedar-perfumed

mountain, I will come to live."

All of these images of the center toward which reality

is oriented call attention, at one and the same time, to

the vertical plane of the universe. In short, the world is

oriented not only toward the center on a horizontal

plane but to the heights of the heavens. This connecting

point of heaven and earth may be envisaged as a sacred

ladder, rope, liana, or bridge. In the Northern Hemi-

sphere, the North Star becomes a crucial indicator of

the center of heaven. Directly below it is oriented the

sacred center of the world, where celestial and terres-

trial powers join together. In the Southern Hemisphere,

the Milky Way at its zenith often pinpoints the center of

heaven. In Mismanay, near Cuzco in Peru, for example,

the Milky Way is seen as an immense river of semen

which, when it is in its zenith, runs through the center

of the sky. Mismanay is sited directly below the center

of the heavens. It is bisected by the Vilcanota River, the

earthly counterpart of the fertilizing river of stars in the

heavens. From the center one is able to determine the

four points where the sun rises and sets during the sol-

stices. Using the center of the sky marked by the Milky

Way at its zenith, the people of Mismanay are able to

situate themselves at the center of an organized space

and ordered cycle of time. All spaces and life cycles (of

humans, animals, rainbows, and supernatural beings)

derive their creativity from and relate to one another

through the center.

Two important ways of orienting oneself in space

bear close relationship to the act of creation, as it is

conceived by a culture to have taken place. In the first

instance, the center has prestige as a key position for

orientation because it is the first place, the place of ori-

gin of life. It is the omphalos, or navel, around which

life takes shape. A second mode of orientation involves

sacrifice to consecrate a sacred place. It draws attention

to the fact that, at the beginning of time, a primordial

being was sacrificed and dismembered. From its parts

derives the ordered integrity of the cosmos. In this sac-

rificial cosmogony, orientation in the universe derives

from the very structure of a primordial body, ritually

positioned in space. The universe, then, has the same set

of relations among its parts as does the human body

when consciously shaped in the deliberate acts of ritual.
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In either case, the points of orientation draw their pres-

tige from their association with creation. [See also Hu-

man Body, article on Myths and Symbolism.]

Taking their cue from the structures of the universe

as they were created, other entities are located in space

and time with reference to the same manifestations of

sacred power; that is, following the cosmic model. The

village often becomes a small image of the ordered

space of the universe, and the same is true even for a

house. The Na-Khi, a Tibeto-Burman people living in

the upper reaches of the Yangtze River valley of north-

western Yunnan Province in China, perform most of

their important rituals at the center of the universe in

their homes, which are purified and transformed into

the image of Ngyu-na shi-lo ngyu, the cosmic mountain

(Mount KailaSa), by the installation of sacred ritual ob-

jects in the house (Jackson, 1979, pp. 113ff., 209). In or-

der that the ritual objects be effective, they are empow-
ered by means of lengthy chanting of their myths of

origin.

Planners of cities aligned them to sacred forces,

which filled them and made them habitable. In ancient

China, at the moment when a sacred city was founded,

the king was beseeched to come and "assume responsi-

bility for the work of God on High and himself serve

... at the center of the land . . . and from there govern

as the central pivot" (Wheatley, 1971, p. 430).

The capital and the king became the points from

which direction and sacrality emanated throughout the

entire kingdom. The power of creation passed out

through the city gates to the four quarters and the cy-

cles of time.

Orientation is also a way in which the individual per-

sonality becomes aware of the objective in relation to

the self. The Nandeva, a Guarani group of southern Bra-

zil, picture the human soul as a carefully oriented spa-

tial entity. The soul is composed of three shadows

{nane'a, "our shadow") that are all oriented on a verti-

cal plane toward the heavens, the source of light that

brings them into existence. All the faculties of human
intelligence and action are accounted for by the soul's

orientation in space. Ayvu-ku&poravi ("the good word

that we speak") is the shadow that falls directly in front

of or directly behind the personality. This central

shadow-soul is of divine origin and returns to its celes-

tial source after death. The second shadow-soul is the

atsy-ygua, the carnal essence of life, which humans

share with animals. It is cast to the left of a person. To

the right falls the shadow known as the ayvu-kui ("the

word that sprouts"), which accompanies and obeys the

central ayvu-kui-poravi (M. A. Bartolome, 1979, pp.

111-112). The personality is oriented to the center of

the celestial realm, the source of light that brings the

shadow elements of the person into existence. It is this

orientation to another realm of being that enables a

truly human consciousness to come into proper exis-

tence.

Orientation and Human Consciousness. All of the en-

tities in the above illustrations are oriented to and, par-

adoxically, derive their meaning from modes of being

other than their own. The various forms of orientation

to sacred reality highlight the human desire to inhabit

a sacred world, a world as it was created in the begin-

ning, new and powerful.

The kind of orientation situates human living space

in meaningful relation to the beings around it. It re-

quires a grasp of the total human situation, a sense of

the whole of existence at all its levels. This fundamental

stance toward being constitutes a consciousness able to

distinguish and evaluate supernatural modes of being

for what they are. Orientation effects what it symbol-

izes: the proper relation of the human situation to the

very ground of being within which human life finds it-

self. For this reason orientation—taking one's place in

the world—is conceived of in many religious traditions

as the first act of fully human beings living in habitable

space. By symbolically assuming one's proper position

in the world, one communicates with significant powers

at work in the cosmos and gains a sense of one's unique

significance in relation to all else.

[See also Cities; Geography; Geomancy; and Home.]
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ORIGEN (c. 185-c. 254), surnamed Adamantius (the

man of steel or diamond), the greatest Christian theo-

logian of the Antenicene period.

Life. The main source for Origen's life is the sixth

book of Eusebius of Caesarea's Church History. His

teachings are also described in a panegyric delivered by

one of his students, who (despite recent doubts) is still

believed to be Gregory Thaumaturgus. Much informa-

tion about Origen that was contained in Eusebius's lost

writings is preserved in the writings of Jerome. It is dif-

ficult to date precisely the events of Origen's life, and

recent attempts to do so are not completely satisfactory.

Origen was probably born in Alexandria in 185, the

first of seven children in a Christian family. His father,

Leonides, taught him Greek literature and the Bible. In

202, when he was seventeen, his father was martyred

(by beheading) during the persecution of Septimius Se-

verus. To support his family, Origen opened a school of

rhetoric, and at the same time Bishop Demetrius of Al-

exandria assigned to him the task of training catechu-

mens. Some years afterward he left the school in order

to devote himself entirely to the teaching of Christian

doctrine. He divided his students into two groups; the

catechumens were taught by his disciple Heraclas,

while Origen instructed the more advanced students.

According to Eusebius, he castrated himself (taking lit-

erally Matthew 19:12), and he assisted some of his stu-

dents in their martyrdom. He completed his own philo-

sophical studies at the school of Ammonius Saccas, who
later was the teacher of Plotinus. To deepen his knowl-

edge of the Bible Origen studied Hebrew, although he

never became proficient in the language.

Origen began to write between 215 and 220, encour-

aged by a wealthy man named Ambrose. Ambrose had
been led by his intellectual zeal to adopt the Valen-

tinian heresy, but Origen converted him from that her-

esy and in turn was provided with stenographers and
copyists—virtually a whole publishing house.

During this first Alexandrian period of his life, Origen

traveled to Rome, to the Roman province of Arabia

(present-day Jordan) at the invitation of the governor,

and to Antioch. In Antioch he met the dowager empress

Mammaea, who wished to learn about Christian doc-

trines. Along with all teachers of philosophy in Alexan-

dria, Origen was forced to leave the city in 215. Origen

stayed for a short period at Caesarea, in Palestine. Here,

because of his great knowledge of scripture, he was per-

mitted by Bishop Theoctistus and his colleague Alexan-

der of Jerusalem to preach, even though he was still a

layman; but Bishop Demetrius protested against this

innovation and called Origen back to Alexandria. About

231 Origen was invited by the bishops of Achaia

(Greece) to debate with heretics in Athens. Passing

through Palestine, he was ordained a priest at Caesarea

by Theoctistus and Alexander. When he returned to Al-

exandria, Bishop Demetrius, angry at the ordination

performed without his consent, summoned a synod of

Egyptian bishops and priests that ordered Origen to

leave Egypt, and another synod, composed only of bish-

ops, defrocked him. This sentence, however, was not ac-

cepted by the bishops of Palestine and neighboring

provinces.

Origen was welcomed to Caesarea by Theoctistus and

Alexander, and he opened a school in the city. Among
his first students were Gregory Thaumaturgus and

Gregory's brother Athenodorus. Ambrose followed Ori-

gen to Caesarea, bringing his stenographers and copy-

ists, and Origen continued to compose his great works.

Many homilies survive, attesting to his extensive pas-

toral activity. He acquired a high reputation as a theo-

logian, and he was frequently invited by bishops to de-

fend the faith. He traveled extensively throughout the

eastern part of the Roman empire, including the prov-

inces of Achaia, Arabia, and Cappadocia, and the towns

of Ephesus and Nicomedia.

During the Decian persecution, Origen was impris-

oned and several times tortured in the hope that he

would apostatize, but he maintained his faith firmly.

Upon the death of Decius he was freed, but his health

was broken and he died, probably in 254. Up to the thir-

teenth century his grave could be seen in the old cathe-

dral of Tyre.

Works. A great part of Origen's immense production

is now lost, and part of what is left survives only in

Latin translations by Rufinus of Aquileia, Jerome, and

an unknown translator. Most of Origen's works are di-

rectly exegetical. He explained the Bible in three kinds

of works: scientific commentaries; homilies preached in

the church; and scholia, or short texts in which the

meaning of a passage was elucidated. Today it is impos-

sible to distinguish the scholia from the multitude of
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surviving fragments of Origen's lost commentaries and
homilies. It has been demonstrated recently that homi-

lies on Psalms once attributed to Jerome are slightly

adapted translations from Origen. In all, 279 of Origen's

homilies are extant. Jerome's four commentaries on

Paul's letters to the Galatians, the Ephesians, Titus, and

Philemon are also in great part, as the author himself

acknowledges, adaptations of Origen's corresponding

commentaries.

While still in Alexandria, Origen began his great bi-

ble study, the Hexapla. In this work of six parallel col-

umns, two columns contain the Hebrew text of the Old

Testament (one in Hebraic and one in Greek charac-

ters), and four columns are devoted to four Greek trans-

lations: those by Aquila, Symmachus, and Theodotion,

and the Septuagint. For some books of the Old Testa-

ment, three other Greek versions are also supplied,

called "Quinta," "Sexta," and "Septima." Diacritical

marks are used to show what had been added or sup-

pressed in each version. Only numerous fragments of

this work have been preserved.

Among the works not directly exegetical (although

Origen also discusses scripture extensively in them), the

most important is the treatise On First Principles (Peri

archon), the first great attempt at speculative theology

by a Christian. This work was the cause of Origen's

posthumous misfortunes. The entire book is preserved

only in a much-discussed Latin version by Rufinus, al-

though there are two long Greek fragments from it in

the Philokalia of Origen by the Cappadocian fathers

Basil and Gregory of Nazianzus, and many short ex-

tracts are quoted by Jerome, Justinian, and other au-

thors. Another major book still preserved in Greek is

Against Celsus, the main apologetic work of the Ante-

nicene period. This work is a refutation of the True Dis-

course, an attack on Christianity by the Middle Platon-

ist philosopher Celsus. Other nonexegetical books that

survive in the original Greek are the treatise On Prayer,

which gives one of the first explanations of the Lord's

Prayer; Exhortation to Martyrdom, written during the

persecution of Maximinus the Thracian; and Dialogue

with Heraclides, found during World War II in Egypt

and consisting of a discussion in a local synod with a

bishop suspected of modalism, a form of unorthodoxy

that sees Father, Son, and Holy Spirit as only one per-

son with three names. Greek fragments survive of the

lost works Stromateis and On the Resurrection. Of Ori-

gen's important correspondence, two complete letters

and fragments of others have been preserved.

Three groups of sources contain all the surviving frag-

ments of Origen's work. First are the two collections of

select pieces: Pamphilus of Caesarea's Apology for Ori-

gen, the first book of which is preserved only in Rufi-

nus's Latin translation, and the Philokalia. Second are

the exegetical Catenae, collections of exegeses from var-

ious church fathers, including Origen, in which a given

book of scripture is explained verse by verse. Third are

subsequent authors' quotations from Origen.

The Exegete. Three aspects are mingled to varying

degrees in Origen's entire corpus, as well as in each

work: he is at once an exegete, a spiritual and mystical

writer, and a speculative theologian. Exegesis and spir-

ituality are always present in his main speculative

work, On First Principles. Together with Jerome, Origen

is one of the two main critical and literal exegetes of

Christian antiquity.

For Origen, the literal sense of scripture is the foun-

dation for the spiritual sense, and he explains scripture

using philology and all the learning of his time. Spiri-

tual exegesis, or allegorical exegesis (synonymous for

Origen), begins with New Testament texts in which Old

Testament images and prophesies have their fulfillment

in Christ. This form of interpretation had been used by

some earlier church fathers, but Origen was its first

great exponent, particularly in his theory of the three

senses of scriptural meaning—corporal, or literal; psy-

chic, or moral; and spiritual, or mystical. Despite its

great complexity (the result of later accretions), the

heart of Origen's spiritual exegesis of the Old Testament

is the manifestation of Christ as the key to the ancient

scriptures. These scriptures are a prophecy of Christ,

both in their entirety and in their details. In his spiri-

tual exegesis of the New Testament, Origen applies

what is said of Christ to the Christian, thus foreshad-

owing the things to come in the "last days." This exe-

gesis can be understood only in the context of spiritual

life, prayer, and preaching. When Origen suggests the

meaning of a text whose spiritual sense is not found in

the New Testament, he does not claim to give a defini-

tive answer, but only to provide "occasions for contem-

plation." Often he invites his reader or hearer to follow

a better interpretation if it can be found. Origen's spir-

itual exegesis does not have the same aim as his literal

exegesis (which for modern exegetes, unlike for Origen,

refers to the meaning intended by the author). Literal

exegesis, for Origen, points out the materiality of an

expression independently, if possible, of all interpreta-

tion. Spiritual exegesis places the passage in the history

of salvation and draws spiritual food from it for the

faithful. A pastoral purpose is always present in Ori-

gen's exegesis.

The Spiritual Writer. Origen is, after Clement, one of

the founders of Christian spirituality and mysticism.

His trichotomic conception of man derives much more

from Paul and the Bible than from Platonism. The spirit

(pneuma) is a gift of God, something analogous with the
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gratia sanctificans. The incorporeal soul (psuche), the

seat of free will and personality, is divided into an up-

per and a lower part; the upper part is the mind (nous),

the faculty that receives the spirit, whereas the lower

part, the "thought of the flesh" (phronema tes sarkos)

draws the soul toward the body. The body—earthly for

man, ethereal for angels and the risen—is the sign of

our "accidental," creaturely condition, in contrast to

the "substantiality" of the Trinity, which alone exists

without a body.

Man was created according to the image of God, that

is, according to his Son (Gn. 1:26-27). This means much
more than the reception of "natural" gifts; it means that

a seed and a desire for divinization have been planted

in man, and this seed must with God's help be devel-

oped into the perfect "likeness" of the blessedness. Such

is the framework of ascetic and spiritual life, which is

further explained in terms of knowledge. But the Alex-

andrian defines knowledge according to Genesis 4:1:

"Adam knew Eve, his wife." For Origen's synthetic

mind, knowledge is identical with love and union.

Knowledge begins with the realities of this world,

which, in Platonic terms, are copies of "true" realities,

that is, the divine mysteries, toward which knowledge

must strive. In other words, the way of knowledge be-

gins in the Old Testament and passes through the his-

torical Jesus—the Incarnate Word that enters the soul

and leads it, just as the apostles were led on the Mount

of the Transfiguration to see the Word through the man
Jesus and thus to hear the words of Wisdom spoken

among the perfect. The Transfiguration symbolizes for

Origen the highest knowledge man can have of God
upon this earth; it is the prelude to the beatific vision,

in which man will contemplate, face to face, the mys-

teries contained in the Son of God.

Origen was one of the great creators of the mystical

language and spiritual themes employed in later centu-

ries. Before his time, the bride in the Song of Songs had

been interpreted collectively as the church. Origen

added to this interpretation an individual meaning: the

bride is the soul of the Christian. The imagery of the

dart and the wound of love began with him. He often

used the Pauline theme of the birth and growth of Jesus

in the soul, as well as the theme of the ascent of the

Mount of the Transfiguration to express spiritual ascen-

sion. Different aspects of grace and knowledge were rep-

resented by light, life, spiritual foods, spiritual wine,

and the five spiritual senses. He had a doctrine of the

discernment of spirits, and he often spoke of Christ in a

highly affective manner that was rare in Christian an-

tiquity. His far-reaching ascetic teachings included

treatments of such themes as martyrdom, virginity,

marriage, spiritual struggle, virtue, and sin.

The Speculative Theologian. It is difficult to evaluate

Origen's theology justly, as we know from his history.

His theology "in exercise," which was sensitive to the

antithetical aspects of Christianity, lacked definitions

and accurate terminology. This is understandable, since

Origen wrote before the great trinitarian and christo-

logical heresies that in subsequent centuries made it

necessary to develop more precise terms. To make a fair

assessment, the historian therefore must study all that

remains of his work: no single text alone suffices to re-

veal Origen's thought on any point. Because he was the

pioneer of theology, Origen must be examined with a

strict historical method, with knowledge of the rule of

faith of his time—still lacking precision—and of the her-

esies he fought. The historian must understand his vo-

cabulary and the persecuted church of the third cen-

tury, so unlike the triumphant church of his later

accusers, who were little interested in understanding

him on his own terms. Similarly, the historian must

avoid projecting on Origen the heresies of later times.

The fundamental concern of Origen's work, stimu-

lated by the search of the convert Ambrose, was to give

a Christian answer to problems (derived in part from

Greek philosophy) that troubled his contemporaries. He
had to ensure that they did not seek the answer in gnos-

tic doctrines, and he had to supply searching Christians

with the intellectual food they needed. His efforts in

this direction, for which he had prepared himself by ac-

quiring considerable philosophical erudition, were to-

tally misunderstood by his fourth-century and fifth-cen-

tury opponents, in spite of the fact that the success of

Origen's efforts had played an important part in the

conversion of the Roman empire.

The philosophical foundation of Origen's theology

was the Middle Platonism of his teacher Ammonius
Saccas—an eclectic philosophy based mainly on Plato-

nism and Stoicism and to a lesser degree on Aristote-

lianism. Origen borrowed from this philosophy both

terminology and doctrines, but he used it as a theolo-

gian, not as a philosopher, to explain and develop what

he found in the Bible and in the rule of faith.

It is impossible to give a detailed account of his the-

ology in a short space. Only one of the erroneous doc-

trines of which he was later accused can safely be at-

tributed to him: his favorite hypothesis of the

preexistence of souls. This idea was essentially Platonic,

but Origen used it to a Christian end: to refute the Mar-

cionites, who accused the Creator of wickedness, and to

answer the great difficulties raised by the two contem-

porary Christian solutions to the problem of the origin

of souls, traducianism and creationism. According to

the rule of faith of his time, Origen's hypothesis could

not be described as heretical. The other controverted
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points—the famous apocatastasis (the final restoration

of all things), the trinitarian subordinationism, and so

on—must be examined in the context of Origen's entire

work and intentions. If this is done, these opinions lose

most of the scandalous character that they have ac-

quired in his accusers' formulations.

Posthumous History. Origen has always been a con-

tradictory figure in the history of the church. In spite of

some reservations from his followers, he was the

teacher of all the great Christian writers of the fourth

century: in the East, of Athanasius, Basil, the two Greg-

ories, and Didymus the Blind; in the West, of Hilary of

Poitiers, Ambrose, Rufinus, and Jerome. (Jerome owed
much to Origen, both early and late in his career, al-

though in his later years he became a strong opponent

of Origen.) The first attacks on Origen were launched at

the turn of the fourth century by Methodius of Olympus,

Peter of Alexandria, and Eustathius of Antioch; Origen

was defended by Pamphilus of Caesarea.

In the second half of the fourth century enthusiastic

disciples among the monks of Palestine and Egypt

turned the ocean of Origen's thought into a well-

dammed river, thus making of him a heretic. This "Or-

igenism" provoked the first Origenist controversy. Ori-

gen's opponents included Epiphanius of Salamis, Theo-

philus of Alexandria, and Jerome; his defenders were

John of Jerusalem and Rufinus. In the first half of the

sixth century, Origenism—or, more properly, "Evagri-

anism" (named for one of Origen's enthusiasts, Evagrios

of Pontus)—agitated some monasteries of Palestine, and
Emperor Justinian condemned Origen in a letter in 543.

He referred the question of the Palestinian Origenists,

rather than that of Origen himself, to the Second Coun-

cil of Constantinople (553), but the anathemas against

Origenism do not appear in the council's official acts.

Whereas the Byzantine church found Origen suspect, he

was much read in the medieval Latin West until the

thirteenth century, and he held an especially important

place in the Cistercian tradition. His influence was

eclipsed by the rise of Scholasticism but revived during

the Renaissance, particularly through the work of Pico

della Mirandola and Erasmus. Today Origen, next to

Augustine, is probably the most frequently studied

church father.
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ORPHEUS. In the sixth century bce a religious move-

ment that modern historians call Orphism appeared in

Greece around the figure of Orpheus, the Thracian en-

chanter. It was long suspected that Orphism was only

the very artificial product of a series of interpretations

advanced by Herodotus, by Neoplatonic philosophers,

and by modern historians enamored of pagan myster-

ies. Today, however, Orphism is better known, thanks

to two discoveries that have definitely established its

presence and importance in the earliest of times. In

1962, in a tomb at Derveni, near Thessaloniki, the re-

mains of an "Orphic book," dating to approximately

330 bce, were discovered. The book is a philosophical

commentary on an Orphic theogony and cosmogony,

written around 400 and consequently independent of

any Platonic influence. In 1978, Soviet archaeologists

announced that they had discovered three small tablets

in Olbia, a Greek town on the Black Sea. The tablets

attested the existence in the fifth century bce of a group

called the "Orphics" and their explicit interest in the

god Dionysos.

Orphism is a complex phenomenon. It embraces a

long history, from the sixth century bce to the Neopla-

tonic exegeses current in Alexandria at the time of

Olympiodorus (sixth century ce). Furthermore, Or-

phism involves three relatively autonomous types of re-

ligious phenomena. First, there are traditions concern-

ing the birth, life, and descent of Orpheus into the

underworld; his singing among the Thracians; and his

tragic death (he was said to have been torn to pieces by

a band of women). Next, we have a literature: writings

attributed to Orpheus and several theogonic accounts.

Finally, we know of certain practices and rules of con-

duct: proscriptions and requirements to be met by those

who chose to live in an Orphic manner.

Orpheus, the citharist and enchanter, first appears

around 570 bce on a small black-figured vase. He is
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shown walking with a determined stride and nearly sur-

rounded by two Sirens, great angry birds with the

heads of women. A frail silhouette armed with a lyre, he

clears a path for himself between these powers and

their voice of death, between these hybrids whose sex-

ual identity vacillates between the virginal, the androg-

ynous, and the masculine. But the power of the voice

and of song triumphs over the Sirens and their fatal

spells. Thus before he becomes the founding hero of a

new religion or even the founder of a way of life that

will be named after him, Orpheus is a voice—a voice

that is like no other. It begins before songs that recite

and recount. It precedes the voice of the bards, the cith-

arists who extol the great deeds of men or the privileges

of the divine powers. It is a song that stands outside the

closed circle of its hearers, a voice that precedes artic-

ulate speech. Around it, in abundance and joy, gather

trees, rocks, birds, and fish. In this voice—before the

song has become a theogony and at the same time an

anthropogony—there is the great freedom to embrace

all things without being lost in confusion, the freedom

to accept each life and everything and to renounce a

world inhabited by fragmentation and division.

When representatives of the human race first appear

in the presence of Orpheus, they wear faces that are of

war and savagery yet seem to be pacified, faces that

seem to have turned aside from their outward fury.

These humans are Thracian warriors, clad in animal

skins and motley colored cloaks, and just as birds leave

the sky and fish forsake the sea at the sound of Or-

pheus's song, so, too, do the warriors come out of the

forests. In the midst of a wild audience, his head

crowned with laurel, the enchanter is dressed in Greek

fashion; he appears so Apollonian that only the clothing

of his Thracian entourage distinguishes him from his fa-

ther, Apollo the citharist. But it is in full Thracian or

Oriental dress that the vases of southern Italy depict

Orpheus as he descends into the underworld, searches

for Eurydice, or makes a daring journey to the heart of

the realm of Hades.

Orpheus s followers share in his triumph over death.

A large Apulian amphora, published in 1976, pictures

Orpheus in the underworld, standing and playing the

lyre in the presence of a heroized corpse. That corpse is

seated in a pavilion, and in its left hand it clasps a pa-

pyrus scroll, without doubt an Orphic book similar to

the one unearthed near a tomb at Derveni.

The Altamura amphora presents another powerful

image. Orpheus the harper stands before the Lord of the

Underworld, while the daughters of Danaus, damned
forever, ceaselessly pour water into a bottomless jar.

Only the initiated gain victory over the death that oth-

ers must suffer, and they alone enjoy the banquet and

happiness of the blessed. As a result, they become he-

roes or even resemble the gods themselves.

In Olbia, at Derveni, and in southern Italy, writing is

used to prolong Orpheus's voice: the song becomes a

book. A Thracian voice, inscribed in signs on Thracian

tablets, produces a great tumult of books. Some of the

Orphic writings narrate the birth of the world and the

origin of the gods in successive theogonies. Other books

prescribe a dietary regimen and extend to their readers

an invitation to attend unblemished sacrifices and

sweet-smelling oblations. A book of the latter sort is the

lost Thuepolikon (How to Make Bloodless Offerings), to

which Plato alludes directly in the Republic.

The Orphic way of life was recorded, too. Plato sum-

marized its strict rules in the Laws: do not touch beef,

abstain from all meat, and offer the gods only cakes or

fruit soaked in honey, for it is impious and unclean to

eat flesh and to stain with blood the altars of the gods.

A container for scrolls forms a part of the Orphic land-

scape. On an Etruscan mirror in Boston it stands at Or-

pheus's feet, while silent beasts encircle the song. In ad-

dition, the telete ("initiation") was conspicuous among
the ancient writings, that is, the account of the death of

the infant Dionysos, who was ambushed by the Titans

and devoured in the course of a most horrible sacrifice.

But who were these people who were interred with a

papyrus scroll in their hands, who abhorred blood, who
wrote cosmogonies and dreamt strange tales about the

birth of the gods? What do they want with Orpheus and

his silent incantations? Actually, they seek one goal and

one goal only: health. They wish to heal themselves,

and to do so in the only way possible: by fleeing from

the world.

The Orphics are renunciants. They strive for saintli-

ness. They devote themselves to techniques of purifica-

tion in order to separate themselves from others, in or-

der to cut themselves off from the world and from all

who are subject to death and defilement. By returning

to the Golden Age, to the time of the beginning, the

Orphic way of life seeks to renounce, and to renounce

completely, the blood on altars. It seeks to reject the

eating of any flesh and in doing so to reject the values

of the Greek state and that state's religious system: its

discrete divine powers, its differentiated gods, and the

sharp distinction that it inevitably draws between the

divine and the human. The Orphic way of life implies

an uncompromising renunciation that is expressed in a

straightforward manner by the condemnation both of

sanguinary food and of the social bond that is estab-

lished within the state when an animal victim is sacri-

ficed on the altar and its flesh shared in a common
feast.

In contrast with a similar form of mysticism, the way
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of life and patterns of thought associated with the fol-

lowers of Pythagoras, the Orphics never felt an urge to

attempt a political reform or to envisage an alternative

state with an alternative political cult. For the devotees

of Orpheus, who chose writing and the book as an effec-

tive symbol of their otherness, renouncing the worldli-

ness of the state not only meant finding in vegetarian-

ism a foretaste of life among the gods, that is, life

among the gods who precede this world and its bloody

altars; it also meant recasting, with a great deal of ef-

fort, the genesis of the world and rewriting the entire

history of the gods. For like the sacrifice, the gods, too,

constituted a single structure in which politics, society,

and religion were in perfect balance. When the Orphics

renounced the gods of the other Greeks, they called into

question the whole fabric of social life, including poly-

theism, to the extent that polytheism pervaded society

and played an integral role in politics.

But if Orphism could not rest content with distrusting

the polytheism of others, it could also not reject it ut-

terly. It would then have been in great danger of cutting

itself off from all speech and being unable to commu-
nicate with those who were at the point of being healed.

The plurality of the gods is unavoidable. Thus, the

Orphics had to reconceive the divine, to transform the

order of the divine forces, and to work out an alterna-

tive genealogy of powers.

It is convenient to pose this problem, in brief, primar-

ily on the level of cosmogony and theogony. The evolu-

tion of the gods is recounted in a series of poems whose

refined styles become evident as they are deciphered

from new palimpsests. The Orphic gods are bizarre. To

begin with, the Firstborn, the primal Generator and

Generatrix, is called Phanes (Metis)—Protogonos in the

Derveni book—and also Erikepaios. Descriptions of this

deity offer repeated affronts to the form of the human
body; it has two pairs of eyes, golden wings, the voice

of a lion and of a bull, and organs of both sexes, one of

which adorns the upper part of the buttocks. There is

also the Zeus who rules over the fifth generation of gods

and who will transfer his power to his son. Instead of

being assured of ruling over the gods forever, this Zeus,

on the advice of Night, sends the Firstborn straight to

the pit of his belly. Thus, he becomes a womb, as it

were, the shell of an egg whose dimensions are those of

the All. In other tales this god cuts an even poorer fig-

ure. He marries his mother and impregnates his daugh-

ter-cum-wife, who is also his mother—a double incest.

The church fathers, who assiduously observed so many
couplings, turn from crimson to green.

The Orphic cosmogony/theogony contains a virtual

orgy of baroque deities and polymorphic monsters, but

the profusion of these multifarious gods is neither gra-

tuitous nor insignificant. It gives meaning to their de-

velopment. In the beginning was the totality, the one-

ness of the All, that is, the completeness of Phanes

within the perfect sphere of primordial Night. In the

course of five successive reigns, the ideal unity under-

goes the trials of separation and division on its road to

differentiation. The succession of rulers passes from

Phanes—via Night, so close to Phanes—to Ouranos and

Gaia, Kronos and Rhea, and finally to Zeus. Zeus, born

of Rhea (Demeter), marries a second Demeter, and later

he becomes the husband of yet a third, the Demeter

(Kore) who will give birth to the infant Dionysos. That

Dionysos, who was actually already present in the First-

born, will institute the sixth and final generation of the

gods.

What is the motivating force behind this genealogical

descent? Differentiation takes place first through sexual

activity, then through marriage, which works toward

the separation of the divine powers. To be more specific,

the first conjugal union in the world of the gods appears

in the third generation: there is no gamos ("marriage")

before that of Ouranos and Gaia. Nevertheless, Phanes

takes from Night—the second Night, said to be his

daughter—the flower of her virginity. This act repre-

sents the first appearance of sexuality, but there is not

yet any marriage. As Proclus, a good interpreter of Or-

pheus, writes: "For those who are most united there is

no union in marriage."

Sexuality initiates difference; marriage establishes

and grounds it by bringing to completion the separation

that is in full force until the reign of Zeus in the fifth

generation. The Zeus of the fifth generation (in contrast

to the Zeus of the fourth) displays two faces, one the

face of degeneracy—his doubly incestuous marriage:

the son with his mother, and the father with his daugh-

ter—the other the face of regeneration. Hearkening to

Night, he engulfs the Firstborn in his entrails and ush-

ers in the second creation of the world. This Zeus is the

pregnant god who realizes within himself both the unity

of all things and the distinctiveness of each. The Der-

veni papyrus confirms this process of differentiation,

now in the origin of words and of things, for it deals

with the assignation of multiple names to a single god.

The vocabulary is philosophical, the vocabulary of An-

axagoras, the vocabulary of separation (diakrisis). In

particular, column 17 states that all things already ex-

isted in advance but that they received their names only

when they were separated. Thus, naming replicates—on

the level of words—the separation and distinctions

brought about through sexual activity, in this case, the

activity of Aphrodite and her father, Zeus. The commen-

tary in the Derveni papyrus attempts to display the

truth of Orpheus's words: the linguistic discussion ap-
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pears as an additional means of conceiving the unity

that subsists within the interplay of the figures of sepa-

ration, a means that is available as a result of the ap-

propriateness of the names bestowed by Orpheus.

In recasting the gods of others, Orphism gives a spe-

cial meaning to the complicity of two rival powers:

Dionysos and Apollo, the two gods who sum up the

whole of Greek polytheism. In the various theogonic ac-

counts—the great dramas in which Dionysos is as-

suredly the protagonist—Apollo plays the role of a tu-

telary power. He embodies genuine oracular knowledge

in the Delphic landscape that he shares with Night, the

daughter of Phanes. He collects and pieces together the

scattered limbs of Dionysos and then lays the remains

of the executed god to rest in his sanctuary at the foot

of Mount Parnassus. Finally, he is metamorphosed into

another great god, the Sun, who inspires Orpheus to

sing his theogonic song.

But Dionysos and Apollo also meet and confront each

other in the tragic biography of Orpheus and, in partic-

ular, in the indirect manner in which Orpheus is slain.

In his first tetralogy based on the legends of Dionysos,

Aeschylus presented an Orpheus stricken with the de-

vout love of one god greater than all the rest. Every day,

at dawn, Orpheus scales the crags of Mount Pangaeus,

the highest mountain in Thrace. He wishes to be the

first to salute the Sun, who is for him "the greatest of

the gods" and to whom he gives the name Apollo. Dio-

nysos, it is said, is filled with resentment at this daily

ritual. He sends to Orpheus women with a barbarian

name, the Bassarai. They surround him, seize him, and

dismember him, tearing him to pieces immediately. In

fact, Dionysos takes an interest in Orpheus's activity be-

cause Pangaeus is Dionysos's own domain, an ambigu-

ous region where Lykurgos, the king of the Edonians, is

torn apart by wild horses. Pangaeus is also where Dio-

nysos appears as an oracular diety whose prophetess re-

calls the Pythia in the temple of Apollo. Thus, the Dio-

nysos of Pangaeus has two faces, one of which is

Apollonian. And the instruments of Orpheus's death are

women, the fiercest and wildest representatives of the

feminine gender (they appear armed with skewers, axes,

stones, and hooks on Attic vases from between 480 and

430). These are women whom the voice of Orpheus is

powerless to seduce, to tame, or to restrain. They would

even have rejoiced in killing Orpheus—one of several

details that show that they are outside the control of

Dionysos, that they are not Bacchantes but ferocious

beasts who cause Orpheus to be destroyed by what he

most deeply despises: the feminine, which brought to

humankind the disease of birth and death. In opposition

to this feminine, Orpheus embodies the purely mascu-

line, the catharos who is seen also in Apollo, the princi-

ple of unity, but he does so via the multiplicity of forms

and by the roundabout path of Dionysian polymor-

phism.
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Marcel Detienne

Translated from French by David M. Weeks

ORTHODOX JUDAISM is the branch of Judaism

that adheres most strictly to the tenets of the religious

law (halakhah). Its forebears may be identified in the

eighteenth century, by which time the qehillah, the Jew-

ish communal organization in each locality, had lost

much of its authority in central and western Europe

and its prestige in eastern Europe. This, in turn, under-

mined religious authority, which had heretofore relied

not only on the faith of each Jew but also on communal
consensus and the formal authority and prestige of

communal leaders. The breakdown of the traditional

community, coupled with the hope and expectation of

political emancipation, encouraged new interpretations

of Jewish life and new conceptions of appropriate rela-

tionships between Jews and non-Jews. These began to

emerge by the end of the eighteenth century in central

and western Europe and somewhat later in eastern Eu-

rope. Orthodoxy was born as the ideological and orga-

nizational response to these new conceptions.

The major tenets of Orthodoxy, like those of tradi-

tional Judaism, include the dogma that the Torah was

"given from Heaven," that the halakhah derives directly

or indirectly from an act of revelation, and that Jews

are obligated to live in accordance with the halakhah as

interpreted by rabbinic authority. But unlike tradi-

tional Judaism, Orthodoxy is conscious of the spiritual

and cultural challenges of the modern world and espe-

cially of rival formulations of the meaning and conse-

quences of being Jewish. Orthodoxy, in all its various

manifestations and expressions, has never recognized
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any alternative conception of Judaism as legitimate.

But it is aware of itself as a party, generally a minority

party, within the Jewish world.

Orthodox Judaism received its earliest formulation in

Hungary (then part of the Austro-Hungarian empire) in

the first quarter of the nineteenth century and in Ger-

many in the middle of the century. In both countries it

constituted a response to the efforts of reformers to

adapt the halakhah in general and the synagogue ser-

vice in particular to currents in nineteenth-century cul-

ture. The reformers maintained that this was a condi-

tion for Jewish emancipation and civil equality.

Orthodoxy developed in France and England at about

this same time but in far less explicit and rigorous a

manner. A major reason, no doubt, was that the chal-

lenge of Reform Judaism was so much weaker. The

weakness of Reform Judaism in France and England

may be attributable to the fact that it developed after,

rather than before, the Jews had more or less obtained

civil equality in those countries.

Orthodoxy arose in eastern Europe at the end of the

nineteenth century, primarily in response to secular

interpretations of Jewish life rather than in opposition

to religious reform. The most important centers of Or-

thodoxy today are in Israel and the United States.

Hungarian Orthodoxy. The ideological and program-

matic outlines of Hungarian Orthodoxy were formu-

lated by Rabbi Mosheh Sofer (1762-1839), better known

as the Hatam Sofer, the title of his seven-volume re-

sponsa to halakhic questions. This earliest variety of Or-

thodoxy is best described by the term neotraditionalism

because it rejects any attempt at change and adaptation

of the tradition. According to the Hatam Sofer, "all that

is new is forbidden by the Torah"; the phrase is a play

on the words of an injunction prohibiting consumption

of "new" grain from each year's harvest until a portion

is offered in the Temple in Jerusalem. Unlike some of

his followers, the Hatam Sofer did not oppose all forms

of secular education. A knowledge of some secular sub-

jects, for example, is helpful in resolving certain ha-

lakhic problems. But in characteristically neotradi-

tional fashion, he legitimated secular education in

utilitarian terms, not as an end in itself.

The basic strategy of neotraditionalism was the sanc-

tification of the rabbinic tradition in its entirety.

Whereas traditional Judaism recognized different levels

of sanctity and degrees of importance of halakhic in-

junctions (for example, acts prohibited by the Torah

were in a more stringent category than acts prohibited

by rabbinic legislation), neotraditionalists blurred the

differences insofar as obligations to observe the injunc-

tions were concerned. The tradition was self-con-

sciously projected as woven of a single cloth, all parts

of which were equally binding and sanctified. The two

major instruments that the neotraditionalists fashioned

to socialize the community to their ideology and values

were a greatly expanded rabbinic authority and a new
type of yeshivah (pi., yeshivot), or academy for intensive

Talmudic study. These new and larger yeshivot were de-

signed to exist in economic and ideological indepen-

dence from the increasingly fragile local Jewish com-

munities in which they were located. The yeshivah of

the Hatam Sofer in Pressburg, where he served as com-

munal rabbi from 1806 until his death, was the most

important yeshivah in central Europe. His students, in

turn, served as community leaders throughout Hun-

gary, Galicia, and Bohemia-Moravia and in the Land of

Israel (Erets Yisra'el), strengthening neotraditional in-

fluences in all these places.

The Hatam Sofer favored immigration to the Land of

Israel. Many who favored immigration in those days

were reacting to the reformers' rejection of nationalist

elements in Judaism. The Hatam Sofer's espousal of an

early form of Jewish nationalism and his projection of

the importance of the Land of Israel in the Jewish tra-

dition may also have been related to his negative atti-

tude toward political emancipation. He feared its threat

to religious authority. His followers believed they could

establish a pure Jewish society, insulated from secular-

ist modernizing influences, in the Land of Israel. They

established a Hungarian subcommunity in the Land of

Israel that played a major role within the old yishuv

(the nineteenth-century settlement of religiously obser-

vant Jews, as distinct from the new yishuv of late-nine-

teenth- and twentieth-century settlers motivated by sec-

ular Jewish nationalism).

The distinctive instrument of Hungarian Orthodoxy

in furthering its neotraditional objectives was the inde-

pendent communal organization. In 1868 the Hungar-

ian government convened a General Jewish Congress in

order to define the basis for the autonomous organiza-

tion of the Jewish community. The majority of the del-

egates were sympathetic to religious reform (Neologs),

and most of the Orthodox delegates withdrew from the

Congress. In 1870 the Hungarian parliament permitted

the Orthodox to organize themselves in separate com-

munal frameworks, which might coexist in the same lo-

cality with a Neolog community or a Status Quo com-

munity (the latter was composed of those who refused

to join either the Orthodox or the Neolog community).

Orthodox communities provided their members with

the full gamut of religious services (kosher food,

schools, religious courts, and, of course, synagogues)

and represented Orthodox political interests to the gov-

ernment. Orthodox leaders discouraged contacts with

members of the rival communities and prohibited en-
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tering their synagogues, and many Orthodox rabbis

even enjoined intermarriage with them.

Hungarian Orthodoxy included both Hasidic and non-

Hasidic elements. Hasidism, which originated in the

eighteenth century, was bitterly opposed by the tradi-

tional religious elite, who feared that its folkishness,

pietism, and ambivalence toward the central impor-

tance of Talmudic study undermined the tradition it-

self. Orthodoxy might have been born in opposition to Ha-

sidism if not for leaders like the Hatam Sofer who
sought a modus vivendi, recognizing that Hasidic lead-

ers were no less antagonistic to basic changes in tradi-

tion than were the traditional religious elite. In fact, by

the end of the century, the centers of Hasidic influence

in the smaller Jewish communities remained least com-

promising in their attitude toward modernity. In the

larger, more urbanized communities, one found signs of

the growing attraction of German Orthodoxy with its

more accommodating attitude toward modernity.

Even in an earlier period, not all Hungarian Orthodox

rabbis were neotraditional in orientation. A minority

were attracted by aspects of modern culture and/or be-

lieved that a more moderate approach might prove

more attractive to potential deviators. Outstanding

among such rabbis was German-born Esriel Hildeshei-

mer, who served as a rabbi in Hungary until 1869. Al-

though Hildesheimer was no less opposed to reform

than his Hungarian colleagues, he aroused their partic-

ular antagonism when he established in the Austro-

Hungarian community of Eisenstadt a yeshivah whose

curriculum included secular studies. After leaving Hun-

gary, Hildesheimer accepted the post of rabbi in an in-

dependent Orthodox congregation in Berlin. In 1873 he

established a new rabbinical seminary in the more hos-

pitable climate of German Orthodoxy.

German Orthodoxy. The year 1850 marks the emer-

gence of German Orthodoxy, with the establishment of

the Israelitische Religionsgesellschaft in Frankfurt am
Main, a congregation led by Samson Raphael Hirsch

from 1851 until his death. But the distinctive ideologi-

cal formulation of German Orthodoxy (often known as

Neo-Orthodoxy) dates, at least in embryo, from the pub-

lication of Hirsch's Nineteen Letters on Judaism in 1836.

The publication a few years later of an Orthodox weekly

by Ya'aqov Ettlinger (1798-1871) is also of significance.

Hirsch was the foremost proponent of the idea that

Torah-true Judaism (to borrow a popular phrase of Ger-

man Orthodoxy) was compatible with modern culture

and political emancipation. Hirsch envisaged a divine

order revealed in nature in which Jews could and

should participate. But the divine order was also re-

vealed in the Torah, many of whose commands were

specific to Jews. The effect of Hirsch's conception,

though not his intent, was the compartmentalization of

life for the Orthodox Jew. Modern culture, patriotism,

civil law—all became legitimate spheres for Jewish in-

volvement since they were perceived as falling outside

the realm proscribed by halakhah.

Hirsch and his followers directed their antagonism

not at the gentile world or its culture, but rather at re-

ligious reform, and in this respect they shared the out-

look of the most intransigent of the Hungarian Ortho-

dox. Reform Judaism, as a self-conscious movement in

Jewish life, began in Germany with the establishment

of the Hamburg temple in 1818. In the first few decades

of the century it seemed that Reform conceptions of Ju-

daism would replace those of traditional Judaism in

Germany. Indeed, the major intellectual battle lines

seemed to be drawn between the moderate reformers

who sought changes in Jewish practice through the

reinterpretation of Jewish law and the generally youn-

ger second generation of reformers who would abrogate

the authority of the law entirely. Hirsch made no dis-

tinctions between moderate and radical reformers. Al-

though in his Nineteen Letters on Judaism he was critical

of traditional as well as Reform Judaism and seemed to

advocate a position equidistant from both, some of his

early endorsement of change was mitigated with the

passage of time. What Hirsch never forgot was that the

attraction of reform was an outgrowth of Jewish desire

for emancipation and acceptance, that traditional Ju-

daism appeared to be an obstacle to this goal, and that

unless it could be reformulated as compatible with

emancipation and modern culture, it had no future in

Germany.

In addition to its educational system—day schools,

religious schools, and seminaries around which German
Orthodoxy united—the distinctive instrument that tra-

ditional Judaism forged to socialize its adherents to its

values and conceptions was the autonomous congrega-

tion, even though it was only effective in a small num-

ber of localities. The heart of the congregational activity

was the synagogue service itself, where the weekly or

biweekly sermons by the rabbi, in German, represented

a dramatic innovation. The traditional rabbi preached

only a few times a year and never in the language of the

state. The German Orthodox rabbi was likely to possess

a university degree, an acquisition that distinguished

him from his Hungarian and, as we shall see, his east-

ern European and Israeli counterparts. German Ortho-

dox Jews were most attentive to the form of the service.

Many Reform innovations, influenced in turn by the

Christian churches, were adopted. German Orthodox

rabbis, to the dismay of their traditional colleagues in

other countries, officiated in clerical gowns, encouraged

the participation of choirs (all male), and paid careful
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attention to musical arrangements in the service. In

fact, some of their innovations would have been enough

to identify a synagogue in Hungary as Neolog.

In addition to the synagogue itself, the autonomous

congregation might sponsor a school, assume responsi-

bility for the supervision of kosher foods, and provide

opportunity for study and semisocial activity. Only po-

litical activity and sometimes welfare services re-

mained outside its sphere of Jewish responsibilities, re-

maining the prerogatives of the more inclusive

Gemeinde (the local Jewish community).

After the passage of a Prussian law in 1876 permitting

Jews to secede, Hirsch insisted, as a matter of halakhah,

that members of his congregation resign from the

Frankfurt Gemeinde. Most of his congregants and cer-

tainly most Orthodox Jews in Germany refused to sep-

arate themselves and establish their own Austrittsge-

meinde (seceded community).

Hirsch's demand for secession met opposition from

traditionalists such as Rabbi Seligmann Ber Bamberger

of Wiirzburg (1807-1878), probably the greatest con-

temporary Talmudist of Germany. It has recently

been suggested that Bamberger harbored animosity to-

ward the "modernizing ways" of Hirsch and his follow-

ers. The secession issue may have been a convenient op-

portunity to rebuke him and challenge his mastery of

textual sources. Hirsch himself, in his lengthy response

to Bamberger's opinion against secession, noted that

the latter had never accepted Hirsch's ideal of Torah
rim

derekh erets (Torah and worldliness), which was the slo-

gan of German Orthodoxy. Hildesheimer also favored

secession and was no less antagonistic to Reform Juda-

ism. Nevertheless, he differed from Hirsch, to whom he

was personally close, on other issues. He was more fa-

vorable than Hirsch to integrating secular and sacred

study. He and his followers did participate with non-

Orthodox Jews in organizations dedicated to defending

Jews against anti-Semitism. He was an enthusiastic

supporter of the settlement of Jews and the establish-

ment of Jewish institutions in the Land of Israel. To the

chagrin of neotraditionalists, he sought means to raise

the educational and vocational standards of Jews in the

old yishuv and fought with them over this issue.

By the end of the century, Orthodoxy in both Ger-

many and Hungary was well established, albeit with

minority status within the Jewish world. Its exclusion-

ary form of organization, its emphasis on those forms of

observance that distinguished it from Reform Judaism,

and its insistence that the core component of the au-

thentic Jew's faith was the belief that God dictated the

Torah to Moses suggested, in fact, that Orthodoxy was

content to survive as a minority party in Jewish life,

more concerned with maintaining its purity than ex-

tending its boundaries. The Orthodox camp in each

country was reasonably well integrated and possessed

its own organizational structure, periodicals, and

schools. Its acknowledged leaders commanded defer-

ence in the general as well as the Jewish community. In

fact, conservative governments, wary of radicals in gen-

eral and aware of the attraction of political radicalism

to so many Jews, often favored Orthodoxy, which it as-

sociated with tradition, law, and stability, over Reform.

In short, by the end of the century it appeared that Or-

thodoxy, in one way or another, had withstood the chal-

lenge of modernity and emancipation and the blandish-

ments of Reform. Jews in Hungary and Germany were

increasingly assimilating and intermarrying. But this

was a matter of greater immediate threat to Reform

than to Orthodoxy.

In retrospect, Orthodoxy's strength was its ability to

create small, meaningful, integrated communities that

provided its adherents with a sense of identity and sta-

bility and mediated their involvement with the infinite.

But Orthodoxy built upon certain assumptions. It was
organized in a milieu in which one anticipated contin-

ued political and social freedom and in which the major

threat to the tradition stemmed from religious reform.

Its insularity from non-Orthodox Jews ill equipped it

for a role in the defense of Jewish rights against a rising

tide of anti-Semitism. Second, it had not yet developed

ideological defenses against secular conceptions of Ju-

daism. These, unlike Reform, argued not for religious

alternatives to the tradition but for a totally new con-

ception of the meaning of Jewishness. The most influ-

ential of these conceptions was Zionism, the notion that

the Jews are a nation like other nations whose sancta

are language, territory, and people rather than God and

Torah. It was this last threat more than any other that

led to the emergence of an international Orthodox or-

ganization—Agudat Yisra'el. Before such an organiza-

tion could emerge, however, the level of Orthodox

consciousness in eastern Europe had to undergo

development.

Orthodoxy in Eastern Europe. The vast majority of

eastern European Jews continued to live in accordance

with the religious tradition throughout the nineteenth

century, although the institutions of traditional Juda-

ism were severely undermined. Government law had

destroyed many of the traditional privileges and re-

sponsibilities of the Jewish community. The charis-

matic authority of the rebeyim (Hasidic leaders) had fur-

ther undermined the status of communal leaders. At the

margins of society, the small party of radical maskilim

(adherents of Jewish enlightenment) challenged tradi-

tional patterns of Jewish life. By the middle of the nine-

teenth century, changing economic conditions afforded
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new opportunities for a few, but further impoverished

the masses and shook the moral consensus within the

community. They also highlighted the importance of

secular education, thereby undermining the alliance of

the wealthy and the religious elite. They undermined

the battei midrash ("houses of study"), once found in vir-

tually every Jewish locality. There, small numbers of

men had spent their day in study, supported, however

meagerly, by the local householders.

Traditional Judaism responded, however feebly and

tentatively, to these developments, but the response

cannot be labeled Orthodoxy, because it lacked one ma-

jor distinguishing feature—self-awareness as one party

among others in Jewish life. Traditional Jewish leaders

who saw their authority questioned, Torah study aban-

doned, and new modes of behavior and belief increas-

ingly legitimated differed among themselves as to how
to meet the crisis. Their first concern tended to be the

challenge to the primacy of textual study in the hierar-

chy of religious commandments. Hasidism had stressed

the importance of religious experience and intention

—

adapting from earlier mystical Jewish conceptions the

notion that in performing the commandments with true

devotion and proper intent, the Jew was repairing the

torn fabric of the cosmos. This stress on intention rather

than behavior introduced a potential antinomianism

and, no less seriously, suggested that the study of Tal-

mud was of secondary importance in the hierarchy of

religious injunctions.

The traditionalists' response was the establishment of

central yeshivot supported by contributions solicited

throughout the Jewish world. The first such yeshivah

was established in 1802 in Volozhin (near Vilnius) by

Rabbi Hayyim of Volozhin from his own funds. During

the course of the century, yeshivot were founded

throughout Lithuania and Belorussia (then still part of

Russia). Leadership of a yeshivah rather than service as

a communal rabbi marked one as a preeminent scholar

automatically meriting deference and authority.

The yeshivot trained the Orthodox elite but generally

failed to strengthen traditional Judaism among the

masses. The Hasidic rebeyim filled a more important

role in maintaining traditional norms, at least among
their followers. But the decline of traditional patterns

of observance until the last decades of the century must

not be exaggerated. Rabbis such as Naftali Tsevi Yehu-

dah Berlin (1817-1893), known as the Netsiv; Yisra'el

Me'ir ha-Kohen (1838-1933), known as the Hafets

Hayyim; and Yitshaq Elhanan Spektor (1817-1896) re-

tained authority and enormous prestige among the

masses.

One measure of the continuing strength of the tradi-

tion was the failure of Rabbi Yitshaq Ya'aqov Reines

(1839-1915), who later founded Mizrahi, the Religious-

Zionist movement, to establish a yeshivah in the 1880s.

In 1881 Reines published a sharp critique of the method

of study in traditional yeshivot and called for the reor-

ganization of the institutions of eastern European Ju-

daism. Jewish society, he maintained, was undergoing

an ideological and institutional crisis. Yeshivot were

crumbling, the rabbinate was weakened, and its author-

ity was undermined because of its economic depen-

dence on the wealthy. This, he argued, was a result of

the loss of Jewish respect for the traditional leaders. His

solution was the establishment of a new yeshivah to in-

clude secular studies in its curriculum and to produce

graduates who would fill positions of Jewish leadership.

Reines's view was supported by wealthy Russian Jews

and Orthodox leaders from central Europe. But the op-

position of the heads of the traditional yeshivot was

enough to prevent the establishment of the new yeshi-

vah.

A more successful effort at the reform of yeshivot,

known as the Musar (ethical) movement, was initiated

by Rabbi Yisra'el (Lipkin) Salanter (1810-1883). His

call for ethical renewal was first addressed to the Jew-

ish masses, businessmen and traders in particular, but

failed to attract much enthusiasm. His doctrines were

more influential in the yeshivot. While many of the

heads of these academies initially resisted the introduc-

tion of the study of moral literature or discussions of

moral issues at the expense of Talmudic study, the Mu-

sar movement was eventually co-opted. A limited

amount of time was dedicated to the study of an ethical

tract, and the custom of a weekly talk by the moral su-

pervisor (a new position created in the yeshivot in re-

sponse to the demands of the Musar movement) was in-

troduced.

What traditional religious leaders did not do until the

end of the century, either because they saw no need or

because they did not know how to do it, was oppose the

organization of rival parties with alternative concep-

tions of Judaism. But by the end of the nineteenth cen-

tury this need was becoming apparent. In the 1870s an

organization of Hasidic and non-Hasidic elements was

formed to oppose the founding of a rabbinical seminary

and the introduction of organizational changes in the

community. In 1912 Agudat Yisra'el (Agudah for short)

was established under the impetus of German Orthodox

leaders, uniting the Orthodox leaders of central and

eastern Europe in defense of the tradition.

Agudat Yisra'el never spoke for all religious Jews. Its

greatest following was in Poland, the heartland of east-

ern European Jewry. Within Poland it functioned as a

political party after World War I, rivaling the Zionists

and the Bund (General Jewish Workers Union, a social-
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ist Jewish party founded in 1897) for control of the Jew-

ish street. Even within Poland it was opposed by the

minority of religious Zionists and by the larger group of

traditionalists, who remained indifferent to the needs

that had led to its creation.

Agudah's primary strength came from the union of

the Hasidic rebe of Ger (Avraham Mordekhai Alter,

1866-1948), whose followers numbered in the hundreds

of thousands, with the leaders of the Lithuanian yeshi-

vot, the most prominent of whom included Rabbi

Hayyim 'Ozer Grodzinski of Vilnius (1863-1940). The

latter carried enormous status in the world of religious

Jewry. Nevertheless, in the Galician and Lithuanian re-

gions, the masses remained aloof. The region around

Warsaw and Lodz attracted Jews from the countryside.

The struggle between religion and its opponents was

most obvious and intense there, and Agudah prospered.

In the older Jewish communities of Galicia, however,

the Jewish tradition was less threatened, and religious

Jews were content to leave political activity to non-

Jews and secularists.

Agudah's own rabbinical authorities were, at best,

tolerant of the necessity for political activity. Agudah

was established to protect the traditional way of life,

but political activity has an acculturating impact of its

own. The Agudah press carried warnings from rabbis

not to regard partisan politics as more than a tempo-

rary expedient.

Traditional religious leaders outside Agudah's ranks

were impatient with the notion that some adaptation to

modernity was necessary in the very defense of the tra-

dition. Rabbi Yosef Yitshaq Schneersohn (1880-1950),

leader of the Habad branch of Hasidism (better known

as Lubavitcher Hasidism), attacked Agudah schools for

including secular studies, accusing them of behaving no

differently than the enemies of the tradition.

In addition to sponsoring schools whose curriculum

included secular studies, Agudah established reading

rooms where secular books were to be found, published

a newspaper (though adherents were cautioned against

reading it on the Sabbath), and organized a youth

movement in which yeshivah students were warned not

to spend too much time. Most damaging of all, Agu-

dah's political survival required alliances with nonreli-

gious parties, and when Agudah was the majority party

in the local Jewish community, it bore at least indirect

responsibility for nonreligious and even antireligious

activity which the community funds supported.

Agudah, certainly in Poland, began as a neotradition-

alist response to modernity. But its own efforts to de-

fend the tradition through political instrumentalities

and its own concern to control the environment within

which the tradition had to function forced it into com-

promises that became particularly noticeable in the

1930s.

World War II brought the end to Agudah activity in

eastern Europe. By the late 1930s it was apparent to

many within Agudah itself that Jewish life in Poland

was heading for catastrophe and that traditional re-

sponses were ineffective. Settlement in the Land of Is-

rael became an increasingly attractive option, and Agu-

dah muted its opposition to Zionism. Voices were

increasingly heard, from within, for constructive efforts

in the Land of Israel and for cooperation with the Zi-

onists at the tactical level. Isaac Breuer (1883-1946),

grandson of Samson Raphael Hirsch, a leading ideo-

logue of German Orthodoxy, led the call for a reassess-

ment of the Land of Israel in Agudah's program and ide-

ology. The Balfour Declaration and the modern Zionist

settlement of the land revealed, Breuer believed, the

hand of providence. The Jews, he claimed, were a na-

tion formed by Torah, but as a nation they required

their own land in order to renew themselves. In 1936

Breuer settled in Jerusalem. By the time other Agudah

followers were prepared to reevaluate their position,

the British had closed the gates of the land to world

Jewry.

Orthodoxy in Israel. Most Orthodox Jews today re-

side in Israel or the United States. Religiously obser-

vant Jews make up 15 to 20 percent of the Jewish pop-

ulation of Israel. The neotraditionalists, once quite

marginal to Israeli society, play an increasingly im-

portant role. The most colorful and controversial group

within their ranks is the successor to the old yishuv,

the 'Edah Haredit (Community of the Pious), consisting

of a few thousand families with thousands of sympa-

thizers located primarily in Jerusalem and Benei Be-

raq (on the outskirts of Tel Aviv). These are the most

intransigent of the neotraditionalists. They relate to

the state of Israel with varying degrees of hostility.

They refuse to participate in its elections, the more

extreme refuse to bear Israeli identification cards or

utilize the state's services (their schools, for example,

refuse government support), and the most extreme seek

the imposition of Arab rule.

A more moderate neotraditionalism is found in Israeli

Agudah circles. They are dominated by the heads of

yeshivot and a number of Hasidic rebeyim. The most

prominent continues to be the rebe of Ger. Agudat

Yisra'el generally obtains from 3 to 4 percent of the vote

in Israeli elections. Although it has been a party to the

ruling coalition, it continues to condemn ideological

Zionism, that is, secular Jewish nationalism. It main-

tains that Israel's constitution must be based upon To-

rah and halakhah as interpreted by rabbinical author-

ity. The leading rabbinical authorities, Agudah further
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claims, constitute its own Mo'etset Gedolei ha-Torah

(Council of Torah Sages), to whom it turns for direction

on basic policy issues.

Agudat Yisra'el maintains its own network of elemen-

tary schools. Following graduation, boys continue their

studies in yeshivot qetannot (minor yeshivot), whose cur-

riculum consists almost exclusively of sacred text. They

do not receive a high school degree. At the age of sixteen

or seventeen they generally move on to advanced yeshi-

vot, where study is devoted entirely to sacred writ, al-

most exclusively to Talmud. Girls pursue their high

school studies in Beit Ya'aqov, a network of girls'

schools first established in Poland. The tendency is to

prepare the girls to assume housewife-mother roles.

Beneficent government subsidy, largely for political

reasons, has resulted in relative prosperity among Agu-

dah-oriented institutions. Although the party itself is se-

riously troubled by personal and institutional conflicts

and rivalries, and while it is the object of vociferous

condemnation by more extreme neotraditionalists who
charge it with selling out to the Zionists, the Agudah

world appears relatively secure. It sponsors or supports

a number of institutions for ba'alei teshuvah, Jews

raised in nonreligious homes who have embraced Or-

thodoxy and are attracted by neotraditionalism rather

than religious Zionism. Its yeshivot attract students

from all over the world. Whereas a short time ago they

were considered generally inferior to their counterparts

in the United States, this is no longer true. The Agudah

world is an international community with centers in

New York, Montreal, London, Antwerp, and Zurich, to

mention the major locations, but Jerusalem plays an in-

creasingly important role. The young seem easily so-

cialized to the values of the community, and their large

families (seven and eight children are not at all uncom-

mon) apparently assure continued communal growth.

In fact, Israeli observers are rather surprised, given the

size of Agudah families, that the party has not increased

its proportion of the vote in recent elections—an indi-

cation that all may not be as well as it appears on the

surface. One problem is Agudah's inability to integrate

Sefardic Jews (Jews originating from Muslim countries)

in their leadership groups. Sefardic Jews represent an

important constituency of Agudah voters (some claim

almost half), and in the summer of 1984 they bolted the

party because they were excluded from its leadership.

Another threat is economic. Agudah's educational insti-

tutions play a major role in the socialization of the Agu-

dah community. The extended period of study for the

men, often into their mid-twenties and beyond (they are

exempted from Israeli army service as long as they re-

main in the yeshivot), requires public and/or private

sources of support, which may not necessarily continue

in the case of economic depression or a radical change

in the Israeli political climate.

The Agudah world is in, but lives apart from, Israeli

society. The religious Zionists are in a different cate-

gory. They make up roughly 10 percent of the Jewish

population but are in some sense the symbol of contem-

porary Israel. Israel's political culture, particularly

since the 1970s, focuses on the Jewish people, the Jew-

ish tradition, and the Land of Israel as objects of ulti-

mate value. Symbols of traditional religion, though not

traditional theology, pervade Israeli life. Religious Zi-

onists are viewed by many of the nonreligious as most

committed to and most comfortable with these values

and symbols. The political elite, in particular, has been

strongly influenced by the religious Zionists and their

personal example of idealism and self-sacrifice. In fact,

the success of religious Zionism makes the National Re-

ligious Party (their political organization) less attrac-

tive to voters, who no longer feel they need be as defen-

sive about threats to religion from the secular parties.

In no other society do Orthodox Jews, religious Zion-

ists in particular, feel quite so much at home. They are

separated from the non-Orthodox population by their

distinctive cultural and educational institutions (in the

advanced religious Zionist yeshivot, students are re-

quired to fulfill their military obligations but generally

do so in selected units) and their own friendship groups.

There are political tensions between religious and non-

religious Israelis over issues such as "Who is a Jew?,"

whether marriage and divorce law should be left to the

rabbinate, Sabbath closing laws, and the sense of many
secularists that they are subject to religious coercion.

But most religious Zionists not only feel that they fully

participate as equal members of the society but also

sense a wholeness to their lives that they find missing

outsjde of Israel. Nevertheless, they, too, confront the

tension between tradition and modernity.

The founders of religious Zionism were influenced by

modern currents of nationalism and the desire for polit-

ical emancipation. Religious Zionists shared a concern

for the physical as well as the spiritual welfare of Jews

and an identification with nonreligious as well as reli-

gious Jews. Most of them believed that the modern set-

tlement of the Land of Israel pointed to the beginning

of divine redemption of the Jewish people. Unlike the

neotraditionalists, they did not believe that Jews must

patiently await the coming of the Messiah but rather

that redemption was a process that Jews could initiate

themselves. In other words, it was not only their es-

pousal of Zionism that distinguished religious Zionists

from the neotraditionalists, but also their acceptance of

so many of the assumptions and values of modernity.

Compartmentalization was an inadequate alternative.
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Although compartmentalization was and always will be

a temptation for religious Jews who want to participate

in worldly activity without compromising their reli-

gious principles, it is an inadequate ideology for reli-

gious Zionists. The establishment of the state of Israel

and its public policies are to them matters of metaphys-

ical significance intimately related to their religiously

formed conceptions of reality. The reconciliation of tra-

dition and modernity, therefore, requires other strate-

gies.

One such strategy is adaptationism, sometimes la-

beled modern Orthodoxy. It affirms that the basic val-

ues of modernity are not only compatible with Judaism

but partake of its essence. Freedom, the equality of

man, rationalism, science, the rule of law, and nation-

alism are all found to be inherent in the Jewish tradi-

tion. Secular study is affirmed as a positive religious

value—an instrument whereby man learns more about

the divinely created world and therefore more about

God. Adaptationism includes the effort to reinterpret

the tradition, including those aspects of the halakhah

that seem to stand in opposition to modern values. Ad-

aptationism was a popular strategy among American

Orthodox Jews. There are very few Israeli halakhic au-

thorities whose rulings are adaptationist, and they lack

the ideological self-consciousness or philosophical un-

derpinning that is found among American Orthodox.

There are limits to the extent to which Orthodoxy can

affirm every aspect of modernity, and there is an apol-

ogetic as well as an adaptive side to this strategy in

practice. As in other religions, family law and relations

between the sexes evoke the most conservative senti-

ments, though even here adaptationism has proved far

more accommodating of modernity than other Ortho-

dox strategies.

An alternative strategy for religious Zionism is expan-

sionism. Expansionism affirms modernity by reinter-

preting it through the prism of the Jewish tradition. It

aspires, in theory, to bring all aspects of life under the

rubric of its interpretation of Judaism. The program of

religious Zionism, almost by definition, is expansionist.

Since religious Zionism calls for a Jewish state in ac-

cordance with Jewish law, its adherents must believe,

at least in theory, that Jewish law is a suitable instru-

ment to guide a modern state. Me'ir Berlin (1880-1949),

a major political leader of religious Zionism, claimed

that the religious Zionist program was "not to content

itself with a corner even if the Torah was there, but to

capture Judaism, Jewish life, to impose the spirit of the

Torah on the market, on the public, on the State." Any-

one who reflects upon this statement must wonder

whether, if this is indeed the task of religious Zionists,

they would not have to reinterpret major motifs in the

religious tradition and introduce rather radical changes

in Jewish law. In other words, expansionism of this type

bears within it the seeds of adaptationism. The leader-

ship of the religious Zionist labor movement, the reli-

gious kibbutsim in particular, were prepared, at least in

theory and sometimes in practice, for some halakhic ad-

aptation. But they shied away from the final step that

the realization of their goal would have required—the

legitimation of religious changes through their adoption

by the religious public rather than the assent of rabbin-

ical authority. The ambivalent attitude toward adapta-

tion by the leaders may help account for the permissive

interpretation that many of their followers gave to ha-

lakhah. It may also help to account for the failure of this

branch of expansionism to develop. It made no real ef-

fort to realize in practice its theoretical pretensions to

adaptation, and it never legitimated the halakhic devia-

tions that occurred under its roof.

Expansionism today is associated with the personal-

ity and philosophy of Rav Kook (Avraham Yitshaq

Kook). This branch of expansionism, like neotradition-

alism, is halakhically uncompromising. Unlike neotra-

ditionalism, it abjures social and cultural isolation. Its

goal is to sanctify all of life. The characteristic features

of expansionism that support such a worldview and

make its realization feasible, in addition to its commit-

ment to Jewish nationalism, are a redefinition of secu-

lar-religious distinctions and a belief that divine re-

demption is imminent.

Expansionism is necessarily nationalistic since it ar-

gues that Jews must live a natural life in all its physical

manifestations in order to invest all of life with the di-

vine spirit. In the expansionist conception, as it has

worked itself out in the last few years, the state itself

assumes a special sanctity, its very creation being a sign

of God's favor and a harbinger of the imminent redemp-

tion.

The religious conception of the state is challenged by

three facts: that Israel was established by Jewish secu-

larists, that the avowedly nonreligious constitute a ma-

jority of the population, and that the institutions of the

state are controlled by secularists. The expansionists

overcome this objection by their redefinition, following

Rav Kook, of secularism. They blur distinctions not

only between holy and profane but also between osten-

sibly religious and ostensibly secular Jews. This enables

the expansionists to break out of the traditional Ortho-

dox perception, which viewed religious Jews as a belea-

guered minority surrounded by hostile Jewish secular-

ists with whom they might at best, and even then at

their peril, cooperate at an instrumental level. The be-

lief in imminent redemption that characterizes the ex-

pansionists' viewpoint reinforces their confidence in the
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eventual triumph of their position despite the apparent

absence of support in the international arena. It also

serves as a caution against any retreat or compromise

that might interrupt and delay divine redemption.

Finally, the belief in imminent redemption permits the

evasion of troubling questions about the suitability of

the halakhah, in its present state, to direct a modern

society.

In addition to the neotraditionalists and religious Zi-

onists, one still finds vestiges of pre-Orthodox tradition-

alism among some elderly Sefardic Jews of North Afri-

can origin. They arrived in Israel before their own
societies underwent modernization. They have no suc-

cessors. Their descendants, in turn, tend to be deferen-

tial toward the tradition; they observe many of its cus-

toms and practices but are neither as punctilious or

knowledgeable about the religion as are most Orthodox

Jews. They categorize themselves and are categorized

by others as "traditional," as distinct from the "reli-

gious" and "secular" segments of the population. They

constitute a hinterland for Orthodox Jewry, though only

time will tell whether they will continue to do so.

The state of Israel provides basic religious services

such as religious schools, supervision over the kashrut

of foods, religious courts, an established rabbinate with

responsibility for marriage and divorce of Jews, ritual

baths, and subsidies for synagogue construction and

rabbis' salaries. The religious political parties act as in-

termediaries in the provision of welfare and educational

services. Hence, the role of the synagogue is relatively

minor. Though synagogues proliferate in Israel, there is

probably no country in the world where they play a less

important role in the life of the Orthodox Jew.

Orthodoxy in the United States. American Orthodoxy

bears the mark of two waves of immigrants and a na-

tive generation that combines characteristics of each.

Many of the eastern European immigrants who came to

the United States during the great wave of Jewish im-

migration between 1881 and 1924 were traditionalists.

In the confrontation with American culture and the

challenge of finding a livelihood, they abandoned many
traditional patterns of religious observance. The domi-

nant Orthodox strategy that emerged in the United

States was adaptationism. In fact, in the first few dec-

ades of the century it appeared as though the difference

between American Orthodox and Conservative Judaism

was really the degree or pace of adaptation. The insti-

tutions and ideology of American Orthodoxy were se-

verely challenged by neotraditionalist immigrants who
arrived just prior to and immediately following World

War II. They established their own yeshivot, Ha-

sidic rebeyim among them reestablished their courts of

followers, and they expressed disdain for the modern

Orthodox rabbi. He was likely to be a graduate of Yeshi-

va University, the major institution for the training of

Orthodox rabbis in the United States, where rabbinical

students are required to have earned a college degree.

The neotraditionalists were zealous and very supportive

of their own institutions. In addition, they clustered in

a few neighborhoods of the largest cities. Their concen-

tration and discipline provided their leaders with polit-

ical influence, which, in the heydays of the welfare pro-

grams of the 1960s and 1970s, was translated into

various forms of government assistance.

The neotraditionalist challenge to modern Orthodoxy

has had a decided impact on the native generation

raised in modern Orthodox homes, and the American

environment has left its mark on the generation raised

in neotraditionalist homes. The American-born Ortho-

dox Jew, regardless of the home in which he was raised,

tends to be punctilious in religious observance, more so

than his parents, and hostile to what he considers de-

viant forms of Judaism (i.e., Conservative or Reform).

But he is sympathetic to many aspects of contemporary

culture and accepting of secular education, if only for

purposes of economic advancement. With the exception

of pockets of neotraditional extremists who recall the

ideology and attitudes of the 'Edah Haredit in Israel,

the American Orthodox Jew, even the neotraditionalist,

is familiar with, if not at home in, modern culture.

Finally, there is a general willingness among most

American Orthodox Jews to work with the non-Ortho-

dox on behalf of general Jewish interests, those of Israel

in particular.

Among the outstanding Orthodox figures in the

United States is Rabbi Menahem Mendel Schneersohn

(b. 1902), the present leader of Habad Hasidism. Habad
is the Hasidic group with the largest number of sym-

pathizers in the world. It is really a sui generis variety

of Orthodoxy because it combines a neotraditional out-

look with a conversionist impulse (toward other Jews,

not non-Jews) and a unique belief system centering on

the charismatic figure of the rebe.

Rabbi Moshe Feinstein (b. 1895), who came to the

United States in 1937, is renowned in the Orthodox

world as the outstanding poseq (adjudicator of religious

law). Another significant Orthodox personality is Rabbi

Joseph B. Soloveitchik (b. 1903), scion of a prominent

rabbinical family and considered by many the greatest

living Talmudic authority in the Orthodox world. Solo-

veitchik, who arrived in the United States in 1932, is

particularly revered in modern Orthodox circles. He has

a doctorate in philosophy and can communicate in the

language of the world of ideas. His thought, which only

began appearing in print in the last two decades, is

characterized by . sensitivity to the tension between
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man, possessed of feelings and ideas connected to the

divine within him, and the objective and demanding

halakhah to which God also commands the Jew to sub-

ject himself.

The increasing importance of the neotraditional ye-

shivot has challenged the central role of the synagogue,

but it is still the crucial mediator between most Ortho-

dox Jews and their religious identity. Certainly, the syn-

agogue plays a critical role in the lives of its members

and recalls the importance of the autonomous congre-

gations of German Orthodoxy. However, unlike the Ger-

man congregations, the rabbi's role in the American Or-

thodox synagogue is more limited, though by no means

negligible. The real strength of the Orthodox synagogue,

which tends to be much smaller than the average Con-

servative or Reform synagogue, rarely exceeding 200 to

250 members, lies in the sense of community and mu-

tual support that it offers rather than the network of

services that it provides.

Orthodox Judaism Today. The dominant trend in Or-

thodoxy throughout the world, since the end of World

War II, has been increased religious zealotry, punctili-

ousness in religious observance, and, with some excep-

tions, less explicit accommodation to modern values

and contemporary culture. This is, at least in part, a

result of the direction in which modern values and cul-

ture have moved. Increased permissiveness; challenges

to authority, order, and tradition in general; and affir-

mation of self are inimical to all historical religions.

But Orthodoxy has become far more skilled, after a cen-

tury of experience, in developing institutions—such as

schools, synagogues, political organizations, a press,

and summer camps—to mute the threats of secularism

and modernity. In some respects this means that Ortho-

doxy is more at ease with the world and tolerates cer-

tain forms of accommodation (advanced secular educa-

tion is the outstanding example) that many Orthodox

circles denounced in the past. But it also means an in-

creased self-confidence and an absence of fear on the

part of Orthodoxy to challenge and reject some of the

basic behavioral and ideological assumptions upon

which most of modern culture rests.

[See also Judaism, article on Judaism in Northern and

Eastern Europe since 1500; Yeshivah; Musar Move-

ment; Agudat Yisra'el; Zionism; and the biographies of

Sofer, Hirsch, and other influential figures mentioned

herein.]

BIBLIOGRAPHY

Hebrew items are included only where English sources are

inadequate and/or the Hebrew source is of major importance.

Hayim Halevy Donin's To Be a Jew (New York, 1972) is a

practical guide to what it means to be an Orthodox Jew.

There is very little scholarly material in any language on

most aspects of the social and religious history of Orthodox

Judaism. The best material has been written recently; much is

available only in the form of articles or doctoral dissertations.

On the background to Orthodoxy, see the last five chapters

in Jacob Katz's Tradition and Crisis: Jewish Society at the End

of the Middle Ages (New York, 1961) and Out of the Ghetto: The

Social Background of Jewish Emancipation (Cambridge, Mass.,

1973), particularly chapter 9, "Conservatives in a Quandary."

There is no general history of Orthodox Judaism. An outline

of the topic is found in two articles by Moshe Samet, "Ortho-

dox Jewry in Modern Times," parts 1 and 2, Mahalakhim (in

Hebrew), nos. 1 and 3 (March 1969 and March 1970). Much can

be learned from the two volumes of uneven biographical chap-

ters edited by Leo Jung entitled Jewish Leaders, 1750-1940

(New York, 1953) and Guardians of Our Heritage, 1724-1953

(New York, 1958).

The best history of Hungarian Jewry covering the nineteenth

and twentieth centuries and devoting considerable attention to

Orthodoxy is Nathaniel Katzburg's "History of Hungarian

Jewry" (in Hebrew), a lengthy introduction and bibliography

to Pinqas Qehillot Hungariyah (Jerusalem, 1975). His article

"The Jewish Congress of Hungary, 1868-1869," in Hungarian

Jewish Studies, vol. 2, edited by Randolph Braham (New York,

1969), is the most significant study of a crucial aspect of the

topic. The Hatam Sofer is the subject of Jacob Katz's major

essay, "Contributions toward a Biography of R. Moses Sofer"

(in Hebrew), in Studies in Mysticism and Religion Presented to

Gershom G. Scholem on His Seventieth Birthday, by Pupils, Col-

leagues and Friends, edited by E. E. Urbach et al. (Jerusalem,

1967).

The English-language material on German Orthodoxy is

more plentiful. Robert Liberles's Between Community and Sep-

aration: The Resurgence of Orthodoxy in Frankfort, 1838-1877

(Westport, Conn., 1985) treats Hirsch and his community in de-

tail. Judaism Eternal: Selected Essays from the Writings of Rabbi

Samson Raphael Hirsch, vol. 2, translated from the German by

I. Grunfeld (London, 1956), is probably the best place to start

in reading Hirsch himself. On understanding some other lead-

ers of German Orthodoxy, see David Ellenson, "The Role of Re-

form in Selected German-Jewish Orthodox Responsa: A Socio-

logical Analysis," Hebrew Union College Annual (Cincinnati,

1982).

For a selection from Isaac Breuer, considered the most pro-

found thinker of twentieth-century German Orthodoxy, see his

Concepts of Judaism, edited by Jacob S. Levinger (Jerusalem,

1974).

There is no history of eastern European Orthodoxy. Emanuel

Etkes's R. Yisra'el Salanter ve-re'shitah shel tenu'at ha-musar

(Jerusalem, 1982) is an important source for understanding the

Musar movement and the world of eastern European yeshivot.

Eliyahu E. Dessler's Strive for Truth (New York, 1978), edited

and translated by Aryeh Carmell, is an excellent example of

Musar thought. The Teachings of Hasidism, edited by Joseph

Dan (New York, 1983), provides some flavor of Hasidic litera-

ture.

On Zionism and Orthodox Judaism, see Ben Halpern's The



124 ORTHODOXY AND HETERODOXY

Idea of the Jewish State, 2d ed. (Cambridge, Mass., 1969), pp.

65-95. On mainstream religious Zionism, see Religious Zion-

ism: An Anthology, edited by Yosef Tirosh (Jerusalem, 1975).

The best study of the old yishuv and its confrontation with

modern Zionism is Menachem Friedman's Society and Religion:

The Non-Zionist Orthodox in Eretz-lsrael, 1918-1936 (Jerusa-

lem, 1977; in Hebrew with English summary). An expression of

the extreme neotraditionalist position is 1. 1. Domb's The Trans-

formation: The Case of the Neturei Karta (London, 1958). On Rav

Kook, see Avraham Yitshaq Kook's The Lights of Penitence, The

Moral Principles, Lights of Holiness, Essays, Letters, and

Poems, translated by Ben Zion Bokser (New York, 1978).

Charles S. Liebman and Eliezer Don-Yehiya's Civil Religion

in Israel: Judaism and Political Culture in the Jewish State

(Berkeley, Calif., 1983) reviews the role of traditional Judaism

in Israel and devotes a chapter to the variety of Orthodox re-

sponses to Israel's political culture.

On American Orthodoxy, Charles S. Liebman 's "Orthodoxy

in American Jewish Life," American Jewish Year Book 66

(1965): 21-97, is the most extensive survey. An adaptation of

Rabbi Soloveitchik's lectures is Abraham Besdin's Reflections

of the Rav (Jerusalem, 1979), but Soloveitchik's work "The

Lonely Man of Faith," Tradition 7 (Summer 1965): 5-67, is a

better example of his speculative effort. Norman Lamm's Faith

and Doubt: Studies in Traditional Jewish Thought (New York,

1971) illustrates the approach of a leading American Orthodox

rabbi to problems of contemporary concern.

The halakhic literature remains the heart of the Orthodox

enterprise. This literature is virtually closed to the nonspecial-

ist, but the regular feature "Survey of Recent Halakhic Re-

sponses," appearing in each issue of Tradition: A Journal of Or-

thodox Jewish Thought (New York, 1958-), provides the

nonspecialist with a good sense of that world. At a more aca-

demic level, see The Jewish Law Annual (Leiden, 1978-).

Charles S. Liebman

ORTHODOXY AND HETERODOXY. The con

cepts of orthodoxy and heterodoxy are found within all

the major religious traditions, expressed by a variety of

terms. In relation to religious life, orthodoxy means cor-

rect or sound belief according to an authoritative norm;

heterodoxy refers to belief in a doctrine differing from

the norm. The two terms originated in the patristic pe-

riod of Christian history, when emphasis on belief

rather than practice distinguished the concerns of

Christian theologians. [See Theology, article on Chris-

tian Theology.]

Each of the major religious traditions has its own
modes of determining orthodoxy. The extent to which

heterodoxy is considered a serious deviance varies

across traditions, and also within traditions at different

phases of their history. From the perspective of an over-

view of the history of each tradition, one can discern

that differing beliefs and/or practices have been consid-

ered of vital significance over the course of time. [See

also Orthopraxy.] Further, some traditions allow for a

wide variety of different perspectives within a wider

unity, whereas others tend to split up into smaller

groups competing as to which shall be considered the

bearer of the authentic message or teaching. [See

Heresy.]

Every major religious tradition has had to establish

criteria for the acceptance or rejection of its members.

In some cases, the civil power has supported the reli-

gious authorities, whereas in other cases, it has re-

mained neutral or disinterested. Sometimes a group has

insisted on rigid criteria of purity and conformity,

whereas at other times, a great diversity of opinion and

practice has been acceptable. Diversity of attitudes on

such matters has existed at different times within each

of the major traditions.

The scriptures normally serve to delineate the char-

acteristics of acceptable, as opposed to unacceptable,

persons. [See Canon.] Later theological or philosophical

or legal schools often take the scriptural indications as

a basis for outlining systems. Elaborating the fixed sys-

tems usually involves decisions as to the canon of scrip-

tures and the modes of authority, as well as the estab-

lishment of training institutions for those who are to

impart and uphold the particular orthodoxy. The self-

conscious articulation of an orthodox perspective tends

to occur several generations after the establishment of

a new perspective, or the successful renewal of an older

tradition which has been challenged. The usual process

is to project the newly proclaimed orthodox position

backward onto the beginnings of the community's life.

In the twentieth century, two opposite tendencies

have manifested across traditions: there is both an ac-

tive fundamentalism in every tradition and a new inter-

est in reconciling divergent streams of thought and

practice. The spread of literacy has enabled lay people

to evidence new forms of interest and participation in

religious leadership.

Those who lean toward fundamentalism tend to think

the identity for the members of the community requires

one exclusive interpretation of the tradition, and that

particular interpretation must be imposed. The more

traditional thinkers and the modernists, however, see

the traditional tolerance of diverse interpretations as a

source of strength rather than weakness.

Nonliterate Peoples. Nonliterate peoples commonly

affirm their group identity through myths which legiti-

mate social relations within the group and orient the

group toward the wider universe. Shamans or equiva-

lent figures serve as mediators with sacred powers.

Knowledge of the sacred mythology may be shared in

diverse ways by members of the group. Changes in the
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mythology may come about through visions or insight.

Ritual practice serves to maintain coherent identity

among members.

Deviance usually involves breaking codes of behavior,

particularly with respect to sexual or family matters.

Deviants can sometimes be readmitted into a normal

relationship with the group through rituals of purifica-

tion, but sometimes they leave and join another group.

Deviants are generally understood to be offending the

sacred powers, and are therefore required to undergo

rituals to transform them into acceptable persons.

Hinduism. Classical Hindu philosophy of religion di-

vides religious schools of thought into two types, astika

(usually translated as "orthodox") and ndstika (usually

translated as "heterodox"). Those characterized as nds-

tika are the Jains, the Buddhists, and the materialists.

The word astika indicates the affirmation of being,

whereas ndstika suggests nihilism, or denial of being.

The Maitri Upanisad expresses the importance of

avoiding teachers of false doctrines. The same Upanisad

uses the term ndstika, translated here as "atheism," to

designate one of the characteristics emanating from

the dark aspects of the unenlightened self in every

individual.

We do not have sources available to us from the ma-

terialist or atheist schools of thought of ancient India,

therefore the views of these schools are only known
from the writings of their adversaries. But in the case of

the Jains and the Buddhists, the sources still exist. The

classical Hindu view is that the ndstika schools of

thought are to be condemned because of their failure to

accept the authority of the Vedas—a refusal that in

practice means the rejection of their hereditary function

as preservers and teachers of the Vedas, as well as in

their duties as the priests responsible for ritual perfor-

mances.

In time a principle of interpretation of the scriptures

was developed that allowed for diversity: the interpre-

tations varied according to which affirmations were

deemed central. Hence more or less emphasis might be

laid on ritual or other forms of religious life. Acceptance

of the scriptures was, however, a necessary precondi-

tion for acceptance within the community. In his His-

tory of Hindu Philosophy (Cambridge, 1963), Surendra-

nath Dasgupta has written: "Thus an orthodox Brahmin
can dispense with image-worship if he likes, but not so

with his daily Vedic prayers or other obligatory cere-

monies."

The coherence of Hinduism derives from the disci-

pline of the brahmans as transmitters and preservers of

Vedic ritual and wisdom. The classical view is that the

ancient seers (rsis) who received the primal wisdom set

in motion the oral transmission of the Vedas which is

passed on through the educational system of the brah-

mans. The primary revelation is thus oral, Sruti. The

secondary level of sacred literature, smrti, comprises

the commentaries that explain the primal wisdom and

give instruction on moral conduct and related matters.

Deviance within Hindu life can take many forms. The

usual procedure for readmitting offenders is purifica-

tion through ritual administered by a brahman. Offense

is perceived as impurity that must be removed through

the restorative power of ritual.

By the tenth century ce, the Buddhists had gradually

disappeared from India, although their teaching had

taken root in other countries. The Jains remained as a

distinctive group, sometimes supported by local rulers.

When the Abbe Sean-Antoine Dubois, in his Hindu Man-
ners, Customs and Ceremonies (Oxford, 1928), wrote

about India as he observed it in the late eighteenth cen-

tury, he formed the impression that the Jains had been

on occasion dominant in certain parts of India. By the

twentieth century this was no longer the case: the Jains

formed a relatively small minority community. Before

the Muslim conquests of India, the local rulers probably

helped determine whether the people tended toward the

Buddhist, Jain, or Hindu perspectives. The last-named

seems to have won out and to have remained dominant

during the period of Muslim rule.

Diverse processes are taking place as the Hindu tra-

dition confronts modernity. In the early twentieth cen-

tury, several effective religious personalities—not all

brahmans—have attempted to articulate interpreta-

tions of Hinduism that would be acceptable to the mod-

ern age. Such writers as Vivekananda, Radhakrishnan,

Tagore, Aurobindo, and Gandhi have exercised a great

influence over modern Hindus.

A number of groups advocating particular interpre-

tations of Hinduism also have come into being, such as

the Brahmo Samaj and the Arya Samaj. These groups

advocated reform of Hindu social practices. A funda-

mentalist interpretation of Hinduism has appealed to

certain segments of the Hindu population, as evidenced

most dramatically by the assassination of Mohandas

Gandhi. India is a secular state; in practice, therefore,

no religious group receives favored status from the gov-

ernment.

Buddhism. Buddhism emerged as one of the protest

movements against orthodox Hinduism around the

sixth century bce. The monks and nuns who followed

the teachings of the Buddha took those teachings as the

only guide necessary for enlightenment. Present histo-

rians acknowledge that Buddhists held councils to re-

solve disputes, but since the various groups have their

own versions of what occurred at those councils, there

is no consensus now as to what councils were held and
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what issues were decided. The teachings were transmit-

ted orally for several centuries. It is impossible to say

when the oral tradition was written down. The Buddha

taught that missionaries were to speak in the language

of those they addressed. As a result, Buddhist teaching

has moved rapidly from one language to another, and

many varieties of the teaching have been handed down.

Tradition says that a council was held immediately

after the Buddha's death. This council was concerned

with the composition of the monastic discipline, Vi-

naya. A second council, held at Vaisall, is said to have

been concerned with disputes about the severity of the

monastic rules. A third council was reportedly called by

the emperor Asoka about 250 bce. Some versions of the

tradition say that this council completed the ratifica-

tion of the canon of Buddhist scriptures and sent mis-

sionaries to various countries.

As source material for understanding the relationship

between Buddhism and the state, and also the issues of

orthodoxy and heterodoxy within Buddhism, the chron-

icles of Sri Lanka, whose earliest written form dates

from approximately the fourth century ce, are useful.

The norm for the monastic practices was the Vinaya,

the code for monastic life believed to have been trans-

mitted directly from the Buddha.

With respect to sectarianism, the Vinaya provides

that, when four or more monks within a monastery dif-

fer from the others, they may leave and found their own
monastery. This has made possible the development of

many perspectives within Buddhism. It is the discipline

of the order that maintains the unity. In Sri Lanka in

the early period two large monasteries tended to domi-

nate Buddhist life and practice: the Mahavihara and the

Abhayagiri. In his History of Buddhism in Ceylon (Col-

ombo, 1956) Walpola Rahula writes: "The Mahavihara

. . . was faithful to the very letter of the orthodox teach-

ings and traditions accepted by the Theravadins. The

Abhayagiri monks, therefore, appeared in the eyes of

the Mahavihara to be unorthodox and heretic" (p. 85).

At certain points in the history of Sri Lanka, one or

the other of the major monasteries might be in favor,

depending on the predilections of the ruler. These inci-

dents indicate that in Buddhism, as in other traditions,

the political leaders have exercised considerable control

over what shall be deemed orthodox or acceptable. On
the other hand, if the rulers unduly outrage the tradi-

tional values of the people, they can be in difficulty.

The sixth great Buddhist council was held in Ran-

goon, Burma, in 1954-1956. It reedited the Buddhist

scripture and promoted movements of mutual under-

standing among Buddhists from different historical tra-

ditions. An ecumenical movement among Buddhists has

developed, as indicated by the founding of the World

Fellowship of Buddhists in 1950. Lay followers are more

active in the modern period. Historically the monastic

orders have dominated education and the transmission

of the scriptures, but under modern conditions this is

no longer the case.

Fundamentalism has been a prominent feature of the

twentieth-century Soka Gakkai. This group follows Ni-

chiren's teaching as to the importance of one scripture

only and advocates political activism as a way of im-

posing Buddhist virtues.

Chinese Religion. Religious life in China has been

shaped since the earliest known dynasty (Shang, c. 1600

bce) by cults of devotion to ancestors, and by a world-

view that has affirmed the necessity of directing human
activities toward harmony with the forces implicit in

and beyond nature. Almost all schools of Chinese

thought have assumed that an encompassing reality,

the Tao, maintains balance and harmony among the di-

vergent processes that constitute existence.

The emperor became a central legitimating figure,

since he sanctioned the divine order and created or ele-

vated new gods. Unlike in India, then, in China the leg-

itimating power did not lie with priests.

The formative period of religious ferment was that of

the Hundred Schools (sixth to third centuries bce). The

issues debated were generally concerned with how to

develop individual character so as to overcome the di-

visive forces that led to social chaos. The two major

schools of thought that emerged from these debates, the

Confucian and the Taoist, shared the premise that the

encompassing Tao existed, and that humans must learn

to balance existence appropriately. They differed as to

how the balance should be acquired, though neither

perspective necessarily excluded the other.

The school that insisted on an exclusive orthodoxy of

belief and practice was that of the Legalist, in power

during the Ch'in dynasty (221-206 bce). During this

rigid regime, Confucian scholars were killed and books

of traditional learning were burned. After this regime's

collapse, the succeeding dynasties encouraged Confu-

cianism as the state doctrine—a role it retained until

modern times. During the Han period, Confucianism

provided the government with a standard code of ritual

and moral norms that regulated behavior among per-

sons. Books were preserved, and provided a perspective

from ancient days different from the immediate needs

of the state. Under the emperor Wu (140-87 bce) efforts

were made to institute a national system of schools and

a civil service examination system. Textual orthodoxy

was established. The curriculum of the schools con-

sisted of the Confucian classics. The aim was to produce
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Confucian sages to serve the emperor and the society as

civil servants and moral exemplars.

Judaism. Around the beginning of the fourth century

bce the religious leader Ezra, a priest and a scribe, re-

turned from among the exiles in Babylon to Jerusalem,

where he effected a religious reform that shaped subse-

quent Judaism. These events are recorded in the bibli-

cal books of Ezra and Nehemiah. The reconstitution of

Judaism that occurred at this time made the scriptures

available through the institution of schools and the use

of public occasions as opportunities for adult education.

The Bible says: "And Ezra the priest brought the law

before the assembly, both men and women and all who
could hear with understanding . . . and the ears of the

people were attentive to the book of the law" (Neh.

8:2-3).

This reconstitution of Judaism gives a teaching func-

tion to the scribes (the scholars of the Law), but it also

implies that the people are to appropriate the teachings

by their capacity to hear with understanding. Ezra's

reforms are said to have reached a climax when the

people engaged in solemn covenant to enter into no

more mixed marriages, to refrain from work on the

Sabbath, to support the Temple, and in general to com-

ply with the demands of the Law. The school of scribes

established by Ezra, or in his name, probably instituted

a framework of orthodoxy that led eventually to the

canonization of the Hebrew scriptures after the destruc-

tion of the Temple in 70 ce.

Subsequently, the locus of Judaism became a rab-

binic program that stressed study of the scriptures,

prayer, and works of piety. Under the leading rabbi, Ye-

hudah ha-Nasi' (135-220?), an effort was made to stan-

dardize Jewish practice. The result was the collection of

rabbinic lore entitled the Mishnah, which became the

primary source of reference and the basis around which

the Talmud was later compiled.

Modern Hebrew uses the word orthodox, taken di-

rectly from the English, since no such term exists in

earlier Hebrew. The word for heterodox is min, which

tends to mean "individual deviant." Procedures exist for

readmission of deviants. The philosopher Spinoza was

excommunicated by rabbinic authorities in Holland in

1656 because of his allegedly dangerous attitudes to-

ward biblical authority. The idea that individuals or

groups might have beliefs and practices that threaten

the well-being of the tradition has existed in Judaism as

far back as we know. In Ezra's times, individuals and

groups were excluded from the Temple for various prac-

tices considered impure, such as mixed marriages.

However, the extent to which exclusion was exercised

varied considerably in different historical periods. After

the destruction of the Temple, the rabbis rarely excom-

municated anyone. In the modern period, exclusion is

not considered a significant problem.

Reform Judaism developed in Germany in the 1840s

and later appeared in the United States, where it spread

widely. The Reform Jewish group first used the term

Orthodox Judaism to characterize their more traditional

conservative opponents. Reform Judaism stressed the

individual observance of the moral law rather than

strict observance of the traditional legal codes.

Christianity. In the pastoral epistles of the New Tes-

tament, the members of the church are called upon to

live "in all holy conversation and godliness, looking for

and hasting unto the coming of the day of God" (2 Pt.

3:11-12). They are warned against "false teachers

among you, who privily shall bring in damnable here-

sies, even denying the Lord that bought them" (2

Pt. 2:1).

These and similar passages indicate divisiveness

within the early generations of Christians. During the

first three centuries, factionalism resulted from conflicts

as to purity of conduct, steadfastness under persecution,

gnosis, Christology, and practical matters such as the

date of Easter. When the emperor Constantine became

Christian in the fourth century, he attempted to further

unite his territories by promoting a unified perspective

among Christians. Under his auspices the Council of Ni-

caea was summoned in 325, and agreement was

reached on disputed matters. Dissident opinions were

held to be anathema.

Eastern orthodoxy. A schism took place in 1054 be-

tween the Roman Catholic church and the churches of

the Eastern Byzantine empire. The Eastern churches see

themselves as a fellowship of churches governed by

their own head bishops. Today there are fifteen such

churches. They claim to have preserved the original ap-

ostolic faith, which they believe to have been expressed

through the common Christian tradition of the first cen-

turies. They recognize seven ecumenical councils.

Roman Catholicism. The perspective which emerged

as orthodox envisaged the bishop of Rome as the pri-

mary authority. The authority of the bishops was legit-

imated by apostolic succession. The importance of the

priesthood was linked to the centrality of the ritual of

the Eucharist. The historian Eusebius, a contemporary

of the emperor Constantine, wrote a history of the

church which for centuries legitimated the view that

the structures and doctrines of the fourth-century

church were equivalent to the original practices and be-

liefs.

Protestantism. Reformers in the sixteenth century

claimed to replace the authority of the Roman Catholic
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hierarchy with the authority of the Bible. They denied

the doctrine of transubstantiation and held ministers to

be competent to interpret the scriptures. The teachings

of the church councils were to be supported only insofar

as they conformed to the scriptures.

With the passage of time, the relationship between

the state and the churches in Protestant countries be-

came one of increasing separation. Therefore the differ-

ences among Christians were not linked to the need of

the state for unity. If Christians differed, they had the

option of leaving to establish different forms of Chris-

tianity. In the tract A Plain Account of the People Called

Methodist (1749), John Wesley describes the early Meth-

odists' protest against hierarchical authority legiti-

mated by doctrine: "The points we chiefly insisted upon

were four; First, that orthodoxy, or right opinion is, at

best, but a very slender part of religion, if it can be al-

lowed to be any part of it at all." The chief business of

religion, according to Wesley, was to effect the transfor-

mation of consciousness, so that the believer might

come to have the mind of Christ.

The Council of Trent. At the Council of Trent (1545—

1563) the positions of the Roman Catholic church were

reaffirmed. Many of the abuses that had preceded the

Reformation were done away with, but the authority of

the church hierarchy, the role of the priesthood, and the

doctrine of transubstantiation were reasserted. At the

same time, anathemas were pronounced against the re-

spective Protestant opinions.

The modern period. Efforts have been made toward

further mutual understanding among diverse Christian

churches. At the Second Vatican Council (1962-1965), a

number of studies reconsidered the roles of clergy and

laity, and of biblical teaching with respect to the nature

of the church. The forum for Protestant discussion of

similar issues has been the World Council of Churches,

which meets every six years since its establishment fol-

lowing World War II. It is attended by representatives

of the majority of Protestant and Eastern Orthodox

churches. Those who established the World Council

held that mutual respect might better arise out of mu-

tual knowledge and common action. They have envis-

aged a long-range process out of which a greater sense

of mutuality may emerge, as a result of which historic

conflicts may eventually be resolved.

Fundamentalism among Protestants usually affirms

the inerrancy of the Bible and insists on one particular

interpretation of scripture. Fundamentalist attitudes ex-

ist within all the major Protestant denominations.

Islam. One of the Arabic words used as an equivalent

for orthodox is mustaqlm. It comes from the first surah

of the Qur'an in which the believers are asked to follow

the straight path, al-sirat al-mustaqim. In this respect.

the straight path is primarily a way to live. Deviance

would be a matter of rejecting the divine commands.
From the Quranic perspective, one who denies is called

kdfir ("unbeliever," from kufr, "ingratitude; unbelief").

The first disputes among Muslims took place about

thirty years after the death of the Prophet. These differ-

ences centered around the legitimate leadership of the

community. After a brief civil war the members divided

into two groups, Sunnls and the Shl'Is. The former ac-

knowledged the actual leaders of the community to

have been legitimate. The latter did not accept any

leader apart from the caliph Ali, but rather waited for

a divinely appointed leader to reappear and establish

justice on the earth. A third group, the Kharijls, at-

tempted to enforce a strict puritanism as a criterion for

membership in the community, but they failed to per-

suade the majority. With the passage of time, their per-

spective became insignificant.

SunnI Islam and Shiism have each developed their

own systems of religious law and theology, but neither

explicitly excludes the other from Islam. Rather, each

sees the other as misguided in its interpretations of par-

ticular aspects of Islam.

In one of the SunnI theological statements commonly
used as a basis for training scholar-jurists in the Middle

Ages, and in traditional schools today—the Commentary

of al-Taftazani on the Creed of al-Nasafi (trans. Edward
Elder, New York, 1950)—heresy is characterized as ba-

tin (esoteric interpretation of the Qur'an). Such heresy

is said to be equivalent to unbelief. The theologians

commenting on the Qur'an also equate unbelief with

despair and with ridiculing the law. They are stating

which attitudes they find unacceptable, rather than de-

fining the characteristics that would lead to exclusion.

Al-Taftazani deals with including great sinners in the

community and affirms the Qur'anic emphasis on the

forgiveness of God. The community tended to leave

final judgment of sinners to God's decision on Judg-

ment Day.

The responsibility for guidance on matters respecting

membership in the community lay with jurists rather

than with theologians. On occasion, if the civil power

was willing to support the opinions of particular

scholar-jurists, persons were condemned for their

views. More often, the condemnations of scholar-jurists

with respect to dissenting opinions carried little force.

Deciding which practices and opinions were consid-

ered most adequate was a slow, informal process. There

were no equivalents to the Buddhist or Christian coun-

cils. Only after the fact could it be determined that a

particular perspective had gained widespread support.

Even so, adherents of differing opinions were not nor-

mally excluded from participation in the community.
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Scholar-jurists often used abusive language about one

another, but such rhetoric did not usually cause persons

to be excluded from communal life.

The procedures by which the religious law, shari'ah,

was elaborated involved an appeal to chains of trans-

mitters to legitimate the traditional narratives respect-

ing the words and deeds of the prophet Muhammad and

his companions. This process of legitimation was simi-

lar to the Christian and Buddhist appeal to an unbroken

line of trusted transmitters of the original teaching.

In the twentieth century Muslims have thrown off for-

eign domination in every major Muslim nation. The

newly independent Muslim states have varied in the

ways by which they have adapted the medieval religio-

legal codes to modern conditions. A number of individ-

uals have written interpretations of Islam for modern

times; two of the most influential have been Syed

Ameer Ali and Muhammad Iqbal.

An active form of Muslim fundamentalism has devel-

oped in the Arab world, Iran, and the Indo-Pakistan

subcontinent. Such groups affirm the urgency of agree-

ment on one interpretation of Islam, and of imposing

this interpretation by means of a state controlled by

morally upright persons.

[For a discussion of the diverse ways in which orthodox

belief is conceived, see Truth. For the consequences of

disagreement within a given tradition, see Schism and

Expulsion.]
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ORTHOPRAXY. Derived from the Greek orthos

("straight, right") and praxis ("doing, practice"), ortho-

praxy refers to "correctness of a practice or a body of

practices accepted or recognized as correct," according

to Webster's Third International Dictionary of the English

Language. The term in English is rarely used, having

been displaced by the related term orthodoxy, from the

Greek orthos and doxa ("opinion, belief"). Webster's

Third defines orthodoxy as "conformity to an official for-

mulation or truth, esp. in religious belief or practice."

Thus common English usage assumes that dogma gov-

erns practice.

The proclivity of English speakers to think in terms

of orthodoxy rather than orthopraxy has historical

roots. During the early centuries of the Christian

church, the ecumenical councils defined and champi-

oned an orthodox creed to quell potentially divisive her-

esies. During the period of the Reformation, doctrinal

interpretation became a battleground for orthodoxy as

the various churches strove to reestablish stability in

beliefs after a period of ferment and schism. In the mod-

ern world, traditional ideologies have their champions,

who militantly defend orthodox views against maverick

reinterpretations. As a result of this history, Westerners

commonly assume that beliefs are the defining core of

any religion.

Religions, however, do not begin and end with doc-

trine. They also entail liturgical, contemplative, or eth-

ical practices as well as direct or mediated experiences

of the sacred. If doctrines or beliefs remain the only

yardstick by which a religious tradition is measured,

other aspects of religious life and experience, which

may in certain cases be far more important than belief,

will be neglected or ignored.

Orthopraxy provides a nondoctrinal focus for analy-

sis, an alternative model for understanding the func-

tioning of religion in a given community. The concept

of orthopraxy helps scholars to broaden their religious

imaginations and enhance their religious "musicality,"

their sensitivity to the full scope and variety of the

rhythms, patterns, and harmonies of religious life.

Orthopraxy is a particularly apt term for describing
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cases in which written codes of behavior for liturgy and

daily life constitute the fundamental obligations of re-

ligion. Frederick Streng has called this religious modal-

ity "harmony with cosmic law," noting that the codes

delineate not only the path of individual piety but also

the hierarchical and complementary roles that build a

harmonious society.

Judaism, Hinduism, Confucianism, and Islam exem-

plify Streng's "harmony with cosmic law." The primary

religious obligation in these traditions is the observance

of a code of ritual and social behavior minutely stipu-

lated in religious texts and in scholarly commentaries

as interpreted by the educated religious elite. The code

has sacred authority because it was established in an-

cient times by a god or the revered founder or founders

of the tradition. These religions have no creed, no offi-

cially sanctioned statement or dogma that holds a key

place in liturgy or rites of passage. In these instances

religiosity is not primarily a matter of holding correct

opinions but of conforming to a set of behaviors.

Orthopraxy is central to the dynamics of religious life

in Judaism, Hinduism, Confucianism, and Islam. For in-

stance, in the first three traditions observance of the re-

ligious code (orthopraxy) establishes and reinforces the

cultural or ethnic identity of the community. These re-

ligions do not claim to be universal; each is associated

with a specific cultural group.

Cultural and ethnic groups perpetuate their com-

munal identity through distinctive mores based on

shared symbols and values that establish behavioral

boundaries between themselves and other groups

(Royce, 1982). In Judaism, Hinduism, and Confucian-

ism, the practices mandated by the sacred law define

the distinctive boundaries of the culture and the iden-

tity of the group within a larger world. In these cases

religion defines and reaffirms one's cultural roots rather

than one's beliefs; religious and cultural identity are in-

separable. Observance of the written code also ensures

a semblance of unity within each group despite consid-

erable local variations caused by linguistic or regional

differences.

At first glance, Islam does not appear to use ortho-

praxy to maintain an ethnic identity. Islam has not

been bound to one ethnic or cultural group; like Chris-

tianity and Buddhism it has become a world religion,

ranging extensively across the globe among a diversity

of peoples. Originally, however, Islam was strongly tied

to Arab culture and identity; to become a Muslim one

had to join an Arab tribe if one were not favored by

Arab birth. Perhaps the original cultural boundedness

of Islam, its view of itself as the religion of a distinctive

and chosen people, helps to account for the centrality of

orthopraxy. To be a Muslim is to accept and observe the

law of Allah. Surrender to Allah is not a matter of belief

in a doctrine; it is a matter of obedience to his com-

mands (Smith, 1963).

Although Qur'anic law no longer maintains the origi-

nal ethnic boundaries of Islam, it serves to create unity

within the Islamic world, thus minimizing very real dif-

ferences. SunnI and Shl'i interpretations of the law dif-

fer considerably, and there are local variations in the

way in which the law is applied. Observance of the law,

however, identifies each community as Muslim. A com-

mitment to orthopraxy binds together all who surren-

der to Allah.

In Judaism, Hinduism, Confucianism, and Islam, the

sacred law also establishes a standard of religious pu-

rity that, along with knowledge of the law, defines a re-

ligious and social elite. All members of the culture tra-

ditionally were expected to observe the mores of the

groups as encoded in the law, but meticulous observ-

ance was both the defining quality and the responsibil-

ity of the religious elite.

Gradations of ritual purity and observance define and

perpetuate the hierarchical structure of Hindu society.

Upper-caste Hindus have heavier ritual responsibilities

and are expected to maintain an elevated standard of

purity. Likewise, groups seeking recognition of in-

creased social status in Hindu society must raise the

level of their ritual purity. Thus in Hindu culture, the

sacred law establishes a standard for both individuals

and groups (Dumont, 1967).

Although Jewish, Confucian, and Islamic cultures

were not characterized by the elaborately graduated rit-

ual hierarchy of the Hindu caste system, scrupulous ob-

servance of the law and knowledge of tradition were the

responsibility of the social and religious elite nonethe-

less. In China, the law or ritual code dealt primarily

with social ethics, the standard of a humane and civi-

lized society. However, it also prescribed ritual obliga-

tions in regard to the mourning and veneration of

ancestors. The mandarin was to be the model of the civ-

ilized moral person, with a profound sense of obligation

to family and community. In Judaism and Islam, the

law defined a complete way of life: ritual observance,

dietary code, ethics, familial and marriage practices.

The rabbi in Judaism and the 'ulama in Islam were

scholars and teachers who embodied and interpreted

the law to their congregations.

In traditions in which the observance of the law is the

central religious obligation, orthopraxy establishes and

maintains ethnic or religious boundaries and grada-

tions of social and religious purity. However, ortho-

praxy functions in a broad range of religious traditions

and circumstances. An examination of selected exam-
ples will illustrate the variety of roles orthopraxy plays

in the religions of the world.

In tribal cultures, orthopraxy defines not only reli-
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gious obligations; it is also the law of the tribe. Its sa-

cred and secular functions are barely distinguishable.

The tribal rulers and the ritual specialists are usually

two distinct groups; yet, because they share a common
tradition and sense of orthopraxy, religion and govern-

ment support each other. Religion and the state can co-

operate in full harmony only in a religiously homoge-

neous community. When religious pluralism becomes

the norm, secular law must develop along autonomous

principles to apply equally to all citizens, whatever

their religion.

Even in large-scale and complex societies, such as

pre-Mughal India or traditional China, sacred law can

have an intimate connection to sovereign authority and

the secular law, if one religion is overwhelmingly dom-

inant or has established an unassailable claim as the

state ideology. The Indian and Chinese rulers were not

themselves the religious elite, but their sovereignty and

ruling effectiveness were shaped and supported by the

sacred code.

In China, Confucianism remained the official state re-

ligion and ideology until 1911, and its values were en-

forced by law, although Buddhism, Taoism,. Nestorian-

ism, Islam, Judaism, and Christianity were present as

well. The state accepted the existence of other religions

as long as they made no claim to be the law of the land.

When Taoists, Muslims, or Buddhists occasionally tried

to supplant Confucian mores with their own, they were

charged with rebellion and chastised by the full mili-

tary power of the state.

The Chinese saw no threat in the coexistence of reli-

gions, even when two religions coexisted within the life

of a single citizen. Most Chinese, in fact, combined Con-

fucian values and practices with Buddhism, Taoism, or

some other religion. Each religion, however, had its

proper place in the hierarchy of the social order. As an

old saying goes, "Taoism cures the body; Buddhism reg-

ulates the mind; Confucianism governs the state." Thus

the Chinese found a means to reconcile religious plural-

ism with the maintenance of a sacred code and ortho-

praxy, a reconciliation that served as the basis of the

Chinese social order for two millennia.

Orthodoxy and orthopraxy are also factors in the pro-

cess of communal religious renewal. The history of re-

ligions offers endless variations on the theme of renewal

as communities struggle to recapture the freshness and

power of their tradition. Belief and practice are subject

to continual reinterpretation by the religious elite, who
revise their understanding of tradition according to on-

going experience, and by ordinary people, who believe

and practice their religion in ways that reflect their in-

dividual, social, and historical circumstances. What

makes beliefs or practices correct (orthos) is the consen-

sus of the living community in a particular social and

historical circumstance. In every religious drama, from

everyday worship to grand ceremony, the actors nego-

tiate the meanings and practices according to their col-

lective and personal experiences.

Orthopraxy and orthodoxy become issues because re-

ligion and its meanings are social and shared. Private

belief and experience neither mediated through the

symbols of tradition nor authenticated by the living re-

ligious community isolate the individual; private belief

is socially meaningless, often perceived as fantasy, or

even madness. The ongoing process of religious social-

ization is the mediation of belief, the negotiation of sig-

nificance. Collective perceptions, however, are fluid;

they evolve with time and circumstances, and thus re-

ligious traditions are constantly renewed and reinter-

preted.

Pluralistic cultures are torn by competing claims of

orthodoxy and orthopraxy. The issue of orthopraxy

dominates religious competition in sectarian groups

that seek to separate themselves from a corrupt, mis-

guided, and tainted society. Their members retreat into

communities marked by a strict and demanding reli-

gious life. The Amish and the Shakers, among other

groups, rejected the larger Christian culture, consider-

ing its laws and religious life fallen and depraved. They

sought to live out their vision of a pure Christian life,

abjuring the taint of sinful society. Members of their

community who did not follow the discipline were first

reproved, then shunned, and finally expelled. Correct

living was the measure of the religious life.

Similar in some ways to the Amish and the Shakers,

although not sectarian in intent, are the religious orders

of the Roman Catholic church or the samgha of Bud-

dhism. These communities of individuals choose the re-

ligious life in response to a special vocation; they re-

nounce the pleasures and ties of the material world,

such as sex and property, in order to live a life of purity

and contemplation. Their exemplary lives of sacrifice

and discipline were traditionally believed to benefit the

broader community and not just themselves.

Orthopraxy can support the secular arm of the state

or the rebellion of a sectarian movement. It can be a

force for change or for repression of change. At times,

the powerful forces for change threaten traditional val-

ues, and religious communities may hold tightly to an

orthopraxy in order to maintain traditional values, as

among contemporary Iranian Muslims and some Chris-

tian groups in the United States. At other times, ortho-

praxy evolves along with community acceptance of new
realities and values, as in the loosening of regulations

on drinking and card playing among American Meth-

odists in the mid-twentieth century or the changes in

Catholicism following Vatican II. An earlier example of

this is the acceptance of married clergy among Pure
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Land Buddhists in Japan since the thirteenth century.

Orthopraxy may even serve the cause of progressive so-

cial change, as it does for many twentieth-century lib-

eration theologians. This group sees praxis, action, and

reflection on action as the core of the Christian life and

they believe that correct practice (orthopraxy) is di-

rected toward liberating the oppressed and reducing

suffering in the world.

The concept of orthopraxy helps the student of reli-

gion to avoid excessive emphasis on the doctrinal model

of religions, but a word of caution is in order. In most

cases orthopraxy and orthodoxy are intimately con-

nected and represent two interrelated aspects of reli-

gious life. Belief and practice at once entail and support

each other.

While orthopraxy is more important than orthodoxy

in tribal religions, the "ways of the gods or ancestors"

are based on stories or beliefs about what the gods or

ancestors did or said. These practices are not merely a

random set of behaviors; they express a worldview, a

coherent story of the community and its relationship to

the world it knows. Likewise, there is no motivation for

following a ritually correct or pure life in Judaism, Hin-

duism, Confucianism, or Islam without belief in and

about the God or gods or sages who handed down the

law. The law is rooted in and implies a particular view

of the sacred, of human life, and of the world. There is

no ritual behavior that is not also the expression of cer-

tain beliefs about the relationship of the human and the

divine, the relationship of ordinary action and sacred

command.
While belief and practice are intimately connected, it

is not the case that one always dominates the other.

Some religions under certain conditions stress that be-

lief leads to practice. Other religions, such as Confu-

cianism, stress that practice leads to and deepens belief

and understanding. The student of religion must care-

fully observe how doctrine and practice complement

and correct each other in each unique historical circum-

stance.

[For a related discussion, see Orthodoxy and Hetero-

doxy; see also Heresy]
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OSIRIS, the ancient Egyptian god of the dead, whose

myth was one of the best known and whose cult was one

of the most widespread in pharaonic Egypt. The my-

thology of Osiris is not preserved completely from an

early date, but allusions to it from the earliest extant

religious texts indicate that the essentials of the story

are as related by Plutarch in On Isis and Osiris.

As the oldest son of Geb ("earth"), Osiris became ruler

of the land, but he was tricked and slain by his jealous

brother, Seth. According to the Greek version of the

story, Typhon (Seth) had a beautiful coffin made to

Osiris' exact measurements and, with seventy-two con-

spirators at a banquet, promised it to the one who
would fit it. Each guest tried it for size, and of course

Osiris was the one to fit exactly. Immediately Seth and

the conspirators nailed the lid shut, sealed the coffin in

lead, and threw it into the Nile. The coffin was eventu-

ally borne across the sea to Byblos, where Isis, who had

been continually searching for her husband, finally lo-

cated it. After some adventures of her own, she returned

the body to Egypt, where Seth discovered it, cut it into

pieces, and scattered them throughout the country. Isis,

however, found all the pieces (except the penis, which

she replicated), reconstituted the body, and, before em-

balming it to give Osiris eternal life, revivified it, cou-

pled with it, and thus conceived Horus. According to the

principal version of the story cited by Plutarch, Isis had
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already given birth to her son, but according to the

Egyptian Hymn to Osiris, she conceived him by the re-

vivified corpse of her husband. Although Seth chal-

lenged the legitimacy of Isis' son, the gods decided in

favor of Horus. The Contendings of Horus arid Seth is

preserved on a late New Kingdom papyrus, which in-

dicates that Re, the chief god, favored Seth, but all the

other great gods supported the cause of Horus. In the

actual contest, Horus proved himself the more clever

god. Horus avenged and succeeded his father without

completely destroying Seth, toward whom Isis showed

pity-

The popularity of the cult of Osiris is explained in

part by the recurring cycle of kingship, with each dead

king becoming Osiris and being succeeded by his son,

Horus. The cult was also important because of its em-

phasis on the resurrection of the god and a blessed af-

terlife. The Coffin Texts and the Book of Going Forth by

Day provided the knowledge necessary for any individ-

ual to share in the afterlife of Osiris. This judgment is

based on the protestations of innocence by the individ-

ual and a weighing of the person's heart against the

feather of truth (maat). The resurrection of the god is

also associated with fertility, and pictures and figures

of the god sprouting grain have been found among fu-

nerary furnishings. A further aspect of his fertility is his

identification with the Nile River. His "effluvium,"

mentioned frequently in earlier religious literature, was

identified by Plutarch as the flooding of the river, and

New Kingdom hymns to the Nile equate it with Osiris.

There were numerous cult centers of Osiris; this is ex-

plained mythically either by the burial places of the

fourteen (or sixteen) parts of his body or by Isis' at-

tempt to conceal the real burial place from Seth. Bu-

siris was the town of his birth, and Abydos was the ne-

cropolis generally believed to have been the place of his

burial. It was at Abydos that the greatest number of

shrines and stelae were set up in honor of the god and

to seek blessings from him. A common scene in the fu-

neral rites depicted on nobles' tombs in the New King-

dom commemorated a pilgrimage with the mummy by

boat to Abydos.

Osiris was usually depicted as a mummified figure,

but he was often represented by a column with eyes and

occasionally arms (a form probably borrowed from the

god Ptah). [See Iconography, article on Egyptian Reli-

gions.] Osiris had numerous epithets, including "ruler

of eternity," "lord of the west," and "the weary one."

The Apis bull, perhaps thought to have been an image

of Osiris, was kept at Memphis. When it died, it was
buried at Saqqara in the Serapeum, and a search was
undertaken to find a calf replacement with the required

markings. This cult of the Apis, known since the eigh-

teenth dynasty, became more developed in the Late Pe-

riod, and eventually a new cult of Serapis, combining

some aspects of Osiris and Apis, became very popular

in the Ptolemaic and Roman periods.
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OSTIAK RELIGION. See Khanty and Mansi Reli-

gion; see also Finno-Ugric Religions and Southern Si-

berian Religions.

OSTRACISM. See Expulsion.

OTHERWORLD. The belief that human beings are in

touch with several dimensions of reality is nearly uni-

versal. Indeed, for many cultural groups and most reli-

gious ones, the nonphysical world is far more real and

important than the material one. In most cultures it is

believed that those who have died move into another

dimension of reality and that the living can experience

the presence of the deceased as well as other aspects of

the nonphysical realm. Sometimes this belief is clearly

articulated; sometimes it can best be observed by wit-

nessing the rituals that people perform. Often, what

people believe is better evaluated by what they do than

by what they say they believe.

The available material on the nature and quality of

the otherworld has grown to voluminous proportions as

anthropological studies have added to the data over the

last hundred years. There are only a limited number of

disparate points of view concerning its essential nature,

yet there is an amazing wealth of difference in specific

details. Nearly every large cultural or religious group,

from archaic times to the present, has one or another of

these points of view concerning the otherworld. The at-

titude of the religious expert differs from that of the

well-informed member of the group, and the latter in

turn differs from the basically unconscious attitudes of

the large majority of participants in a belief system.

Some of the greatest works of literature describe this

otherworld in detail, among them the Epic of Gilgamesh

of Babylon, the Bhagavadgitd of India, the Tibetan Book

of the Great Liberation, several of Plato's dialogues, Ver-
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gil's Aeneid, Dante's Commedia, and Goethe's Faust.

On the other hand, B. F. Skinner's popular Walden Two

(New York, 1948) presents a view of a world with no

otherworld as counterpart.

In order to cover this enormous wealth of material, I

shall deal first of all with seven quite different under-

standings of the otherworld. Communion with this di-

mension of reality on the part of specific groups will

then be examined. Recent nonreligious studies and evi-

dence for the reality of this domain will be surveyed,

along with a brief discussion of the worldviews under-

lying these different conceptions.

Varieties of Belief. In many cultures the otherworld

is viewed as a shadowy state, gray and dull. In some

groups the soul, or shade, of the person is believed to

continue to live near the site of the burial. Ancient Ro-

man and popular Chinese beliefs and rituals suggest

that the ghost of the person is envious of living human
beings and needs to be placated with offerings of food

and other gifts. Some groups believe that the departed

spirit of a person lingers near the corpse and renders it

unclean. The Navajo practice of abandoning the dwell-

ing in which a death occurs shows the fear with which

many view the denizens of the otherworld. Further-

more, the modern fear of haunted places and the inter-

est in ghosts found in nearly all cultures lingers in

many of us.

In still another stratum of belief, these unhappy

shades are collected together in one place, usually an

underworld, to which they pass directly down from the

grave. [See Underworld.] It is a dull, colorless place of

half-existence. The Babylonians viewed the place of the

dead very much as the Hebrews viewed She'ol, a place

of diminished existence where there is no contact with

Yahveh. The Homeric Hymns portray the same kind of

place. For Dante, this place is described as limbo, where

the righteous pagans must remain.

Edgar Herzog's excellent study Psyche and Death

(New York, 1967) traces the psychological development

of the understanding of afterlife from fear of the dead

to a more happy view of the deceased and the other-

world. The life of the deceased from this viewpoint is

seen as being much the same as a full life in this world.

The otherworld contains the best of human pleasures

and joys. There is also a belief that the next world will

be much better than this one, with greener grass, more

beautiful flowers, and a more positive relation with the

divine reality. Raymond Moody's Life After Life (Atlanta,

1975) and Karlis Osis's At the Hour of Death (New York,

1977) describe dying and near-death experiences, report

contacts with deceased, and give a largely optimistic

picture of the otherworld. This view is found through-

out the world—among some Bantu-speaking peoples

and many Polynesian tribes, as well as among some
American Indians; it is represented in modern times by

nonreligious research into the otherworld.

The most common view of the otherworld gives a pic-

ture of several different realms: a highly desirable

heaven or heavens, many varieties of fearful and horri-

ble states, and intermediate states through which one

passes to arrive at the final destination. [See Heaven

and Hell.] The quality of the dying person determines

the realm of the otherworld into which he will pass. In

some cultures the status of the deceased determines the

outcome: a warrior killed in battle, a king, or a chief

has easy access to the realm of bliss. In later Greek re-

ligion some of the heroes were able to escape Hades and

enter the realm of the gods, a blissful otherworld. This

view implies a soul that is immortal or at least long-

lasting; the body is seen as only the temporary carrier

of the soul. Mircea Eliade has demonstrated in his mon-

umental study of archaic techniques of ecstasy, Sha-

manism (Princeton, 1964), that this view of a permanent

core of humanness and a realm into which it can pass

is found all over the globe and reaches back into prehis-

toric times. The shaman can leave the body through ec-

stasy and trance and enter the otherworld. The shaman
can, therefore, become the guide of the dying, who must

make a perilous journey into the otherworld. The dying

can also step into this other dimension to bring back

souls lost there and so bring healing to those whose

sickness has been caused by a disturbed relation with

the otherworld.

One enters this otherworld by way of a journey, pass-

ing through difficulties and tests, often crossing a

bridge that is razor-sharp. In Hinduism, Islam, some

forms of Buddhism, ancient Iranian religion, and Chris-

tianity, this journey and the places visited are described

using earthly symbols, but the otherworld is perceived

as another dimension of reality. Less reflective thinkers

in these traditions retain a geocentric point of view, pic-

turing heaven as above and hell as below the earth.

Others believe that the entrance into the otherworld is

put off until the end of time, when the dead will rise

and take their places in a reconstituted heavenly earth

or in the abyss or will even be annihilated.

Coming to the place of bliss and avoiding the state of

torment can be accomplished in numerous ways. A

skilled shaman may help to effect the passage. In Islam,

knowing the right formula for acknowledging God may
be more significant than the quality of moral or reli-

gious practice. In Christianity, having the last rites

properly performed and confessing one's sins before

death are important factors. The ultimate nature of the
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otherworld and the powers within it determine one's

place there.

In both Hinduism and Buddhism, there is another im-

portant aspect of belief in the otherworld. The nonphys-

ical, spiritual dimension is the only reality; religious il-

lumination consists in coming to realize this truth and

then, on the basis of this realization, becoming de-

tached from the illusion (mdyd) of this physical world,

which keeps one from fulfillment in the real world. This

is achieved by spiritual and moral discipline, well ex-

emplified in the life of Gandhi. Much the same point of

view is found in gnosticism, in which the physical

world is not only unreal but evil. It is irredeemable and

can only be escaped by a process of knowledge (gnosis)

and asceticism. By the same process one enters progres-

sively higher levels of an eternal spiritual dimension.

Belief in reincarnation or the transmigration of souls

is found associated with both these points of view.

Those who do not escape from the bondage of evil or

the illusory material world are reborn again and again

into this world. They are reborn according to their kar-

man, a moral and spiritual accounting of one's life.

Karman automatically determines the fate of the indi-

vidual in the next reincarnation; rebirth can bring one

into a higher or lower human state or even into an ani-

mal existence. The goal of this process is to be released

from this agonizing, continuing reimmersion in the il-

lusory material world, thus passing into heaven as a

godlike being or entering nirvana. This view has filtered

down into popular thought in many Eastern cultures,

and, as difficult as it is for Westerners to believe, for

many of these people the otherworld is more real and

important than this one.

Heaven is pictured in a welter of vivid images in the

literature and in the art and sculpture characteristic of

Hinduism and Buddhism. Hindu and Buddhist temples

portray the real world of the gods throughout East Asia.

This exciting, richly colored world is worth the moral

and spiritual discipline required to become emotionally

uninvolved and detached from concern with outer phys-

ical illusion. At the end of the great Hindu epic called

the Rdmdyana, the hero leaves his beloved wife so that

he can come to the detachment necessary for spiritual

advancement in the otherworld.

The Buddhist conception of nirvana is unique and im-

portant; it presents a conception diametrically opposed

to the richly sensuous picture of heaven presented by

Hinduism and most other world religions. Nirvana is

described mainly in negatives. If, indeed, the physical

world is illusion, so is the human ego, which clearly dif-

ferentiates the contents of that world. According to Zen

and many other schools of Buddhism, the distinction

between subject and object disappears in the enlight-

ened person. The individual becomes one with reality

and merges into it. It is therefore impossible to give any

significant descriptions of this ultimate state.

Many statements about nirvana sound as if the indi-

vidual was annihilated, whereas others describe nirvana

as a state of ecstatic bliss. Illumination is a taste of nir-

vana for the living. Images can be another form of illu-

sion. Thus, the path toward enlightenment leads

through imageless (apophatic) prayer to an imageless

fulfillment that cannot be described except in saying

what the earthly condition is not. [See Nirvana.]

The major world religions (with the exception of Bud-

dhism) perceive inner and outer images as revealing

reality rather than hiding it. Various schools in each

tradition describe heaven as a place of transformation,

where people are gradually or suddenly changed into

the quality and likeness of the god image, becoming

more and more like Allah, Krsna, Yahveh, or Christ. In

some versions this process goes on into eternity; while

in certain forms of Hinduism, after a very long time the

universe returns to its divided condition, and the whole

cycle repeats itself. Heaven and hell are understood by

some religious thinkers as a process and by others as a

static condition. Important thinkers in most traditions

emphasize the inadequacy of all human descriptions of

the otherworld.

The last major view about the otherworld is simply

that there is none. This very important conception has

dominated the Western world for several centuries and

has deeply influenced Christianity. The same point of

view has been held by the realistic philosophical

schools in China described by Arthur Waley in Three

Ways of Thought in Ancient China (New York, 1939).

However, it is only in the cultures of Western Europe

and those that derived from them that this worldview

has been fully developed and has achieved wide accep-

tance. A few archaic cultures, including the people of

Kiwai on the Fly River in New Guinea, the Fuegians,

and some Bantu-speaking peoples, have little or no con-

ception of any other world than this physical one.

The Western attitude is important because it is based

on the philosophical premise that the only reality is

physical or material. The only means of coming into

contact with reality is through the five senses, which

can be clearly differentiated, as described by Descartes

in his Discourse on the Method of Rightly Conducting the

Reason (1637). The major thrust of Western thought has

been in this direction and is well exemplified in the

writings of A. J. Ayer, B. F. Skinner, and Konrad Lo-

renz. Marxism denies the value of any world except the

one created on this earth through revolution by the pro-
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leteriat. From this frame of reference, any concept of an

otherworld is considered illusory, primitive (in the

sense of infantile), premodern, and even dangerous. It is

for this reason that the subject of otherworld is so

largely ignored in modern Western culture and the re-

cent modern evidence for the continued existence of the

deceased is passed over and rejected.

If the materialistic worldview is accepted uncriti-

cally, it is quite natural to view all the data on the oth-

erworld as of archaeological interest only. However,

starting in about 1900, developments in scientific

thought led to the questioning of rational materialism

as a viable hypothesis. The materialist point of view is

not able to account for the available data on many sub-

jects and the evidence for otherworld in particular. In

Encounter with God (Minneapolis, 1972) and Afterlife

(New York, 1979), I have presented the development of

this thought in detail.

Communion with the Dead. The basic worldview of a

person or culture will largely determine the way the

otherworld is viewed. From the point of view of Eastern

religion and philosophy, the physical world is illusory

and the otherworld real, and heaven or nirvana is the

goal to be sought. According to Platonism (the philo-

sophical base for early Christianity) and the modern

view of C. G. Jung, human beings participate both in a

material universe and in a nonmaterial one. Thus, both

the otherworld and this world are important aspects of

total reality. Human wholeness depends on dealing ad-

equately with each domain. Both moral actions (as in,

for instance, learning to love) and specifically religious

practices are essential to human wholeness.

In both of these points of view, the human person is

more than just a physical organism operating mechan-

ically or through conditioning. The psyche (or soul) is a

complex nonphysical reality sharing the reality of a

multifaceted nonphysical otherworld. The psyche can

be viewed as preexistent (which leads to the idea of

reincarnation) or as created at conception or birth. In

both Islamic and Christian thinking, the soul is viewed

as having vegetative, appetitive, intellectual, and spiri-

tual aspects. In the views of some thinkers, only the

spiritual or intellectual aspects survive in the other-

world. The Christian doctrine of the resurrection of the

body maintains that most aspects of the personal non-

physical being are preserved and transformed.

In most cultures (not influenced by materialism), con-

tact with the deceased is a part of religious practice.

Eliade shows that one of the principal functions of liv-

ing shamans is to pass over into the otherworld, return,

and then help other people deal with both dimensions.

Some shamans have mediumistic abilities and can

bring back the dead, as the medium of Endor brought

forth the ghost of Samuel at Saul's bidding (1 Sm.

28:6ff.). Once belief in an otherworld eroded in Chris-

tian cultures influenced by materialism, there was a

spontaneous, popular resurgence of the practice of spir-

itualism, which brings the seeker into contact with the

deceased through mediums and their controls.

The belief in ongoing contact with the spirits of the

deceased is widespread in this and most countries. [See

Necromancy.] Sometimes these visitations are fright-

ening, and at other times helpful or even numinous.

J. B. Phillips, the British New Testament scholar, re-

ports in The Ring of Truth (New York, 1967) that C. S.

Lewis appeared to him and helped him translate a dif-

ficult passage of the Bible. The Christian doctrine of the

communion of saints maintains that communion be-

tween the living and the dead is possible to those who
are deeply rooted within the Christian fellowship. The

same idea is found in Islam and Hinduism. These expe-

riences of meeting the deceased, inhabitants of the oth-

erworld, can occur either spontaneously, through reli-

gious rituals (particularly highly developed in China),

through the trance condition, or through dreams and vi-

sions.

Modern Evidence. With the publication of Moody's

Life after Life in 1975, a new surge of interest arose con-

cerning reported experiences of an otherworld and of

those who existed in it. Moody's study is a careful one;

this well-trained philosopher and psychiatrist is cau-

tious not to claim more than his evidence warrants. His

work was followed by that of Karlis Osis and Elendur

Haraldsson's At the Hour of Death (New York, 1977), Mi-

chael Sabom's Recollections of Death (New York, 1981),

and Kenneth Ring's Life at Death (New York, 1980).

This data has been collected by medical doctors and

trained psychologists; Ring's work is a careful statisti-

cal study of the data.

Many different kinds of evidence can be studied once

one is no longer bound by a materialistic worldview.

Some people appear to die clinically and return to life,

to report a series of experiences in which they go

through a process of detachment from the body, expe-

rience an otherworld, sometimes meet deceased friends,

relate to a being of light, and arrive at a boundary that

they cannot cross if they are to return to life.

People who are at the point of death and who then

die are occasionally observed to be participating in

both this world and the other one simultaneously, and

give reports similar to those who have had near-death

experiences. Numerous reports have been studied of en-

counters with people from the other side. Supporting

the possibility of these reports is the development of

parapsychology, which suggests that we have faculties

other than the five senses for obtaining information. In
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Doors of Perception (New York, 1970), Aldous Huxley

suggests a theory of perception based on the thinking of

Bergson, which states that we are in touch with many
dimensions of reality but that the five senses block our

contact with these dimensions, tying us to the physical

world. Franz Riklin, a follower of C. G. Jung, has stated

that the dreams of the dying usually treat the physical

death of the individual as of little significance. Within

the framework of Einstein's theory of relativity, physi-

cal death loses its finality, because time appears to be

relative and not absolute. Some who practice medita-

tion maintain that they are in contact with an other-

world and experience much of what has been described

here. Poetic imagination also seems to give access to

some other dimension.

Christianity and the Afterlife. Little of the foregoing

data has been discovered by those primarily interested

in Christianity. Indeed, some of this evidence has been

resisted by certain theologians who state that belief in

the otherworld is based on faith and acceptance of

dogma, rather than on experience. In recent years, there

has been very little written on the subject of heaven,

hell, or the afterlife by Christian theologians. Some ac-

ademic Christian thinkers maintain that profession of

Christianity need not entail the belief in an afterlife or

otherworld. Within the wide range of Christian belief

and practice, one can find nearly all of the attitudes to-

ward the otherworld that have been described above.

There is, first of all, an academic skepticism that ei-

ther denies or ignores this aspect of reality. For some

scholars, what is continuously ignored is usually of lit-

tle value or concern. At the other extreme is the archaic

belief in the dull, shadowy existence of the deceased

and their ghostly presence at the place of death or bur-

ial. Many Christians have a view of the otherworld as a

place only of bliss, which is unrelated to one's actions

or beliefs. Others accept the traditional dichotomy be-

tween heaven and hell, while yet others believe in pur-

gatory as a transitional state between the two. For

some, the afterlife begins at the millennium, on a reju-

venated and transformed earth; others still imagine a

heaven somewhere in the sky (although this image has

become difficult to maintain, because of modern space

travel). Others regard these different aspects of the oth-

erworld as other dimensions of reality, seeing sensory

images of it as purely symbolic. Still other Christians

believe in reincarnation and all that it entails. Some see

the otherworld as a place of continued growth and de-

velopment in the presence of divine mind or divine love.

This variety of beliefs is found in the other major world

religions as well as Christianity.

There is almost total consensus among the religions

and cultures of humankind that human beings are not

totally extinguished at death and that there is continu-

ing experience in an otherworld. Human beings are also

given occasional experiences of this dimension and

those continuing to exist in it. These varied views of the

nature of an otherworld can be traced historically and

cross-culturally; perhaps they may ultimately consti-

tute different aspects of a reality too large for any one

description.

[See also Supernatural, The, and Afterlife.]

BIBLIOGRAPHY

Dante Alighieri. The Comedy of Dante Alighieri, the Florentine.

3 vols. Translated by Dorothy Sayers and Barbara Reynolds.

New York, 1962. The classic Christian treatment, with excel-

lent notes and an introduction by the translators.

Eliade, Mircea. Shamanism. Rev. & enl. ed. New York, 1964.

The authoritative study of the shaman and the technique of

ecstasy by which the otherworld is mediated. Provides a

cross-cultural worldview with a place for an otherworld.

Encyclopaedia of Religion and Ethics. 13 vols. Edited by James

Hastings. Edinburgh, 1908-1926. Contains a wealth of de-

tailed accounts of the otherworld in "State of the Dead" and

many associated articles. Must be consulted with care be-

cause of its moralistic, Christian, and materialistic bias.

Herzog, Edgar. Psyche and Death. Translated by David Cox and

Eugene Rolfe. New York, 1967. An excellent anthropological

and psychological study of human concepts of death and the

otherworld.

Jung, C. G. Psychology and Religion: West and East. Translated

by R. F. C. Hull. New York, 1958. Provides a philosophical

and psychological framework for understanding religious

texts on the otherworld. Offers excellent commentary on the

Tibetan Book of the Dead and the Book of the Great Libera-

tion.

Kelsey, Morton. Afterlife: The Other Side of Dying. New York,

1979. The only modern Christian study providing a world-

view for the otherworld and the recent nonreligious evidence

for continued existence. Presents a picture of the otherworld

for a critical modern reader. Contains an extensive bibliog-

raphy.

Parabola (New York), vol. 2, no. 1 (1977). The entire issue deals

with the subject of death and otherworld. A comprehensive

cross-cultural, up-to-date overview.

Ring, Kenneth. Life at Death. New York, 1980. A comprehensive

examination of the near-death experience with a careful sta-

tistical study.

Smith, Huston. The Religions of Man. New York, 1958. A short

but careful and inclusive study of the major religions of hu-

mankind.

Morton Kelsey

OTOMI RELIGION. The Otomi Indians of central

Mexico, who speak a language of the Oto-Manguean

phylum, number approximately 250,000. They occupy a

vast territory located between 19° and 21° north lati-
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tude and 98° and 100° west longitude. This area, char-

acterized by stark geographical contrasts, stretches

from the steep mountain masses of the Sierra Gorda to

the semiarid Mezquital plateaus, and from the Toluca

Valley to the rolling hills of the Huastecan piedmont. In

addition to the different sociocultural patterns that

have emerged from this mosaic of environments, the

blending of Indian culture with folk Catholicism from

the colonial period to the present day has yielded a syn-

cretic religion that is dominated by Christianity but in-

cludes specific forms of dualism that set the Otomi sym-

bolic universe apart from its colonial influences.

There is little information on the origins of the Otomi,

and their role in shaping the great Mesoamerican sys-

tems of thought remains unexplored. Subjects of the

Aztec empire from the fifteenth century to the conquest,

the Otomi came under its sway everywhere except in

the outlying eastern regions (Tutotepec, Huayacoctla).

Since then, Otomi religious activities have been con-

strained to a clandestinity favored by the dispersal of

their settlements. They have come to center primarily

on local patrilineal cults (agrarian fertility rites and

ancestor worship), while their ceremonial and liturgical

calendar continues to reflect patterns of thought similar

to those of the Aztecs on the eve of conquest.

Throughout the colonial period and down to the

twentieth century, their particularly fluid social orga-

nization, built on a network of patrilineagical shrines,

has allowed the Otomi to resist evangelization. Yet, de-

votions to Roman Catholic saints coexist with native

rituals and sometimes, as in the Sierra Madre, serve to

camouflage them. The focal points of this dual religious

life are the home, the shrines, and the sacred mountain,

on the one hand, and chapels and village churches, on

the other. These different ritual spaces are arranged in

a hierarchy that parallels a cosmic vision of different

"skins" (Si), or sacred places (from the uterine cavity to

the celestial vault), symbolically enclosed within each

other.

At each level of the cosmic hierarchy there are corre-

spondences based on fundamental male-female polar-

ity. Thus, at the uppermost level of space, the sun and

the moon form a complementary and antagonistic pair.

The moon (Zana), however, presents a complex and dis-

quieting image to the Otomi. While in her syncretistic

form Zana is feminine and is associated with the Virgin

of Guadalupe, in the indigenous cosmological system

the moon displays a complex of complementary char-

acteristics, including dual gender: it represents femi-

nine characteristics (childbirth, sensuality, weaving,

computing of time, death) as well as masculine ones

(erection, mastery of women and their fertility). While

the moon is the antagonistic counterpart to the mascu-

line sun, it also embodies within itself the complemen-
tary forces. Further, as the heavenly counterpart to the

earth goddess Hmuhoi, Zana helps govern both creation

and destruction.

The conception of a nighttime creation continues to

power the Otomi imagination. One of the oldest Me-

soamerican deities, the Otomi fire god known in the

Aztec pantheon as Otontecuhtli ("the Otomi lord") is be-

lieved to govern, as he did in times past, the order of

things. He is Sihta Sipi ("the ancestor who devours ex-

crement"), the purifying principle whose presence

marks the emergence of culture (associated with cooked

food). He is also the preeminent lord of nocturnal

spaces and grottoes, the realm of an imaginary world

that mirrors in miniature the world of men.

To understand the logic of the oppositions that in-

form Otomi cosmology, it is helpful to understand the

model on which they are based: the human body. As a

receptacle for the field of forces animating the universe,

the body reveals the difference between a diurnal, mas-

culine, "warm" world and a feminine, nocturnal, "cold"

one and the process by which energy flows between the

two (in the transfer of "energy" from the man's body to

the woman's).

Otomi ritual is, in essence, a manifestation of a pro-

cess of fusion between polarities of which the sexual

distinction is the prototype. This is seen in rituals from

fertility rites (costumbres) to the Feast of the Dead,

which is both a mourning of ancestors and a celebration

of the life force contained in their bones. The interde-

pendence of life and death is revealed most completely

in Carnival. During this time the major gods are repre-

sented by an ancestral couple, such as Old Father

(Sihta) and Old Mother (Pombe), whose function is to

reenact the primordial creation. From their broken bod-

ies they kindle life and youth in a supernatural society

governed by devils, demons of vegetation, and lasci-

vious women. Paradoxically, in Mezquital, where the

erosion of indigenous tradition has been most complete,

Carnival remains, despite its European origins, one of

the last areas of resistance to cultural hybridization. In-

digenous elements are also plainly evident in a number
of rituals in the Catholic liturgical cycle, such as the

Feast of the Finding of the Cross (Sierra Gorda) and the

Feast of the Three Magi (Rio Laja Valley).

The richest complex of rituals is found on the eastern

periphery of the Otomi region, in the foothills of the

Sierra Madre. A distinctive feature of the religious life

here is the use of hammered bark figurines that are

fashioned and given their power by shamans. These fig-

urines, rare evidence of pre-Hispanic iconography, are

a precious source for interpreting the indigenous cos-

mological system. They are part of the essential para-
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phernalia of the healing and fertility rituals organized

by shamans. As adepts possessed of specialized knowl-

edge, shamans manipulate unseen forces and are thus

able to cure (by restoring the body's equilibrium) and

to afflict (by casting spells at a distance).

The cargo system—that is, the system of ritually

based obligations to participate in the functioning of

the community's civil and religious life—varies signifi-

cantly from one community to another. This system is

a primary cohesive force binding villages (pueblos) and

their dependent peripheries (hamlets). Such cohesion is

also promoted by regional pilgrimages to sacred moun-

tains or Catholic sanctuaries (San Augustin Mezquiti-

tlan, Chalma, Tepeaca in Mexico City).

Through their many variants, Otomi rituals reveal

certain obscure aspects of Otomi cosmology that are

hardly brought to light by the myths themselves.

Though known in a version little changed since pre-

Hispanic times, the story of the creation of the sun and

moon, the foundation of the dualistic order of the uni-

verse, is not often told anymore, except in villages

deeply rooted in the Indian tradition. Yet the symbolic

structure of this text remains, dimly outlined, in a num-

ber of tales that pit Christ against the Devil. Similarly,

the theme of the Flood, in its variations, reveals how
Mesoamerican symbols combine with biblical ones ac-

cording to the importance each community gives to the

two traditions.

In Otomi mythology today, the Devil appears as a

predominant figure everywhere. Through a process of

adjustment and reinterpretation, the medieval Euro-

pean figure of Satan has merged with indigenous rep-

resentations of evil, fertility, and impurity. The Devil

now sits enthroned at the apex of the pantheon, holding

sway over a band of nocturnal deities and merging with

the enigmatic lunar figure of Zana.
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OTTO, RUDOLF (1869-1937), German Christian

theologian and scholar of the history and phenomenol-

ogy of religions. Rudolf Otto was one of two great theo-

logical influences in Germany in the years after World

War I, the other being the neoorthodox theologian Karl

Barth. Otto's Das Heilige (The Idea of the Holy; 1917)

and Barth's Romerbrief (Commentary on the Letter to

the Romans; 1923) set the theological agenda for many
years, though in different directions. While Barth re-

jected the liberal emphasis on Christianity as a religion,

Otto centered his life work on understanding the nature

of religion, its divergent expressions in the world reli-

gions, and its importance for Christian theology and

practice.

Rudolf Otto was heir to the primary theological and

philosophical tendencies in Germany at the end of the

nineteenth century. He studied at Erlangen and Got-

tingen, and he taught on the theological faculties of

Gottingen and Breslau until he went to the University

of Marburg in 1917; there he remained the rest of his

life. Among the strong influences on him we can first

count Luther, the subject of Otto's 1898 dissertation,

"Die Anschauung vom Heiligen Geiste bei Luther" (Lu-

ther's View of the Holy Spirit). From Luther, Otto

learned the importance of religious intuition and the

sense of the inward presence of God. A second major

influence was Schleiermacher; Otto edited a centennial

edition of Schleiermacher's Speeches on Religion in 1 899

and later wrote that Schleiermacher had recovered the

importance of "feeling" in religious experience. The

dominant influence of Kant's thought is clear especially

in Otto's early work, and from the philosopher Jakob

Fries he took over the notion of Ahndung or "longing"

as an aesthetic mode of perception that apprehends the

meaning and purpose of existence. He discussed these

two philosophers especially in his 1909 work, The Phi-

losophy of Religion Based on Kant and Fries.

Unlike many other theologians of his time, Otto also

interested himself in the non-Christian religions of the

world. He learned Sanskrit, translated and studied im-

portant Hindu writings, and made several extensive

trips to India, Burma, China, Japan, Egypt, Jerusalem,

and other places in his search to understand religious

experience. It was perhaps the tremendous impact of

his trip to Asia in 1911 and 1912 and his early study of

Sanskrit texts that led him to the analysis of religious

experience first articulated in The Idea of the Holy.
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In this widely influential book, Otto attempted to

clarify the distinctively religious element in religious

experience by attending especially to the nonrational

factor—what is left over after the rational elements

have been subtracted. This is not to say that Otto ig-

nored the rational aspects of religion, as some have

charged; indeed, his earlier work had dealt largely with

religion in its rational dimensions, and this book specif-

ically investigated the relationship of the rational to the

nonrational in religious experience. Otto pointed out

that the term holy, which should designate the special

religious dimension, had lost its primary meaning and

had come to designate ethical and moral self-righteous-

ness. Its primary meaning, Otto found, eludes appre-

hension in conceptual terms. So Otto coined a new
word, numinous, to stand for the holy minus its moral

factor and without any "rational" aspect. The "numi-

nous" now indicated the special religious "overplus" of

meaning in the idea of the holy beyond that which is

commonly thought of as rational and moral. This nu-

minous factor, according to Otto, is sui generis, that is,

irreducible to any other factor; it can be understood

only when there has been an existential experience of it.

Otto then described the object to which the numinous

consciousness is directed. This is the mysterium tremen-

dum, the mystery before which one trembles, which

evokes a strong sense of "creature feeling." This experi-

ence, according to Otto, includes a double dimension of

response to the holy: an element of shaking fear or re-

pulsion (mysterium tremendum), and an element of

powerful attraction or fascination (mysterium fasci-

nans). This numinous experience of the holy is basic to

all religious experience, according to Otto, and is thus

an a priori category in both its rational and nonrational

elements.

Otto held that human beings have a special faculty of

genuinely recognizing the holy in its appearances, a fac-

ulty that he termed "divination." This faculty of divi-

nation, which Otto drew in part from Fries's idea of

Ahndung ("longing") and Schleiermacher's idea of "feel-

ing," is the means by which a person senses the mean-

ing, value, and purpose of the numinous presence. Be-

cause the numinous experience is nonrational, it evades

precise formulation; the "overplus" of meaning can only

be indicated by what Otto called "ideograms," that is,

concepts or doctrines that cannot be understood logi-

cally but only symbolically.

After writing this seminal and incisive analysis of the

nature of religious experience, Otto began to apply his

category of the numinous to various facets of religion.

In a series of additional essays over the next fifteen

years, he analyzed many topics of religious experience

in Christianity and other religions in this manner. He

showed how the recovery of the numinous dimension

liberates concepts like sin and guilt from their moralis-

tic bounds and casts them in a new light, because of the

sense of the mysterious Other with the accompanying

feeling of creatureliness* Sin, for example, is not simply

moral depreciation or transgression; it is a feeling of

absolute profaneness, involving the most uncompromis-

ing judgment of depreciation of oneself as a creature,

accompanied by heightened appreciation of the numen
as holy mystery. The source of forgiveness thus springs

directly from the numinous, from the awe of standing

before the mysterium tremendum with a sense of one's

unworthiness.

Part of Rudolf Otto's contribution to religious studies

lay in his investigation of the numinous as found in the

major religions of the world, especially in Hinduism. He
translated some important texts into German, attempt-

ing to portray a living impression of the religious expe-

rience to which the texts testified, and interesting him-

self especially in the idea of salvation or the mystical

experience they presented. Otto filled a gap in Western

scholarship on Hinduism particularly in paying atten-

tion to Hindu devotion, not only in its ancient forms but

especially in its medieval expressions, an area that had

hardly been studied in Germany.

In addition to his translations, Otto provided a num-

ber of studies in the history of religions, together with

some significant comparative works. In studying world

religions, Otto developed a theory of the convergence of

types and parallel forms. He chose examples from var-

ious traditions to show how similar religious expres-

sions were, arising out of the common human sense of

the numinous. But he was careful to show, at the same

time, how parallel forms are qualified by the dynamics

of the individual religion. In his view, the historian of

religions must be sensitive to both similarities and dif-

ferences. Otto himself presented a number of models of

this comparative methodology. In his important work

of 1926, Mysticism East and West, he provided a thor-

ough comparison of the important Hindu philosopher of

nondualism, Sahkara, and the medieval Christian mys-

tic Meister Eckhardt. In this study he first showed a

broad basis for common mystical outlook; then, within

that framework of agreement, he was able to demon-

strate the peculiar spirit of each of the two mystics in

relation to their respective cultural traditions. In 1930,

a second important comparative study, India's Religion

of Grace and Christianity, appeared, in which Otto de-

scribed the personalistic, theistic piety (bhakti) devoted

to Visnu and showed how this bhakti impulse is similar

to that found in Christianity. The lost condition out of

which one is delivered is conceived somewhat differ-

ently in the two religious traditions, however: deliver-
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ance out of sin and guilt in Christianity, but deliverance

from the cycle of rebirth and the world of appearance

in Hinduism.

As a Christian theologian Otto was interested in is-

sues within the Christian faith, although he—more than

most theologians of the time—saw the history of reli-

gions as a necessary backdrop for Christian theology.

His last work, The Kingdom of God and the Son of Man,

published in German in 1934, is a major study on Chris-

tology, one that deals with the New Testament data but

does so from Otto's unique perspective on the history of

religions. This work made an important contribution to

the study of eschatology in the formation of New Tes-

tament thought. Otto's theory was that the ultimate

source of the concept of the kingdom of God was the

Iranian tradition of the kingdom of 'Asura'. Jesus' es-

chatology took the form of an announcement of the spir-

itual power of the end-time kingdom already here;

Jesus' own particular role can best be defined, accord-

ing to Otto, as that of charismatic evangelist and exor-

cist.

Rudolf Otto was also much interested in the sphere of

practical religious experience. He offered many sugges-

tions for a dignified celebration of the Christian Eucha-

rist, and his own experimental liturgy embodied the

sense of the numinous by culminating in silence. He
proposed an ecumenical unity of all Christians in Ger-

many long before the Christian ecumenical movement
became popular. Through his interest in symbols and

ideograms he established at Marburg a collection of re-

ligious symbols, artifacts, and apparatus of the religions

of all peoples. And his broad understanding of religious

similarities and differences led him to propose and par-

ticipate in a "religious league of mankind," challenging

the people of all religions to unite against the common
problems that confront human beings.

Otto's attempts to analyze the essence of religion and

to describe the religious object as the presence of the

holy have been criticized by some scholars who hold

that the essence of religion and of the divine object can-

not be defined by phenomenological means. But his

work still provides a penetrating analysis of religious

experience and a model of comparative religious re-

search, one that has stimulated much thought and that

will continue to exert great influence.

[For further discussion of Otto's work, see Holy, Idea

of the.]
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Walter F. Otto began theological studies at the Univer-

sity of Tubingen in 1892, and transferred to classical

studies the following year. He continued his studies at

the University of Bonn, where in 1897 he was awarded
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the Ph.D. degree. His Habilitationschrift in classical

studies at the University of Tubingen, under the super-

vision of Otto Crusius, was completed in 1905. After a

period as an assistant to the Thesaurus Linguae Latinae

(a joint project of five German universities published in

Leipzig from 1900 onward) and as editor of the Ono-

masticum Latinium in Munich (in which he continued

his work in the field of Roman proper names, the sub-

ject matter of his dissertation), he became a lecturer at

the University of Vienna in 1911. In 1913 he was ap-

pointed professor at the University of Basel, and the

next year he moved to Frankfurt am Main. A ten-year

period of teaching at the University of Konigsberg was

followed by short teaching assignments at the universi-

ties of Munich and Gottingen. Finally, in 1946, he be-

came professor at Tubingen.

In his most widely known work, Homeric Gods (1929;

Eng. trans., 1954), Otto maintains that the reason that

later interpreters have failed to understand and appre-

ciate ancient Greek religion is that it lacks all those ele-

ments specific to Christianity and other religions de-

rived from Asia; in Greek religion there is "no cordial

intimacy between man and the gods," no longing for

redemption, a marked hostility to magical thought,

no miracles, and "no holy will before which nature

trembles" (Homeric Gods, [1954] 1978, p. 246). "Greek

thought overwhelms us by its uniqueness," says Otto.

"Other religions cannot help us here, because the Greek

cannot be compared with any of them" (ibid., p. 287).

Greek belief "arose out of the riches and depths of life,

not out of its anxieties and yearnings" (ibid.), and Greek

religion is the religion of worldliness and naturalness.

The Greeks saw "the eternal visage of divinity" (ibid., p.

7) everywhere throughout all the forms of life and con-

ditions of existence. "Divinity is and remains nature"

for the Greeks, Otto explains, "but as nature's form it is

spiritual and as its perfection it is majesty and dignity,

whose rays illumine the life of man" (ibid., p. 247). The

significance of the Homeric mode of seeing and thinking

can hardly be overemphasized, for it finds continual

expression, "despite all temporal and individual varia-

tions, in the representative works of the Greek genius,

whether in poetry, plastic art or philosophy" (ibid., p.

16). Beyond this, Otto sees in ancient Greek worship

"one of humanity's greatest religious ideas," which he

terms "the religious idea of the European spirit" (ibid.,

p. 11). For the nonprofessional readers for whom he

writes, Greek religion especially comes to life in Otto's

descriptions of various Olympian deities. This is partic-

ularly the case in the section (pp. 61-90) on Apollo,

whom he characterizes as "specifically masculine," in-

cluding qualities of spiritual freedom and distance as

well as of self-doubt, and on Artemis (p. 80), who rep-

resents for Otto "freedom of another sort—the femi-

nine," which is "free nature with its brilliance and wild-

ness, with its guiltless purity and its uncanniness."

Another typical example of Otto's oeuvre is his short

study of the Eleusinian mysteries, "Der Sinn der eleu-

sinischer Mysterien," first published in Eranos Jahrbuch

7 (1939) and reprinted in the collection Die Gestalt und
das Sein (1955). Of great significance are his observa-

tions on the unique character of the relationship be-

tween Demeter and Persephone: the relationship is so

close that it is understandable, he writes, that some
have seen in Persephone, the daughter, a sort of dou-

bling (eine Art Wesenverdoppelung) or continuation of

Demeter, the mother. (Karoly Kerenyi took up this sug-

gestion and reached the conclusion that mother and

daughter are basically identical.) But it is in his reflec-

tions on the meaning of the mysteries for the initiates

that Otto's concerns and interests are most clearly to be

seen, as, for example, in his remarks about the meaning

of the ear of corn shown to the initiates. It was, he

claimed, even more than a revelation of the deity; it

was the manifestation of Persephone herself and the as-

surance of her divine presence to the initiate, a presence

that remained with him in life and through death.
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OUSPENSKY, P. D. (1878-1947), Petr Dem'ianovich

Uspenskii; Russian author, thinker, and mystic. Ou-

spensky's Tertium Organum, written in 1911, was pub-

lished in New York in 1922 and within a few years be-

came a best-seller in America and made him a world-

wide reputation. Intended to supplement the Organon of

Aristotle and the Novum Organum of Francis Bacon,

Tertium Organum is based on the author's personal ex-

periments in changing consciousness; it proposes a new
level of thought about the fundamental questions of hu-

man existence and a way to liberate man's thinking

from its habitual patterns. A New Model of the Universe,

a collection of essays published earlier in Russia, was

published in London in 1930. But Ouspensky will be

chiefly remembered for In Search of the Miraculous,

published posthumously in 1949, and later in several

foreign languages under the title Fragments of an Un-

known Teaching. This work is by far the most lucid ac-

count yet available of the teaching of G. I. Gurdjieff,

and it has been a principal cause of the growing influ-

ence of Gurdjieff's ideas.

Ouspensky was born in Moscow and spent his child-

hood there. His mother was a painter. His father, who
died early, had a good position as a railroad surveyor;

he was fond of music, in which Ouspensky showed no

interest. Of precocious intelligence, Ouspensky left

school early with a decision not to take the academic

degrees for which he was qualified and began to travel

and write. Through his reading and journalistic work,

first in Moscow and then, from 1909 on, in Saint Peters-

burg, he "knew everyone." His early writings can be re-

garded as a final flowering of the great Russian literary

tradition of the late nineteenth century. But, although

influenced by such movements as the Theosophy of

H. P. Blavatsky (whom he never met), he distrusted and

disliked the "absurdities" of contemporary life and kept

apart from the secret revolutionary politics with which

almost all Russian intelligentsia of the period sympa-

thized.

In 1915, returning to Russia from India to find that

war had broken out in Europe, he gave lectures on his

"search for the miraculous" and attracted large audi-

ences in Saint Petersburg and Moscow. Among his lis-

teners was Sofia Grigor'evna Maksimenko, who be-

came his wife. They had no children.

In the same year, he was sought out by the pupils of

Gurdjieff and reluctantly agreed to meet him. The meet-

ing was a turning point in Ouspensky 's life. He recog-

nized at once the value of the ideas that Gurdjieff had

discovered in the East and that he himself had looked

for in vain. "I realized," he wrote, "that I had met with

a completely new system of thought, surpassing all I

knew before. This system threw a new light on psychol-

ogy and explained what I could not understand before

in esoteric ideas." He began to collect people and to ar-

range meetings at which Gurdjieff developed his mes-

sage, and from that moment the study and practice of

these new ideas constituted Ouspensky 's principal aim.

In June 1917, after four months' service in the army,

from which he was honorably discharged on account of

poor eyesight, the impending revolution caused Ou-

spensky to consider leaving Russia to continue his work

in London. But he delayed his departure to spend nearly

a year in difficult political conditions with Gurdjieff

and a few of his pupils at Essentuki in the northern

Caucasus.

As early as 1918, however, Ouspensky began to feel

that a break with Gurdjieff was inevitable, that "he had

to go"—to seek another teacher or to work indepen-

dently. The break between the two men, teacher and pu-

pil, each of whom had received much from the other,

has never been satisfactorily explained. They met for

the last time in Paris in 1930.

In 1919 Ouspensky and his family remained in very

harsh conditions in the hands of the Bolsheviks in Es-

sentuki (see Letters from Russia, 1978). He assembled

some students there but in 1920, when Essentuki was

freed by the White Army, moved to Constantinople. In

August 1921 he was able to leave for London, and in

November, with the help of Lady Rothenmere, A. R. Or-

age, and other influential people, he started private

meetings and lectures there. These continued until

1940, after the outbreak of World War II, when he

moved his family to the United States and, with a few

London pupils, began his lectures again in New York.

Early in 1947 he returned to resume his work in Lon-

don, where he died in October of the same year.

A characteristic of every one of Ouspensky s meetings,

which he attended until a few months before his death,

was their remarkable intensity. He made demands for

the utmost honesty not only on himself but on his pu-

pils as well. His method was to invite "new people" to

listen to five or six written lectures read aloud by one

of the men close to him. (These lectures were published

in 1950 as The Psychology of Man's Possible Evolution.)

Further understanding of the ideas had to be extracted

from him directly by question and answer. Irrelevant

questions were treated summarily. Simple rules, which
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to some appeared arbitrary, but which Ouspensky con-

sidered essential to self-training, were introduced—and

explained at rare intervals. Pupils who wished further

application of the training were invited to his country

house in New Jersey, where practical work was orga-

nized by Madame Ouspensky. Transcripts of all the

meetings are preserved in the Yale University library.

[See also the biography of Gurdjieff.]
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OWLS. As a creature of two realms, the owl is a multi-

valent symbol admitting of both benevolent and malev-

olent interpretations. Like most birds, owls represent

higher states of being (angels, spirits, supernatural aid,

and wisdom), while their nocturnal nature and ominous

hoot ally them with the instinctual world of matter,

darkness, death, and blind ignorance. In a series of etch-

ings he called Los caprichos, the Spanish painter Goya
depicted owls as the dark forces of the irrational.

For many early peoples, owls were associated with

the baleful, devouring nature of the Great Mother, and

their sinister aspect as birds of ill omen prevailed over

their benign connotations. In the Egyptian system of

hieroglyphs, owls signify night, death, the sun that has

sunk into darkness; in the Hindu tradition, they repre-

sent the soul and Yama, god of the dead; and in China,

images of owls carved on funeral urns symbolize death.

The owl was an attribute of the god of darkness for the

Etruscans, a chthonic sign for the Celts, who called it

the "corpse bird," and the taboo animal of early metal-

lurgists. In the pagan religion of the Abyssinian Ham-
ites, owls were sacred and were believed to embody the

souls of those who had died unavenged.

Because of the owl's association with the otherworld

and its mysteries, the bird was thought to be cognizant

of future events and became an emblem of wisdom.

Owls were regarded as auspicious in classical Greece,

where they were sacred to Pallas Athena, the goddess of

divine knowledge, human wisdom, and the arts; they

were depicted on vases,- coins, and monuments as her

emblem and companion. A trace of totemism is de-

tected in one of her epithets, Glaucopis ("owl"), which

suggests that at one time the bird had been worshiped

as a god and only later became an attribute of the god-

dess. The Romans allied the owl to Athena's counter-

part Minerva, and also believed that it augured death.

The funereal screech owl was anathema to the Romans,

and its appearance at public auspices was deemed un-

propitious. In Vergil's Aeneid, when Dido contemplates

death upon learning that Aeneas is to abandon her, she

hears the "deathly lamentations" of an owl. And Shake-

speare has Lady Macbeth say "I heard the owl scream"

when Duncan is murdered.

In Judaism the owl symbolizes blindness, and accord-

ing to the Talmud it is an ill omen in dreams. The He-

brew scriptures classify owls among the unclean birds,

and when God declares his vengeance against Zion, he

condemns it to be "a habitation of dragons and a court

for owls" (/s. 34:14). Job, in his despair, cries that he is

"a companion to owls" {Jb. 30:29).

Throughout Christian Europe in the Middle Ages,

owls were a sign of the darkness that prevailed before

the advent of Christ and a symbol of those Jews who
elected to dwell therein instead of in the light of the

gospel. As a bird that shuns the light, the owl was

equated with Satan, Prince of Darkness, who lures men
into sin as the owl tricks birds into snares. A symbol of

solitude when depicted with hermits at prayer, the owl

denotes wisdom when it is shown at the side of Saint

Jerome. Scenes of the crucifixion sometimes show the

owl with Christ, whose sacrifice brought light to those

in darkness.

Owls are considered the agents of magic among many
peoples. Siberian and Inuit (Eskimo) shamans regard

them as helping spirits, a source of powerful aid and

guidance, and wear their feathers on caps and collars.

Tatar shamans try to assume the bird's shape, and the

Buriats keep an owl or hang up its skin to ward off evil

spirits. The Ainu look on the owl as a deity. In one Sa-

moan village the people believe that the owl incarnates

their god. A malevolent pre-Columbian Aztec god is rep-

resented with a screech owl on his head.

Among certain American Indian tribes, it was be-

lieved that God's power was transmitted to the shaman

through owls. The Kiowa thought that the medicine

man became an owl after death, and Creek priests bore

a stuffed owl as their insignia. Owl dances were per-

formed as a magical rite, and in the Medicine Pipe
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Dance of the Crow tribes, the pipe stem was decorated

with owl and woodpecker feathers to symbolize night

and day. For some tribes the owl represented a psycho-

pomp: the Ojibwa called the bridge over which the

dead passed the "owl bridge," and the Pima believed

that owl feathers facilitated the soul's flight to the

world beyond.
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PACHOMIUS (293?-346), Christian ascetic and foun-

der of cenobitic monasticism. Information about Pacho-

mius has been much confused in the many legends and

biographies preserved in various versions and transla-

tions. Born of pagan parents in Upper Egypt, Pachomi-

us encountered Christianity for the first time in the city

of Latopolis (Copt., Esnen; modern-day Isna) while serv-

ing in the military. There he was impressed with the

seemingly virtuous life of local Christians and by the

love they showed for all people. After his conscription

ended, Pachomius returned to his village, Chinoboskeia

(Copt., Schneset), and was baptized. Because of his

great love for God, he decided to become a monk and

was placed under the spiritual guidance of the ascetic

Palemon. In Egypt at the time the eremitic life as estab-

lished by Antony of Egypt was dominant. After receiv-

ing divine exhortation, Pachomius decided to organize

a monastic community.

In an abandoned village on the east bank of the Nile,

near Dendera, Pachomius established a monastery sur-

rounded by a wall and named it Tabennis (c. 318). The

small number of ascetics there soon increased greatly,

creating a need for other monasteries. Under his direc-

tion, nine monasteries for men and two for women were

established. In order to administer the newly estab-

lished monasteries more effectively, Pachomius moved
the center from Tabennis to Pebu, where he was in-

stalled as general leader, or hegumen (Gr., hegoumenos)

.

His sister Mary became the first hegumen in one of

the women's monasteries. A wealthy monk, Petronius,

gave financial support to Pachomius to retain control

of his institutions during a general meeting of the

monks in Pebu at Easter. Pachomius died on 9 May

346 in an epidemic that took the lives of about a

hundred monks.

In fourth-century Egypt three basic forms of monas-

ticism appeared: (1) the severe eremitic form, which

was based on Antony's life in the desert; (2) the ancho-

ritic monasticism of Makarios, which employed Sunday

worship as one of its common elements; and (3) cenobit-

ic monasticism as developed and practiced by Pachomi-

us. Cenobitic monasticism centered on life inside the

walls of the monastery with all the hours of the day and

night strictly regulated. Monastic rule governed all the

needs and activities of the monks: common prayer,

common table, common work, and common use of the

products of labor. According to monastic legend and

tradition, an angel dictated these rules to Pachomius.

Regarded as equal to scripture, obedience to them was

considered a great virtue.

The hegumen was the spiritual leader of the monks,

also undertaking responsibility for the financial support

of the monastery in order to relieve the monks of

worldly cares. Thus the monks could turn their undi-

vided attention to spiritual exercises and toward

heaven. In fact, this was the most important difference

between the monasticism of Pachomius and that of

Makarios: the hegumen was not only responsible for the

spiritual needs of the monks but also for all material

needs (e.g., housing, clothing, food, health care). On the

other hand, the eremitic, anchoritic, and cenobitic lives

did have common elements—removal from the world,

severe asceticism, work with the hands, prayers, and

obedience to the hegumen and the canons.

Pachomius wrote his famous rules for monks in Cop-

tic, but onlv Jerome's translation from Greek into Latin

147
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is extant. In Coptic and Greek, only fragments are pre-

served, but there are also Ethiopic and Arabic transla-

tions. The long version of his rules seems to be the orig-

inal. Eleven letters of Pachomius are also preserved in

translations by Jerome. Admonitions and a small sec-

tion of Catechetical Instructions are also available to us.

Pachomius was not a great theoretical teacher of as-

ceticism, but he was a great organizer of its practice.

His teachings were directed to the ordering of the

monks' lives by strict canons. These canons were meant

to insure the good operation of the cloister and to make

the separation from the world pronounced, including

regulating the travels of the monks and visits from the

laity. The canons imposed uniformity on the monks'

way of life, dress, and nourishment even when the

monks were outside the monastery. Only the sick were

exempt from the austere dietary rules. Pachomius's can-

ons covered all hours of the day and night, which were

strictly arranged and scheduled to cover work, prayer,

and rest, as well as behavior in church and at the table.

The greatest influence Pachomius had on the history

of monasticism was in the organizational thoroughness

and effectiveness of his rules. He created a form of mon-

asticism that was to extend beyond his own epoch: the

development of monasticism in the East and West was

largely based on his rules. He influenced such monastic

leaders as Basil the Great, John Cassian, and Benedict

of Nursia, either directly or indirectly, and his rules are

still followed in the austere monastic life lived on

Mount Athos.
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Translated from Greek by Philip M. McGhee

PACIFISM. See Nonviolence.

PADMASAMBHAVA (Tib., Padma-'byuh-gnas; c.

eighth century ce), renowned in Tibet as a great Tantric

sage, exorcist, yogic practitioner, and magician. Also

known as Guru Padma, U-rgyan Padma, Guru Rin-po-

che, Lotus Born, and the Second Buddha, Padmasam-
bhava is credited, along with Santiraksita, with the es-

tablishment of the first Buddhist monastery (Bsam-yas)

in Tibet. Tibetan sources record that he was invited to

Tibet by King Khri-sroh-lde-btsan (755-797) in order to

subdue demons that were hampering the transmission

of the Dharma.

Nothing definite can be said of Padmasambhava's or-

igins, although the historical existence of a personage

bearing his name would be difficult to deny. Tibetan

tradition makes him a native of Uddiyana and the dis-

covered son of King Indrabodhi: the king is said to have

discovered a boy resembling the Buddha seated at the

center of a lotus blossom on Lake Dhanakosa. A large

literature developed around Padmasambhava, but the

Padma than yig (Padma Scrolls) and the Bka than sde

Ina (Fivefold Set of Scrolls)—both compiled in the four-

teenth century—are considered the principal works re-

lating events of his life and times. His birth is cele-

brated in Tibet on the tenth day of the tenth lunar

month.

Padmasambhava is said to have set out for Tibet on

the fifteenth day of the eleventh lunar month of what is

by Western reckoning the year 746, and to have arrived

in the spring of 747; this view, however, is not without

its detractors. It is not known how long Padmasam-

bhava stayed in Tibet and how his departure came

about. According to the gter ma, or "secret literature,"

he remained in Tibet for fifty years. According to Bu-

ston's Chos-'byuh (History of Buddhism) he was finally

sent away after performing a miraculous act that did

not please the court ministers shortly after seven Tibet-

ans had been selected and ordained as monks.

As a Tantric sage and exorcist Padmasambhava is

credited with having recruited into Buddhism local de-

ities who then became guardians of the religion. The

construction of the monastery of Bsam-yas is said to

have put the seal on the final submission of these local

deities.
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Padmasambhava transmitted the Vajrayana (Eso-

teric) form of Buddhism into Tibet, wrote a commen-
tary on the Bar do thos grol (Tibetan Book of the Dead),

commented on the Guhyamalagarbha Tantra, translated

many sutras and tantras, and lectured on the Dakiny-

agnijihvdjvala Tantra for Dpal-gyi-seh-ge, one of his

twenty-five disciples, who preserved his oral teachings.

In that way he established the Red Hat, or Rnih-ma

("old"), tradition of Buddhism in Tibet, in contrast to

the Yellow Hat, or Gsar-ma ("new"), tradition orga-

nized by Tsoh-kha-pa (1357-1419). Padmasambhava is

said to have received tantras through an esoteric trans-

mission from possessors of magical knowledge (vidya-

dhara) who were both human (e.g., Indrabodhi) and

nonhuman (e.g.,Vajrapani). He then hid these "treasures

of scriptures" (gter ma) in various temples and caves

and under rocks to be discovered later by such "discov-

erers of the treasures" (gter ston) as O-rgyan-glih-pa (d.

1379). Padmasambhava is considered to have initiated

the "quintessential instructions" (shin thig) of the ati-

yoga teaching of the "inner" tantras. Owing to the codi-

fication of the Rnih-ma tantras into a collection known
as the Rnih-ma rgyud 'bum, this "old tradition" of Ti-

betan Buddhism reached its peak in the Rdzogs-chen

school represented by Kloh-chen-pa (1308-63) and

others.

[See also Buddhism, article on Buddhism in Tibet, and

Buddhism, Schools of, article on Tibetan Buddhism.]
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PALAMAS, GREGORY. See Gregory Palamas

PALEOLITHIC RELIGION. The term Paleolithic

was coined over a hundred years ago to distinguish the

simple stone tools discovered in deep gravel pits or

caves of the diluvial (or antediluvian) period from the

polished stone tools of a later age, the Neolithic. Two
incongruous criteria—geologic or climatological data

and cultural or technological data—were used to distin-

guish the periods. Later the use of pottery became char-

acteristic of the Neolithic age, and agriculture was seen

as its chief distinguishing mark. Nowadays the term Pa-

leolithic is understood in its strict sense, as the cultural

equivalent of the geologic and climatological period

known as the Ice Age (today usually called the Pleisto-

cene), in which polished stones, pottery, and agriculture

were still unknown. When it became clear that with few

exceptions the characteristic traits of the Neolithic age

appeared only some time after the end of the Pleisto-

cene, phenomena dating from the postglacial (Holo-

cene) period but prior to the Neolithic came to be

known as Epipaleolithic or, rather unfortunately, as

Mesolithic.

To be sure, the radical geologic and climatological

changes that took place at this time of transition, more

than ten thousand years ago, certainly affected the con-

ditions of life and culture, but a truly epochal cultural

transformation that indicates the beginning of the Up-

per Paleolithic period had occurred already about

thirty-five thousand years ago, that is, much earlier

than the environmental change. In Europe, parts of Si-

beria, and southwestern Asia, and perhaps in some

parts of Africa, the cultural transition is marked by the

emergence of tools made of thin and slender stone

blades and, in some areas, by the appearance of repre-

sentational art. A more meaningful classification of pe-

riods would therefore merge the Lower and Middle Pa-

leolithic into one period and distinguish it from the

combined Upper Paleolithic and the Mesolithic. (Some

scholars have proposed that we use the terms Protolithic

and Miolithic, but the suggestion has not won accep-

tance.) Outside the context of Europe, and especially

with reference to America, the term Paleolithic is, prac-

tically speaking, not used at all.

Although the end of the Paleolithic is usually identi-

fied by the beginning of the postglacial period (c. 8000

bce), there were no highly significant distinctions be-

tween the two periods. As far as we know today, the

Paleolithic was mainly a time during which food was

acquired solely by hunting (including fishing) and gath-

ering. But such methods of subsistence were used
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throughout broad areas of the world during the postgla-

cial period, too, and continue to be used in a few re-

stricted areas today. With certain reservations, then, it

is possible to show continuity between the Paleolithic

period and present-day "primitive" societies that follow

a similar way of life.

In theory, the Paleolithic age begins with the first ap-

pearance of human beings. In practice, both occur-

rences are equally difficult to pinpoint. The beginning

of the Stone Age—and therefore of all prehistory—is

characterized by the appearance of artificial stone tools

that could be used not only for immediate tasks but also

to make additional tools (Henri Bergson's "tools for

making tools"). The oldest tools discovered so far are

from East Africa and are between two and two and one-

half million years old. Whether East Africa is therefore

the real cradle of civilization or whether accidents of

preservation and of research and discovery only make
this seem to be the case must for the present remain an

open question.

In the course of time human beings appeared in other

areas of Africa and, between one and one and one-half

million years ago, in parts of southern and western Eu-

rope. Finds in southeastern and eastern Asia are proba-

bly as old or even older. As early as three hundred thou-

sand years ago humans appeared in numerous other

parts of Europe and Asia. Even in Australia there is evi-

dence of human presence more than twenty thousand

years ago, and it is likely that by that time human
beings had already entered broad areas of America,

although their presence becomes certain only about

10,000 bce. Thereafter even the more northerly regions

of Europe became increasingly populated.

Many developments and transformations occurred

during this long stretch of time; very different cultures

took shape in the various regions. It is questionable,

therefore, whether Paleolithic religion is a meaningful

concept at all. Rather, our point of departure ought to

be the existence of a variety of religions in the Paleo-

lithic period. The nature and scarcity of the evidence

(for the most part only fragmentary material remains)

and its random character prevent us from convincingly

distinguishing and defining any specific traits of these

religions. The expression Paleolithic religion can really

mean nothing more than the totality of ascertainable or

inferred religious phenomena of the Paleolithic period.

In addition, the term religion itself must be defined very

broadly and be allowed to include everything that sug-

gests dealings with a realm above and beyond natural

phenomena.

Sources and Their Interpretation. Our knowledge of

the Paleolithic period depends mainly on a functional

interpretation of material remains, that is, a reconstruc-

tion of their use and cultural context in the life of pre-

historic human beings. Such an interpretation relies, in

turn, on a comparison of the available evidence with

objects, facts, and processes that are directly known to

us or have been transmitted in written, pictorial, or oral

form from a relatively recent past. Since the situation

in the prehistoric, and especially the Paleolithic, period

is to be compared with that of present-day "primitive"

societies rather than that of more "developed" ones, we
must pay close attention to conditions and modes of be-

havior examined in the studies of so-called primitive

peoples. These studies can help in the interpretation of

archaeological finds, but not infrequently they also

show that similar material objects allow divergent

functional interpretations.

These remarks about interpretation apply to a high

degree to religion because it is primarily a spiritual

phenomenon in which the sacred or supernatural word

plays an important role. It is clear that manifestations

of religion cannot be determined from archaeological

research since material remains are silent. Only indi-

rectly and in special circumstances do archaeological

finds yield a religious meaning. Thus the first question

that students of prehistoric religion must ask is "Which

objects and findings can be regarded as signs of reli-

gious intentions, experiences, and activities?" Although

religion is primarily a spiritual phenomenon, it none-

theless uses a wide range of material accessories: arti-

facts and places that have a cultic and ceremonial sig-

nificance, images and symbols, sacrificial and votive

offerings. In many cases religion makes use of art; to a

certain extent inferences about religious conceptions

can also be drawn from burial customs.

The interpretation of such sources by analogy with

present-day religious practices implies that a more or

less complete correspondence or at least a great simi-

larity is inferred from an observed partial correspon-

dence. But not infrequently particular findings can be

interpreted in different ways. For example, it is often

not clear to which religious category a find belongs; sac-

rifices and burials, cannibalism and human sacrifices,

and animal sacrifices and animal cults are not clearly

distinguishable by archaeological criteria. It is not

enough, therefore, to select a few religious phenomena

from contemporary primitive societies and apply them

to the archaeological material. Instead, it is necessary

to conduct comprehensive comparative studies in order

to obtain a sufficiently wide range of correlations and

establish a basic correspondence of meanings. Admit-

tedly'such studies make it possible to register only gen-

eral characteristics and not concrete particularities.
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Even then it is still possible in many cases to give di-

vergent interpretations, and it therefore becomes nec-

essary to choose the one that is most likely.

The first rule, therefore, that must be observed in the

interpretation of prehistoric finds is to compare them

only with such recent phenomena as occur in a basi-

cally similar or corresponding context. For example, it

is not possible to simply select a religious phenomenon

connected with food cultivation (for example, feminine

figurines of the Magna Mater type from Mediterranean

and Eastern civilizations) and use it to explain one or

another find connected with the culture of Paleolithic

hunters and gatherers.

The vast stretch of time separating the Paleolithic pe-

riod and today, the numerous opportunities for a shift

in the meaning of things, and the modern dissemination

and variety of phenomena all call for critical judgment

in the use of ethnographic and historical analogies. One

should be especially cautious in comparing prehistoric

phenomena with contemporary primitive religions. On
the other hand, as is clear from not a few cases, the very

long interval of time that has passed does not necessar-

ily mean that radical changes have occurred; often

enough, strong tendencies toward stability are also ob-

servable. The lapse of time must be judged in relation

to fundamental conditions; progressive development is

accompanied by an acceleration. The first really epoch-

al change took place only about thirty-five thousand bp,

at the beginning of the Upper Paleolithic period. Thirty-

five thousand years seems a short and insignificant span

of time when compared with the hundreds of thousands

of years' existence of the earliest human beings. It is

therefore not as unimaginable as it might first appear

that fundamental elements from a very early time

should be preserved to our own day under comparable

conditions. Furthermore, in comparison with the mod-

ern multiplicity and variety of phenomena, the number
of possibilities realizable under simple conditions is

limited.

A spiritual phenomenon such as religion does not de-

velop in complete independence and isolation but de-

pends to some degree on functional interrelations and

limitations, including those of an economic and ecolog-

ical kind. Careful account must be taken of duration

and the interaction of tendencies toward stability or

change, the multiplicity of possibilities and the limita-

tion placed on them by general conditions, independent

development, and functional interdependence. The di-

vergent value judgments made of these criteria are the

main reason for the debates among scholars about the

significance and persuasiveness of the inferences they

draw from comparisons.

Survey and Assessment. Our understanding of Paleo-

lithic religion is essentially based on objects whose

form and attributes themselves indicate religious or

magical use or whose manner of deposition (burial, for

example) or other contextual peculiarities suggests such

a use, as well as on works of art whose content or situ-

ation reflects religious or magical meaning. For most of

the Paleolithic (spatially as well as temporally) we have

no such objects or artworks. Traces of these increase in

Europe and some neighboring regions in the last part of

the Paleolithic period. Previously, and outside these

areas, they are scarce. Only in the immediately preced-

ing time—the Middle Paleolithic (back to about one-

hundred thousand years ago)—do we find ourselves on

somewhat reliable ground.

The Middle Paleolithic. My discussion begins with

finds from the Middle Paleolithic and not with the old-

est finds, for we can make some useful statements about

this period, especially on the basis of burials. In this

context we are dealing with human beings known as the

Neanderthals. Because of their external appearance,

Neanderthals were initially regarded as incapable of re-

ligious ideas, unlike the more recent Homo sapiens. But

our picture of these early human beings has since

changed substantially.

Neanderthal skeletons often exhibit severe injuries,

but for the most part we are not able to say with cer-

tainty whether they resulted from fights and battles.

Some of the head injuries had healed; others were evi-

dently fatal, and the hipbone of a man from a site on

Mount Carmel (Israel) apparently has been pierced by

some lancelike object. Not a few Neanderthals survived

not only wounds but also numerous illnesses. This was

apparent also from the skeleton of the original Neander-

thal—the find that gave the Neanderthals their name

—

who despite numerous afflictions had reached the age

of fifty or so, a very advanced age for his time. Evi-

dence of illnesses is also observable in other finds, espe-

cially that of an elderly Neanderthal at Shanidar (Iraq)

who was probably blind from childhood and whose

right forearm had been amputated. He had survived a

number of illnesses and injuries, something possible

only if he enjoyed the protection and care of a commu-

nity, although he was probably of little economic value

to it. We have no way of knowing whether this man had

other abilities and knowledge that might have made

him a respected member of the group. In any case, this

instance, as well as others, indicates that Neanderthals

were by no means the crude savages they are sometimes

made out to be but lived in a kind of community in

which not only the law of the jungle and economic util-

ity carried weight.
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Burials also provide evidence of the same situation.

The dead are typically found with their legs slightly

flexed, usually in elongated pits; in some Near Eastern

finds, however, the dead are in a tightly crouched posi-

tion, as though they had been forced down into narrow

holes. With some regularity they are laid on an east-

west axis, usually with the head to the east and, in the

majority of cases, the body lying on its right side. It is

not always possible to say with certainty whether ani-

mal bones and tools found near the corpse were burial

gifts.

Noteworthy, however, is the little cemetery at La Fer-

rassie (France) where three fine stone artifacts, suited

for adults, were found in the grave of three children,

including a newborn or stillborn infant. (See figure 1.)

Tools of the same kind were also found with adults, and

some sites have yielded pits containing animal bones
and artifacts, as well as reddish fragments. For exam-
ple, the head of an elderly man found at La Chapelle

aux Saints (France) was covered with large plates made
of bone; his body was surrounded by pieces of jasper

and quartz and fragments of a red material.

There are other instances in which the dead—and es-

pecially their heads, which were often protected by

stones—were partly surrounded by large bones. For ex-

ample, the grave of an approximately eight-year-old

boy at Teshik-Tash in the foothills of the T'ien Shan

(U.S.S.R.) was surrounded by a circle of horns. The

corpse of a man found in the cave of Shanidar was sur-

rounded by blossoms of flowers that are almost all used

as curatives in popular medicine today. (Although

graves containing flowers may have been more numer-

FlGURE 1. Paleolithic Burial. The so-called cemetery at La Ferrassie, Dordogne, France, contains burials of (1) a man, (2) a

woman, (3, 4) small children, (5) a newborn infant, and (6) a child with its head detached, as well as other pits containing stone

tools and the bones of small animals.
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ous, only one example has been discovered, thanks to a

fortunate combination of circumstances and to modern

investigative techniques.)

In all these cases we find clear signs that Neander-

thals took care of their fellow human beings. The burial

gifts really leave no reasonable doubt that the dead

were thought to continue to live in some manner. This

belief explains why objects were buried along with the

dead, to be used in the future; even children were pro-

vided with objects that they certainly could not have

used during their lifetime. What particular shape these

general ideas took we cannot say. We can at least say,

however, that the Neanderthals had an understanding

of death and had somehow come to grips with it.

In the cemetery at La Ferrassie, a skull of a child was

found in a burial pit about a meter away from the skel-

eton. Isolated skulls were also found elsewhere. In a

cave on Monte Circeo, about a hundred kilometers

southeast of Rome (Italy), a Neanderthal skull was

found on the surface of the cave floor, with the basal

opening (which had evidently been widened artificially)

facing upward; it was surrounded by a circle of stones,

and nearby there were three heaps of auroch and deer

bones. (See figure 2.) The basal openings of most of the

numerous skulls found in isolation—some from an even

earlier period—are believed to have been artificially en-

larged, probably to facilitate removal of the brain. This

practice was probably connected with the consciousness

of death and may indicate a special relationship be-

tween the living and the dead; we are not in a position,

however, to hypothesize about the particulars of these

ideas and activities.

In the burial site at Regourdou near Montignac

(France), the skull and some other bones of a brown

bear were found under a large block of stone. There are

also reports of finds, not associated with human burials,

of individual skulls of bears, especially of the great cave

bear, together with some long bones. Stone chests con-

taining the vertebrae of the neck still attached to the

skulls were reportedly found in a few caves in Switzer-

land, but these finds are poorly documented and uncer-

tain. Nonetheless it would not be wise to completely

doubt the validity of these finds, as many do.

The specific meaning of such finds is again unclear.

Perhaps they represent simple sacrifices of the espe-

cially important parts of the prey; perhaps Neanderthal

hunters, like those of a later period, buried the bones in

order to ensure the survival of the animals and their

species. Such a theory may explain why parts of the

skull, backbone, and long bones of a bovine were placed

under a great stone at the entrance of the above-men-

tioned cave at La Chapelle.

The Lower Paleolithic. All in all, we find clear indi-

cations that the people of the Middle Paleolithic were

concerned with the phenomenon of death and with ex-

istence in another world. Some of their practices dis-

play no secular meaning but, like burial rites, show a

commitment to certain binding customs.

Hominids from the Lower Paleolithic period, who
date as far back as over a half million years ago, have

skulls with primitive proportions and generally smaller

brains than modern man. These characteristics led

some researchers to doubt that these hominids were ca-

pable of achievements comparable with those of human
beings from later periods. But objective findings show

that the way of life of these hominids must on the whole

have been the same as that of the Neanderthals. Occa-

sionally researchers have found shelters from the Lower

Paleolithic that are superior to those of the Middle Pa-

leolithic, although they have assumed, probably with

justification, that the lack of such dwellings in later

times should be attributed to the unfavorable condi-

tions of preservation.

The opposite argument has been used to explain the

lack of some kinds of finds from the Lower Paleolithic,

especially the absence of burials. In fact, however, even

burials from the Middle Paleolithic are found only in

restricted areas and in caves. Since Lower Paleolithic

archaeological finds have rarely been unearthed in

caves, it is not surprising that we should know of no

burials in caves dating from that period. We do not

know whether the hominids of the Lower Paleolithic

may have buried their dead elsewhere; if they did, per-

haps the evidence has simply vanished. The spiritual

background and ideas that we can infer from burials

may well have existed even if they have not manifested

themselves in burials.

Skulls from the Lower Paleolithic, like those from the

Middle Paleolithic, are often found in isolation, as with

Java men, for example. Some of these as well as some

Figure 2. Human Skull Surrounded by Stones. Grotta

Guattari, Monte Circeo, Lazio, Italy.
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of the skulls found at the site of Peking man have a

basal opening that seems to have been artificially wid-

ened. Far more skulls, and especially tops of skulls,

were found than other parts of the skeleton, suggesting

that the skulls were buried apart from the rest of the

body. (The fact that in some strata the skulls were

found in no particular order as well as mingled with

animal bones has led some to hypothesize that canni-

balism was practiced. If so, the cannibalism must have

been carried out elsewhere and the skulls and a few

other bones subsequently brought to the site. But the

bones could have just as well been brought to the site

without cannibalism entering the picture.) The only

thing we can say is that the skulls probably received

special treatment and were deposited apart. As no con-

vincing secular explanation of the phenomenon has

been offered, we should simply assume that there ex-

isted practices in which the skull played a special role

that transcended the life of the individual in question.

We have no similar indications for the earliest Paleo-

lithic, which began at least two million years ago, per-

haps even earlier. Yet even sites from this time have

yielded artificial stone tools that are at least as complex

as those of Peking man, as well as smashed and, in var-

ious places, collected bones of animals. Some finds from

this period also suggest the presence of huts or shelters

from the wind. Were these finds from a later date, no

one would doubt such an interpretation. But since the

hominids of the earliest Paleolithic had a very small

brain, some researchers think that the archaeological

finds of the period are not to be interpreted as they

would be if they belonged to later human beings. (Al-

though biological factors and archaeological evidence

points to the existence of communities made up of

small groups of nuclear families, many scholars think

they should not assume that such "human" character-

istics existed during the earliest Paleolithic.) If other ex-

planations of these early finds are sought (they are not

very convincing), it is for two reasons: the finds are very

old and doubtless simple, and the hominids of that pe-

riod were physically "more primitive" than Peking man
or the Neanderthals. Whether these are persuasive rea-

sons may be left unanswered for the moment, but it will

be important for a general assessment of these early

hominids.

The Upper Paleolithic. The people of the Upper Paleo-

lithic are equal to present-day humans in physical ap-

pearance, and they are therefore given the same name,

Homo sapiens. People of this time were still living as

hunters and gatherers. Only in the course of the later

Upper Paleolithic are more definite signs of specializa-

tion, differentiation, and an accumulation of cultural

possessions to be seen. As an example I mention only

the pronounced presence of personal ornaments, which

are also to be found in graves. This fact differentiates

the people of the Upper Paleolithic from those of the

Middle Paleolithic, but it does not necessarily indicate

any substantial distinction between them. Only rarely

do individual dead persons seem to have been given

more special attention than others.

Of special interest is the grave of a powerfully built

man found at Brno (Czechoslovakia) and dating from

the beginning of the Upper Paleolithic. A great deal of

red material was used for the burial; near the skull

were over six hundred cut, tubelike fossil mollusks

(Dentalium badense). A find of particular importance at

this site, however, is the only certainly masculine figu-

rine thus far known from the Upper Paleolithic; it is dis-

tinguished by other characteristics as well. In addition,

the grave contained two stone rings of a kind previously

known from only a very few examples; perhaps all of

them were connected with graves. Furthermore, the

grave at Brno is the only one in which a large number

of round disks made of stone, bone, and ivory have been

found. Thus there are a number of objects that are

rarely found elsewhere or at least rarely or never ap-

pear in graves (the anthropomorphic figurine, for ex-

ample). It is hard not to think that the interred man was

involved in some capacity with cultic or magical things.

Our most important sources of information about re-

ligion during the Upper Paleolithic are works of art. Al-

though the well-known paintings and drawings on the

walls and roofs of caves are expressive, they do not dis-

play a great wealth of motifs. They primarily depict an-

imals and only rarely, and then most often crudely, rep-

resent human beings. In many instances, moreover, the

Figure 3. Hybrid Human-Animal Beings. These figures,

the so-called masked dancers, appear on a wall of Les Trois

Freres cave, Montesquieu-Avante, Ariege, France.
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humans are not presented simply as humans but with

animal attributes or as hybrid human-animal forms.

Only a small number of the animals are depicted as

prey, as indicated by the projectiles being thrown at

them. Many anthropomorphic figures with animal attri-

butes are regarded as masked dancers or sorcerers, but

a good number are better described as composite fig-

ures. In any case, masking cannot be seen in images of

animals that combine the attributes of various animals

without any anthropomorphic element. (See figures 3

and 4.) There are even strange pictures for which no

models could have been found in the fauna of the time.

In many cases certain species predominate, but for the

most part they are not the ones also found in the correl-

ative strata of cultural relics.

A good deal of emphasis has been put on the fact that

two species of animals or two groups of species fre-

quently predominate in the pictures of a cave, but this

dualism is by no means as clearly marked as is some-

times claimed. (At least there is no convincing evidence

of a contrast between male and female.) At least as im-

portant is the fact that the pictures are generally unre-

lated to one another and that one will often cover and

ruin another so that it has been possible to speak exag-

geratedly of pictures being "consumed." By and large,

it is the animal or, more rarely, an anthropomorphic

being that is the focus of the artist's interest. The pic-

tures are often drawn in parts of the caves that are dark

Figure 4. Hybrid Animal Beings. Also in Les Trois Freres

cave, these engravings portray a deer with a bison's head

(above) and a bear with a wolf's head (below).

and far from the entrances and, less frequently, in more

accessible places. In some cases the old entrance has

been blocked by a kind of stone wall. Often it is possible

to view the pictures only with difficulty. Everything

militates against the view that this is I'art pour lart,

"art for art's sake."

The pictures represent, above all, the essential char-

acter of the animal, sometimes in relation to the hunt,

sometimes in relation to human beings or to anthropo-

morphic figures, especially when the latter show a

mergence of human and animal forms. Animals clearly

played an extremely important part in the mental

world of these hunters, insofar as this world is reflected

in their art. We may probably assume that to a certain

extent the artworks mirror the real role of animals; they

probably point even more clearly, however, to the spe-

cial evaluation of animals and of certain species in par-

ticular. Paintings in which humans and animal forms

and attributes are depicted together and in which the

forms and attributes of various animal species are por-

trayed show the close connection between the animal

world and other spheres of life.

It is probable that we are dealing, at least in princi-

ple, with a manifestation similar to one that still char-

acterizes the mental world of numerous more developed

hunting cultures. Central to this "animalism" are close

relations between animals and humans and a height-

ened importance of the animal world even outside and

above the natural realms. The animalist outlook is

fleshed out and developed in ways that often differ

widely in their details. Thus we often find the notion of

the animal as tutelary spirit and alter ego, the idea that

human and animal forms are easily and often inter-

changed, and the idea of a higher being who is thought

to have an animal shape or to be capable of changing

and combining shapes and who is regarded as a kind of

lord of animals, hunters, and the hunting grounds, as

well as of the spirits of game and of the bush. Such

zoomorphic higher beings are often group progenitors

and culture heroes and appear also as mediators and as

hypostases and personifications of a supreme god. In

short, animalism is a widely found and dominant man-

ifestation and yet, by its very nature, it should be seen

as a lower or marginal sphere of religion, one that is

frequently interspersed with other motifs and attitudes,

including those of a magical type.

Because paintings and objects can be put in the ser-

vice of both religion and magic, it is difficult and often

impossible to distinguish between these two purposes.

There is, however, no reason to regard rock paintings

solely as instruments of magic. (This assumption arose

when the study of Paleolithic art was in its infancy. The

paintings were then regarded primarily as evidence of
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Figure 5. Bear Ceremonialism. This engraving of a

wounded bear shedding blood from its mouth and nose is in

Les Trois Freres cave.

totemism; totemism, in turn, was seen as a manifesta-

tion of the magical mentality.) We have no way of

knowing which of the many possible uses was actually

intended for Paleolithic painting.

A number of paintings of bears show peculiarities of

one kind or another and occur in an unusual context.

They may well have played a part in bear ceremonial-

ism. (See figure 5.) Here the slain or to-be-slain bear is

at the center of various rituals in which it is treated as

a guest to whom respect is due or as an ancestor or

mythical forefather. The climax of a festive meal is of-

ten the consumption of the bear's brain; the skull and

long bones or even the entire skeleton are buried. Per-

haps the bones and skulls of bears found at Paleolithic

sites are to be interpreted along similar lines. Contem-

porary hunting peoples frequently bury parts of their

prey to ensure a resuscitation of the animal and the

preservation of its species. The deeper meaning of this

ritual, however, is that it probably mystically returns

the bear to the lord of the animals.

Bones of other animals are also occasionally found in

circumstances indicating an intentional deposition that

cannot be explained in secular terms. At some sites

parts of reindeer have been discovered: head, neck, and

the front part of the trunk, including the forelegs. A
small scratch-drawing found at one site might depict a

similar ceremony using a bovine. (See figure 6.) A dep-

osition containing these parts of the skeleton was also

found at the earlier-mentioned cave of La Chapelle.

Once again, there is no way of determining whether

there was a real sacrifice.

The significance of a painting of a birdlike man in the

cave of Lascaux (France) has been much debated. The

correct interpretation is probably that the picture de-

picts a man in a trance. His birdlike head and the bird

shown on a pole may represent a shaman and a helping

spirit. (See figure 7.) Anthropomorphic figures with the

heads of birds may be interpreted similarly. The figu-

rines of birds that have been found at sites in eastern

Europe and Siberia and that were apparently nailed or

hung remind us of parts of a shaman's clothing. Other

pictures may likewise depictshamans—for example, the

drawing of the so-called Sorcerer of Les Trois Freres

—

but here as in most cases other interpretations are also

possible. (See figure 8.)

Whether small scratch-drawings from the early Up-

per Paleolithic can be interpreted as pubic triangles or

vulvas is uncertain. Only later do the so-called Venus

figures make their appearance. (See figure 9.) These are

distinguished for the most part by their ample bodies

and large breasts, which perhaps indicate pregnancy in

some cases; there is no special emphasis on the pri-

mary sexual characteristics. Most of the figures do not

have feet, and their arms, which are always very

thin, often display decorative bracelets. Frequently, too,

care has been taken to represent the style of hair or a

head covering, whereas the face is not developed at all.

The emphasis is clearly on the areas of the body con-

nected with pregnancy, birth, and nursing. It is reason-
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Figure 6. Offering. Presumably an offering, this shaped

blade of bone (discovered at Abri Raymonden at Chancelade,

Dordogne, France) bears engraved designs of men and a bison.

Figure 7. Ritual Scene. This painting in black outline, pre-

sumably of a ritual scene being enacted, was discovered in a

cave at Lascaux, Dordogne, France.
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able therefore to assume that these little figures are as-

sociated with the idea of fertility, but this need not be

their only significance. The fact that the figures always

appear in dwellings or camps may indicate that they

were protectors of dwellings. Even today we frequently

find, among peoples of the Northern Hemisphere, the

idea of a higher feminine being who is, among other

things, a mother or mistress of the animals, a divinity

of the underworld (to which a shaman travels on his

journey), a helper in the hunt and a provider of prey, a

mistress of the land, of other regions, and of the powers

of nature. But here again we cannot tie ourselves down

to details and specific traits. In the figures and scratch-

drawings of a later period it is usually possible to con-

clude only indirectly that women are intended. Sexual

characteristics often no longer play any part in these

figures, but there is a great deal of emphasis on the but-

tocks. Whether these figures have the same meaning as

the Venus figures is an open question. But perhaps the

feminine need not always be expressed in such an ex-

treme way.

Many other questions about religion during the Paleo-

lithic remain mysterious and unexplained. We have

knowledge of only a small part of what once existed. It

is clear enough, however, that we must rule out any at-

tempt to impose a single general explanation on every-

thing. Nonetheless, it also seems clear that animals and

shapes with animal attributes, on the one hand, and a

female principle, on the other, often played a part in the

mental and spiritual world of the Paleolithic and fit in

with the peculiar character of a world of gatherers and

specialized hunters.

Theories about Paleolithic Religion. Finds from the

Upper Paleolithic period, though relatively rich and po-

tentially informative when compared with those of pre-

vious periods, surely reflect only a small part of the re-

ligious phenomena of the time. We do not even know
whether the finds take us to the heart of the religion in

question or simply represent marginal and secondary

manifestations of it. Our observations and conclusions

about the Middle Paleolithic are much scantier; they

are especially important, however, because here we
leave the world of human beings who are "modern" in

their physical appearance and yet still find clues point-

ing to ideas of a world beyond this one and to precise

customs connected with such concepts. If we go still far-

ther back in time, the archaeological picture becomes

more obscure. On the one hand, the conditions needed

for the preservation and discovery of relics and traces

of religious activities are much less favorable; on the

other hand, we find no break in the continuity of mate-

rial remains that can be compared with the break be-

tween the Middle and the Upper Paleolithic in Europe.

Any claim of division that separates later periods from

an era in which religious ideas and activities were im-

possible is arbitrary. In this matter we are simply grop-

ing in the dark.

We may ask whether early human beings possessed a

religion, or we may even assert that a being, regardless

Figure 8. Hunter-Wizard. Among the hybrid beings de-

picted in Les Trois Freres cave is the so-called Sorcerer, shown

here in the reconstructional drawing made by Henri Breuil

(some details are questionable).

Figure 9. Venus Figurines. On the right is the so-called Ve-

nus of Willendorf, a limestone figurine from Willendorf, Wa-

chau, Austria. On the left are two steatite figurines discovered

at the Grimaldi caves at Ventimiglia, Liguria, Italy.
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of his appearance, who does not possess some form of

religion cannot be regarded as truly human. (Humanity

could also be determined by the development of lan-

guage and other indicators.) The question becomes

more pragmatic if we do not make religion the sole cri-

terion for humanity but seek to discover whether there

are other material manifestations pointing to a psyche,

of a kind that allows us to infer some degree of what is

specifically human and justifies our speaking of human
beings in the true meaning of the word. In any event,

the statement that early human beings did or did not

possess a religion is an eminently anthropological one.

But behind it, as behind all anthropological statements,

lie fundamental anthropological assumptions.

The position researchers take on the question of early

religion depends not least on their picture of early hu-

man beings. Some interpreters regard the earliest stone

artifacts as evidence of low intelligence and a primitive

mentality; nothing else, they claim, could be expected

given the small brain of the hominids of that time. Oth-

ers, however, will point out that stone artifacts indicate

a mediated relation to nature, such as is characteristic

of human beings, and reveal that these early hominids

had human insight into the nature of things. This sec-

ond group of researchers is therefore inclined to regard

even the early hominids as fully human in principle, al-

though they had not yet fully evolved in every respect

and would undergo further developments. In any case,

the earliest archaeological finds are such that they fit

without difficulty into the picture of a group of hunters

and gatherers of the Homo sapiens type. (The main ar-

gument to the contrary, whether or not it is expressed,

is that early hominid toolmakers differed physically

from modern man; in particular their brain was smaller

and had different proportions from the brain of Homo
sapiens. No one, however, is in a position to say what

size and form a brain must have to develop religious

ideas.)

These divergent points of view then become the basis

on which other matters and questions are discussed and

interpreted. For example, some researchers (who, in the

final analysis, belong to the evolutionist tradition of the

nineteenth century) think they must deny that early hu-

mans had permanent nuclear families, the basic form of

human society. Scholars differ even more on whether

beliefs in psychic phenomena and other forms of reli-

gion existed among early human beings.

In this type of discussion it is all too easy to forget

that in dealing with other aspects of the early period we
postulate much that is not directly documented by

finds. (For example, some scholars believe that at least

half a million years ago human beings crossed parts of

the Mediterranean where there was no land bridge and

must therefore have had some kind of craft, although

we have found no remains of these.) It is necessary in

particular to avoid taking the simplicity of stone tools

as the measure of everything else. For example, in the

site at Huaca Prieta (Peru), equally primitive stone tools

coexist later than 3000 bce with cultivated plants and

textiles. If we were to adopt that criterion, the presence

of very simple stone tools in "more developed" cultures

from later periods would almost certainly lead to erro-

neous judgments.

Two basic judgments on the nature of early human
beings are thus possible; neither of them can be strictly

demonstrated nor strictly refuted. So, too, are there two

basic attitudes that can be adopted toward the question

of early religion. One current view is that early human
beings possessed no religion initially and only at a late

date gradually moved beyond "low" conceptions of the

supernatural and ascended to the level of "authentic"

religion. Others, on the contrary, believe that the pos-

session of some form of religion is a universal human
trait. According to this position, if early hominids show

human traits in the areas accessible to us through ar-

chaeological finds, they probably practiced some form

of religion. No theory on the nature and development of

the religion of early human beings can be based directly

on these finds; all are hypotheses developed on the basis

of later phenomena. The question in every case is

whether the archaeological evidence from the Paleo-

lithic can provide—and does provide—material grounds

for these theories.

The nature and reciprocal relationship of religion and

magic have played an important part in these discus-

sions. Since the Upper Paleolithic was at one time

widely regarded as a period in which belief in magic

predominated, it was thought—and still is in many
quarters—that researchers had a fixed point to which

they could refer. To the extent that magic was consid-

ered to be an early form or a forerunner of authentic

religion, the development of genuine religious forms

could only have begun at a later time.

Another view, however, holds that belief in a personal

god who creates and preserves the world and its order

is the earliest and original form of religion; magic, ac-

cording to this position, is a secondary form of religion

and a product of decadence. To the extent that this view

recognizes the special importance of magic in the Upper

Paleolithic, it also sees authentic religion as having be-

gun at a correspondingly earlier date. It is extremely

unlikely, however, that magic occupied such a great

role that it can be considered a stage in the develop-

ment of religion, whether it is seen as a precursor to
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religion or as a degenerative form. However religion (in

the strict sense) and magic are conceived and denned in

detail, the two should be viewed as different types of

attitudes toward the supernatural. Although these two

attitudes are opposed, they are not always strictly dis-

tinguishable, with one capable of acquiring greater im-

portance when the other regresses. When circumstances

allow, both magic and religion use the same "artifacts,"

so that it is often impossible to distinguish between

them at the archaeological level.

Even if we accept that early human beings had a re-

ligion, a further question must be posed: are there

forms of religion that they could not have possibly had?

We must acknowledge that there is usually a close as-

sociation between certain special manifestations of re-

ligion and the general conditions in which people live;

the model on which society is actually based plays a

part in determining it conceptions of the supernatural.

Among simple hunters and gatherers who live in small

and essentially egalitarian groups, there will hardly be

a place for a proper hierarchy of divinities such as is

found in hierarchically ordered civilizations.

These differences are in fact only differences of

expression. I do not see, however, why any of the fun-

damental religious categories cannot be ascribed to

early man when we are trying to assess him as homo
religiosus. In this area the criterion of early man's sim-

plicity is sometimes invoked—but then we may ask: Is

not the concrete and the personal more congenial to a

simple mentality than abstractions of any kind? And if

so, will not simple societies of hunters and gatherers,

who are trying to achieve a basic understanding of

things and processes for which they see no real expla-

nation but on which they nonetheless depend, tend to

think of personal supernatural beings (divinities) in-

stead of more abstract powers and forces?
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Translated from German by Matthew J. O'Connell

PAN is a Greek god whose name, of Indo-European de-

rivation, means "shepherd" (cf. Latin pastor). In appear-

ance, he has the hooves, tail, hair, and head of a goat

and the erect posture, upper body, and hands of a man.
He is frequently depicted holding either a lagoholon, a

kind of shepherd's crook used for hunting rabbits and
controlling small flocks, or a syrinx, a flutelike instru-

ment otherwise known as a panpipe.

Pan has his origins in ancient Arcadia, a remote and
mountainous area of central Peloponnesus where an Ar-

chaic dialect is still spoken. Lord of Arcadia and guard-

ian of its sanctuaries (according to Pindar), the goat-god

is very much at home in this primitive region, with its

essentially pastoral economy, where the political sys-

tem of Classical Greece was slow in being established.

The enclosure dedicated to Pan on Mount Lycaeus (Ae-

lianus, De natura animalium 1 1 .6) functions as a sanc-

tuary where animals pursued by the wolf seek protec-

tion. Pan thus appears as a master of animals,

protecting wild and domestic creatures, while watching

over the human activities of hunting and animal breed-

ing. His actions, whether they brought sterility or fertil-
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ity, were of interest primarily to shepherds and hunters,

who were concerned with reproduction in the animal

world.

Theocritus in his Idylls (7.103-114) alludes to a rite

performed by the Arcadians for Pan during periods

when the animals were not reproducing: young men
whipped his statue in order to call the inactive god back

to life. The Arcadians pictured Pan as reigning over his

own flocks in the mountainous lands that constituted

his domain and his sanctuaries. Thus the whole of

Mount Lampeia, where the Erymanthe has its source, is

a sanctuary of Pan. So is the Menale, where people be-

lieved they could hear, in the mysterious and fearful

sounds of the wilderness (echoes in particular), the mu-

sic of this wild shepherd.

In Arcadia Pan was considered a major god. He had a

cult on Mount Lycaeus, alongside that of Zeus. We
know, however, of no figurative representation of the

god antedating the diffusion on his cult outside Arcadia,

nor do we have any literary testimony, with the excep-

tion of some dedications that retain only the name of

the god. Not until the beginning of the fifth century bce,

and after the introduction of his cult in Athens, does the

image of Pan take shape. Although the god now loses

some of his theological importance, as he assumes a

marginal position in regard to Olympus and joins the

host of minor gods, he nevertheless gains in symbolic

richness, and his rites are no longer confined to the pas-

toral world. His cult, his mythology, and his iconogra-

phy spread rapidly throughout the Greek world and

were adapted to the local character of Attica, Boeotia,

and especially the regions of Delphi and Macedonia.

In an account by Herodotus (6.105ff.), Pan became an

official deity at Athens following his appearance in Ar-

cadia to the messenger Philippides, whom the Atheni-

ans had sent to Sparta shortly before the Battle of Ma-

rathon (490 bce). Pan asked Philippides why the

Athenians did not dedicate a cult to him, since he had

already been so benevolent toward them and would be

again. Remembering this epiphany after the battle, the

Athenians consecrated to Pan a small grotto on the

northwest slope of the Acropolis.

The rapid spread of Pan's cult, from this time on,

brought with it certain readjustments. A thorough re-

working of symbolism gave this god, who was unknown

to Homer and Hesiod, a complex but coherent form. In

the poetry of the fifth century, numerous allusions are

made to Pan. There are allusions to his natural habitat,

Arcadia, which becomes a metaphor for the pastoral in

contrast to the urban, the wild in contrast to the culti-

vated. The coexistence of the divine and the animal in

Pan explains the ambiguity of a being whose power os-

cillates unceasingly between fear and seduction, disor-

der and harmony. Represented as shepherd, hunter,

musician, and dancer, as an untiring and often unlucky

pursuer of nymphs, Pan also appeared as the agent of

"panic" fear (that collective, animal-like disorder that

seizes military camps at rest, especially at night) and of

a form of individual possession (panolepsy). Finally,

some accounts describe the birth of Pan, whose mon-
strous appearance causes the gods to rejoice but sends

his human nurse fleeing (Homeric Hymn to Pan 19).

Other stories describe his unfruitful love affairs with

Echo, Syrinx, or Pithys (in Alexandrine and post-Alex-

andrine poetry).

The philosophical destiny of the god, especially

among the Stoics, is remarkable. By virtue of a Platonic

play on words—the identification of Pan with pan,

"all," in Plato's Cratylus (408c-d)—the goat-god be-

comes the personification of the All, the cosmic totality

represented by the coexistence, in a single figure, of the

animal (the material nature below) and the human (the

spiritual nature above). Outside the Hellenic world his

destiny is multiple: in Egypt he is assimilated to the

god Min of the Copts, lord of the routes of the eastern

desert. At Rome he becomes the Greek version of

Faunus, or of Inuus, because of the influence of the leg-

end about the Arcadian origins of the town.

From Plutarch we have the account of the death of

Pan, announced by a mysterious voice to the pilot of a

ship on its way from Greece to Italy under the reign of

Tiberius. Pan's death upset the emperor so much that

he called a committee of philologists to find out who
this god was. The third-century bishop Eusebius of Cae-

sarea believed that the death of the great Pan meant the

death of all the demons of paganism, which occurred

after the passion of Christ under Tiberius. Subsequently

the account has been of interest to folklorists analyzing

popular legends concerning "messages of death," leg-

ends that spread through northern Europe beginning

with the sixteenth century, that is, at the same time

that the ancient figure of Pan reappeared in literature

(especially in Rabelais, in chapter 27 of his Quart livre).
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Philippe Borgeaud

Translated from French by Mary Lou Masey

PANATHENAIA. One of the great pan-Hellenic fes-

tivals of the city of Athens and its tutelary deity, Ath-

ena, the Panathenaia can be seen as a commemorative

celebration of the city's foundation. The great festival

was performed every four years from 570 bce onward,

though there were yearly "small" Panathenaias as well.

The date was the twenty-eighth day of the month Heka-

tombaion (mid-July to mid-August). The ceremonial ele-

ments are the same for both forms of the cyclical feast,

consisting of the following acts: first, the bringing of

new fire to the temple of Athena Polias, protector of

peasants and craftsmen; second, a procession (pompe)

with a new garment (peplos), carried on a shiplike float,

to clothe the seated olivewood statue of Athena (the

xoanon); third, large sacrifices (of more than one

hundred animals for small festivals) of sheep and cattle

to be distributed among and eaten by the assembly; and

fourth, an ancient form of racing (agon).

During the first day, fire was kindled after sunset on

the Akademos (the district outside the sacred Dipylon,

or double gate), accompanied by sacrifices to Athena

and Eros amid songs and dances by the youths. The fire

was then carried by torch race through the Agora to the

altar of Athena, where the cotton wick was lit. The

mythic legitimation of this act, which was understood

as the mystical significance of the rites, refers to the

birth of the founding king of the city, Erichthonios:

when Athena was pursued in love by Hephaistos, she

preserved her virginity by having his seed spilled on her

thigh, then wiping it with a cotton ball that she threw

on the earth. From this seed sprang Erichthonios, a

creature half human, half snake.

On the second and main day, a large procession

started from the Dipylon, where the road from Eleusis

entered Athens; the procession consisted of old men
with olive branches, young girls with sacrificial vessels

and sacred baskets, and the sacrificial animals. The fo-

cus of the procession was the large peplos, woven dur-

ing the previous nine months by the women of Athens

under the guidance of the virginal attendants of the

temple of Athena (the Arrephoroi). Weaving had started

at the Chalkeia festival for Athena Ergane ("Athena, pa-

troness of crafts and craftiness"). The peplos was draped

around the wooden statue, which had been ritually

washed at an earlier celebration (the festival Plynteria

in the month Thargelion, mid-April to mid-May).

While the Panathenaia can be fully appreciated only

in relation to all other festivals of the agricultural year,

its importance is to mark the ancient founding of the

city and the start of a fertile year: it is a New Year fes-

tival. The great chariot race, during which fully clad

warriors had to jump from their wagons and race on,

recalls its originator, Erichthonios. Many more refer-

ences are made to Athena as founder, protector, and vir-

gin deity with strong chthonic features: central to the

meaning are the multiple snake symbols. Both Erich-

thonios and the earlier autochthonous king Kekrops are

depicted on vases as snakes winding around olive trees.

Kekrops had three daughters, to whom Athena handed

a closed basket in which she had secreted the snake-

child Erichthonios. All three girls' names refer to fertil-

ity, containing the word for "dew," which also connotes

"semen." One daughter, Pandrosos, also received sacri-

fices during the Panathenaia. The gist of the festival

seems to be the symbolic association between fertility

and autochthony, which accords well with the struc-

tural logic of the myths surrounding Athena: the god-

dess who was born without mother gives birth to prog-

eny without her virginal status being violated.

[See also Athena.]
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PANCATANTRA. The Pancatantra is a collection of

animal stories, in Sanskrit, compiled by an unknown
author some time prior to the sixth (possibly as early as

the fourth) century ce. Many of the stories were doubt-

less drawn from the great mass of Indian oral tradition,
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and part at least are of Buddhist origin, as may be seen

from their close affinities to the Jatakas, or stories of the

prior births of the Buddha. The Pancatantra belongs in

part to a class of works known as nitisastra ("science of

right conduct") and partly also to the closely allied ar-

thasastra ("science of polity"), which involves the prac-

tical and shrewd knowledge needed by an Indian king

to rule his kingdom and conduct its internal and exter-

nal affairs efficiently. [See Sastra Literature.] Because of

their practical and worldly purpose, the Pancatantra fa-

bles are often amoral in tone, in contrast to the fables

of the Greek storyteller Aesop, the connection with

which, though much discussed, seems most unlikely on

a number of grounds.

The stories of the Pancatantra are set in a frame story

in which a learned brahman named Visnusarman un-

dertakes to impart political and social propriety to the

ignorant and dissolute sons of King Amarasakti of Ma-

hilaropya. The Pancatantra consists of five (panca)

books (tantra) of varying length. Its characters are, for

the most part, animals, birds, and fish whose behavior

is like that of human beings. So contrived as to lead

from one to the other in a continuous series, the stories

are emboxed in one another, each being introduced by

a character in the foregoing story who recites a verse of

general wisdom or one about a situation similar to the

matter at hand. This leads to a request by one of the

other characters for an explanation, which then follows

in the form of an illustrative story.

Typical of the fables of the Pancatantra is that of the

two geese and their friend the tortoise. Because there is

a scarcity of water in the lake where the three have

been living happily, the geese are about to leave for an-

other lake. The tortoise begs them to take him along.

They agree to transport him if he grasps with his mouth

a stick they will hold in their beaks, and warn him not

to say anything if he hears people below expressing

wonder at the sight. In spite of his promise, the tortoise

opens his mouth to reply to the comments of the people

on the ground and falls to his death. The moral of this

tale is that he who fails to heed the exhortation of his

friends and well-wishers comes to grief.

Because of its widespread popularity the Pancatantra

has been endlessly recopied and recast over the centu-

ries, leading to many recensions. Its fables were also

variously abbreviated or condensed for incorporation

into other works, as for example the Kathasaritsagara of

Somadeva and the Brhatkathdmanjarl of Ksemendra,

both of the eleventh century. One of the most famous

abridgments is that contained in the Hitopadesa (In-

struction in What Is Salutary), whose author states that

he drew his work "from the Pancatantra and another

book." Many of the fables are common parlance among

Indians of all classes today, who are often unaware of a

particular story's connection with the Sanskrit Panca-

tantra, since one version or another will have been

translated into almost every vernacular of India. The
original Pancatantra has, of course, long since perished,

superseded by these countless variations and metamor-
phoses, whose mutual interrelations are often difficult,

if not impossible, to establish with certitude.

At an early time fame of the Pancatantra began to ex-

tend far beyond the borders of India, and scarcely a

land can be named to which a translation of all or part

of it has not come, whether centuries ago or in recent

times. As figure 1 shows, the oldest translation outside

India is that into Pahlavi (c. 550) made, according to the

traditional account, by a physician named Burzuye,

who had been sent from Persia by the Sasanid king

Khusru Anushlrvan for the purpose of translating the

Pancatantra and other works of Indian wisdom. Al-

though this translation, like the original Pancatantra,

has long since disappeared, two translations from it

have survived. By far the more important of the two is

that made into Arabic around 750 by 'Abd Allah ibn al-

Muqaffa'; its title, Kitdb Kalilah wa-Dimnah (The Book

of Kalilah and Dimnah), contains the arabicized names

of the two jackals called Karataka and Damanaka in the

Pancatantra. The Kalilah wa-Dimnah quickly became

diffused everywhere in the Arab world from Spain to

India through translations into its principal languages.

Of all these translations the Hebrew by Rabbi Jo'el has

an especially significant place in the westward migra-

tion of the fables, as it was from this Hebrew version

that they were finally brought into Latin and so made
accessible to Europeans. The Latin translation, by a

converted Jew named John of Capua, entitled Liber Ke-

lile et Dimne, Directorium Vite Humane, about two cen-

turies later became one of the earliest books printed in

Europe, for its first edition appeared in 1480, barely

three decades after the invention of movable types by

Gutenberg. An Italian translation of the Latin Directo-

rium by Antonio Francesco Doni, La moral Filosophia

del Doni, in turn was rendered into English in 1570 as

The Morall Philosophic of Doni by Sir Thomas North.

Thus did the Pancatantra fables come into English more

than a thousand years after their composition, in a ver-

sion standing in the seventh degree from the original!
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tra by a painstaking comparison of the oldest surviving deriv-

atives. The first volume contains a detailed discussion of his

method and the interrelationships of the various derivatives in

addition to an English translation of the reconstructed Panca-

tantra; the second volume has the reconstructed Sanskrit text

and critical apparatus. The English translation has been sepa-

rately published as The Panchatantra, Translated from the

Sanskrit by Franklin Edgerton (London, 1965). In Quellen des

Pancatantra (Wiesbaden, 1978), Harry Falk compares the Pan-

catantra fables with parallel versions in the Buddhist Jatakas

and the Mahabharata. This work is much influenced by Ru-

precht Geib's Zur Frage nach der Urfassung des Pancatantra

(Wiesbaden, 1969).

A translation that is antiquated in a number of respects yet

remains of great intrinsic value to the student of the Pancatan-

tra and its diffusion is Theodor Benfey's Pantschatantra: Fiinf

Biicher indischer Fabeln, Marchen und Erzdhlungen, aus dem

Sanskrit ubersetzt mit Einleitung und Anmerkungen , 2 vols.

(1859; reprint, Hildesheim, 1966). A convenient and readable

discussion of the fables and their progression from language to

language outside India is contained in Kalilah and Dimnah, or

the Fables of Bidpai: Being an Account of Their Literary History,

with an English Translation of the Later Syriac Version of the

Same, and Notes by I. G. N. Keith-Falconer (Cambridge, 1885).

Following the introduction there is a genealogical table of the

principal translations that have descended from the Sanskrit

original outside India. A much more detailed and accurate ta-

ble, prepared by Franklin Edgerton, is to be found in The Ocean

of Story, Being C. H. Tauney's Translation of Somadeva's Katha

Sarit Sagara, edited by N. M. Penzer, vol. 5 (1926; reprint,

Delhi, 1968), app. 2, pp. 232-242. Another general account of

the migration of the fables, though much less detailed, is given

by Joseph Jacobs in The Earliest English Version of the Fables

of Bidpai (London, 1888), which reproduces Sir Thomas
North's English translation, The Morall Philosophic of Doni

(1570).

Walter Harding Maurer

PANINI (fourth century bce?), Sanskrit grammarian

and promulgator of a complete system of grammar that

standardized and codified classical Sanskrit. His impor-

tance to the history of religions in India lies primarily

in the fact that grammar constitutes one of the eight

sacred sciences of classical Vedic thought.

Eight grammars are known to have existed in ancient

India, but all have been superseded by Panini's major

work, the Astadhyayl. The Astadhyayl—a name derived

from asta ("eight") and adhydyas ("books" or "chap-

ters")—is also known as the Astaka Pdninlya or Vrtti Su-

tra. It has been called "a natural history of the Sanskrit

language" (Goldstiicker, 1860). The Astadhyayl was

composed in sutras (aphorisms), a style already well in

vogue by Panini's time. Throughout history commenta-

tors and scholars have disagreed over the exact number

of verses that can be attributed to Panini and not to

later interpolation. These range from 3,965 to 3,996; the

latter is now the generally accepted count.

An example of Panini's method can be seen in his

treatment of the parts .of speech. The Aindra system,

thought to be the oldest Indian system of grammar, and

until Panini's time the most important, cites four parts

of speech: naman (noun), akhyata (verb), upasarga (prep-

osition), and nipata (particle). While retaining the upa-

sarga and the nipata, Panini divides the naman and the

akhyata into subcategories and introduces a range of

further classifications, thus recognizing the irregulari-

ties of many of the grammatical forms inherent in the

two groups and providing a more accurate and practi-

cal framework for his grammar.

Panini retains the eight cases of nouns and employs

them without special definition, thereby indicating that

these terms had already been established in earlier

grammatical systems and were in common use. For

other terms, however, he provides elaborate definitions.

In some instances this indicates that Panini was the first

to recognize these concepts and was the inventor of the

terms; in others, it indicates that he redefined and clar-

ified a series of exact rules for their use. Among these

terms are a few of the most basic concepts in classical

Sanskrit grammar: dtmanepada and parasmaipada

(loosely, "reflexive" and "transitive" classifications of

verbs), vibhakti (inflection of nouns), vrddhi (modifica-

tion or increase of the length of vowels), and samyoga

(combination of consonants).

In addition to a rearrangement, redefinition, and ex-

pansion of the principles of the Sanskrit language, the

outstanding feature of the Astadhyayl is its brevity of

style; Panini devised for his system artificial terms that

function much like algebraic symbols. These code

words are composed partly of "real words" and partly

of linguistic elements of Panini's invention. Where the

Aindra system speaks, for example, of ka-varga, ca-

varga, ta-varga, and so forth (i.e., the vargas or catego-

ries beginning with the letters ka, ca, ta, etc.), Panini

retains the first part of the element and suffixes the sin-

gle vowel u. Thus ka-varga, ca-varga, and ta-varga are

cited simply as ku, cu, and tu.

Panini was also the author of a grammatical work,

complementary to his Astadhyayl, called the Ganapd-

tha. His other contributions to Sanskrit grammar are

recorded in the works of his students, who began a long

line of commentators on the Astadhyayl; the best known

of Panini's commentators is Patafijali. A tradition per-

sists, that Panini was also a poet, as passages in some

anthologies are attributed to him. This designation is

not, however, a generally accepted one.
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Like all Indian sciences, vydkarana (the science of

grammar) grew out of the study of Vedic sacrificial

texts, and was considered to have had divine origins. As

the promulgator of vydkarana in its perfected form, Pa-

nini himself is thus believed to have received divine as-

sistance in the creation of his grammatical system. A
legend made popular by the Brhatkathdmahjari, a col-

lection of stories recorded by Ksemendra (fl. eleventh

century), is that Panini was an intellectually deficient

student so backward in his studies that he was forced

to leave school. With no other recourse, he wandered to

the Himalayas and practiced tapas (religious pen-

ance, intense meditation). This greatly pleased the god

Siva; as a reward he revealed to Panini the new gram-

matical system.

Panini must certainly have been a well-known figure

to have become the subject of such legends. Stories

about him also appear in two other great collec-

tions of Indian tales, the Kathasaritsdgara of Somadeva

(fl. eleventh century) and the Pancatantra (a collection

of unknown authorship dating anywhere from the

fourth to the sixth century). The latter records how
Panini came to a violent death, attacked by a lion.

All that is known for certain about Panini's life is that

he was born in the small town of Salatura, near the con-

fluence of the Kabul and Indus rivers. His father was

either Pania or Panina (hence the derivative name Pa-

nini), and his mother was known as DaksT, probably

designating the Daksa gotra (clan) of Gandhara; Panini

was thus also known as Dlkseya or Daksiputra. Al-

though it is now generally accepted that he lived in the

fourth century bce, scholars have waged lengthy de-

bates that place Panini anywhere from the seventh to

the third century bce. (Much of this debate is delineated

by Goldstiicker [1860], who placed the grammarian in

a pre-Buddhist era.)

Regardless of when Panini actually lived, we can as-

certain that once his grammar became known it was

put into constant use and was passed from teachers to

students in a continuous progression throughout the

centuries. The seventh-century Chinese pilgrim Hsiian-

tsang visited Panini's birthplace and in several accounts

illustrates how the grammarian's principles were a cen-

tral subject for the schoolchildren there. He also records

a king's edict specifying that Panini's grammar should

be studied, with rewards offered to those who could

memorize the complete text (Watters, 1961, pp. 221-

224). The Kashmiri historian Kalhana (eleventh cen-

tury) mentions in his Rdjatarangini that Panini's gram-

mar "has long been studied assiduously in Kashmir"

(4.635).

The Astddhydyi has continued to this day to be the

unsurpassed authoritative text on Sanskrit grammar.
Considering the great diversity in Indian tradition and
the rivalry for textual authority in almost every other

Indian discipline, this is no small accomplishment.

[See also Vedahgas and the biography of Patanjali the

Grammarian.]
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CONSTANTINA BAILLY

PANTHEISM AND PANENTHEISM. In Greek

pan means "all," theos means "god," and en means "in."

Pantheism means that all is God; panentheism, that all

is in God. The two doctrines can be definitely distin-

guished. When considered together they may be called

the pan-doctrines.

Although theism is often contrasted with pantheism

and panentheism, the idea of all, or totality, is promi-

nent in every form of theism as a doctrine of the high

religions. Thus it occurs in the terms all-knowing, all-

powerful, creator of all, and still others. Nevertheless,

the most usual form of Western theology, sometimes

called classical theism, holds or implies that the world

of creatures is outside God. Yet it is also said by those

in this tradition that in God is knowledge of all things.

Can anything be outside knowledge-of-all-things? To
many great minds this has seemed an unendurable par-

adox. To escape this apparent absurdity of a knowing

that does not include the known and vet also to avoid
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including the world in the divine life, Aristotle denied

knowledge of particular things to God, who, he held,

was aware only of universal forms or ideas. Divine

thought then knows only itself: it is pure thinking of

thinking. Therewith Aristotle fell into other paradoxes,

including that of exalting as divine a being ignorant of

us and our world and hence, it seems, inferior to us. Yet

classical theists accepted Aristotle's formula "unmoved

mover" (meaning unchanged changer) as descriptive of

God. This conception implies that there can be nothing

changing in God. Was then Paul, who said, referring to

God, "For in him we live and move, and have our

being" (Acts 12:28), a pan-theologian?

When we human beings know things other than our

own minds and bodies, the known things seem to be

outside us. However, our knowledge of these outside

things is extremely incomplete and uncertain. God
must know everything at least as well and as certainly

as we know our own pains and pleasures. Nothing can

be so external to an all-knowing God as most things are

to us. Accordingly, Plato, the first great philosophical

theologian, believing in a divine Soul of the World (who

knows us and whose body is the universe), made it clear

that nothing was simply outside this deity: the universe

as divine body is "in" the divine soul rather than the

reverse. Plato was certainly a pan-theologian.

The essential difference between the two forms of

pan-theology is manifest in their answers to the ques-

tion "Do the creatures have genuine freedom of decision

making, or does God determine everything?" Classical

pantheism was a form of theological determinism: God
decides or determines everything, including our sup-

posed decisions. Both the ancient Greek Stoics and Spi-

noza (1632-1677) held this view. Panentheists object

that, if one power determines all, there is, causally

speaking, only one agent in all action. The Stoic-

Spinozistic doctrine is an extreme monism rather than

a genuine pluralism. Or, at best, its pluralism is unclear

or ambiguous, for reality is active agency or nothing. As

Plato said, "being is power"; for him every soul is "self-

moved." This agrees with panentheism, which admits a

plurality of active agents within the reality of the su-

preme agent.

The medieval tradition, following Aristotle's wisdom
in this, admitted that—at least in all cases apart from

God—to know something is one thing; to determine or

make it is quite another. If this applies to God, there is

no absurdity in holding that God knows and in that

sense includes all things but does not fully determine

their actions. Panentheism avoids both extreme mo-

nism and extreme pluralism, and it does this, it claims,

without obvious paradox. Indeed, it sees in extremes a

chief source of philosophical paradox. Also, since God
does not determine all, the problem of evil is less for-

midable for panentheism than for either classical

theism or pantheism as usually formulated. For, as one

can see in Augustine, Thomas Aquinas, and many oth-

ers, classical theism was always tempted by—and, in

the case of the early American theologian Jonathan Ed-

wards, frankly adopted—theological determinism.

The possible ideas of God and the created world can

be classified with a precision not customary in the past

by using the "modal" concepts of necessity and contin-

gency. Classical theism contrasts the contingency of the

world (meaning that it might not have existed as it ac-

tually does) with the necessary existence of God, who,

it is held, could not have failed to exist. In table 1 it is

assumed that both God and a world exist. Also assumed

is that God is a religious term, in that it is appropriate

to speak of worshiping, serving, and loving God with all

one's rnind, heart, soul, and strength.

Let N stand for necessity in God, C for contingency in

God; let n and c stand for the same in creatures. Also

let > mean that God includes the creatures and > mean
that God does not include the creatures. In views 4 and

6 the question mark instead of the inclusion symbol

means that, so far as the table goes, it is indefinite what

contingent things God, as a wholly contingent being,

does or does not include.

View 1 has been long and widely held; view 9 has re-

cently become important. View 1 consists of the view

that God, who is wholly necessary, does not include the

creatures, who are wholly contingent. View 9 refers to

the belief that God (in different respects, otherwise

there would be contradiction) is necessary and also con-

tingent and that God includes the creatures, who, in dif-

ferent respects, are contingent and necessary.

The reversal of the order of NC and en (3, 6, 7, 8, 9)

symbolizes the greater importance of necessity in God
and of contingency in creatures. God, except according

to views 4, 5, and 6, exists necessarily but may also (7,

8, 9) have some qualities that might have been other-

wise. In contrast, a particular creature, according to six

of the views (1, 3, 4, 6, 7, and 9), exists contingently. The

n in en (third row) is best taken to mean only that there

must be some creatures or other. The C standing alone

(column II) symbolizes that God might not have existed

Table 1. Modal Table of Views of God and the Creatures

I II III

(1) N > c

(2) N > n

(3) N > en

(4) C ? c

(5) O n

(6) C ? en

(7) NO c

(8) NO n

(9) NC > en
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at all. The c alone (first row) means that there might

have been no creatures at all, while n alone (second

row) means that the creatures are entirely necessary.

The two definite noninclusions (1, 3) result from the

law of modal logic according to which there can be

nothing contingent in the wholly necessary. Three defi-

nite inclusions (2, 5, and 8) express the modal law that

the necessary is in everything. The inclusions in views

7 and 9, although not required by modal logic, are per-

mitted by it and, because of the paradox of putting the

known outside the all-inclusive and infallible knowl-

edge, are appropriate.

In column I are the three views that take God to be

wholly necessary. Classical theism is expressed in view

1; classical pantheism in view 2. View 3 was held by

Aristotle. The views that take God to be wholly contin-

gent (column II) include what is usually meant by a "fi-

nite God," one entirely without any necessary, absolute,

eternal, infinite, or self-sufficient aspect; this is the view

held by Charles Renouvier, John Stuart Mill, William

James, and others. (John Hick would be among these,

except for his attempt to find a meaning for the divine

preeminence that implies eternal existence and a nec-

essary support for other existing things but is compati-

ble with the possibility that God might not have ex-

isted.) Column III shows the modal possibilities for

allowing in God a contrast between necessary and con-

tingent qualities.

Classical pantheism, view 2, derives an advantage

from the laws of modal logic, which do not allow a

wholly necessary God to include the creatures if they

are (even in part) contingent, but do require such a de-

ity to include the creatures if they are wholly necessary.

Thus classical pantheism has no problem on this score;

but classical theism (in its usual N, c form) does, since

it attributes omniscience to God. Precisely for this rea-

son, Spinoza was scornful of classical theism. He was

its first severe critic, although Aristotle would have pre-

ceded him had classical theism been known in his time.

The fact that the three views in column I were the

chief forms of belief during the first two millennia after

Plato may be explained in two ways. First, views 1 and

2 are the simplest of the nine views, except for 4 and 5,

which reduce God to a mere accident of existence, a

"fetish" according to Charles S. Peirce. Second, views 1

and 3 have an advantage over 2 and 4 in that they

honor the principle of contrast (Wittgenstein), or polar-

ity (Morris Cohen), which says that one pole of an ulti-

mate contrast, such as necessary-contingent, has mean-

ing only because the other does and that both must

apply to reality if either does. Where all is necessary or

all is contingent, both concepts lose their distinctive

meanings. Hegel had a similar idea. Yet the paradox of

an all-inclusive knowledge possessed by a non-all-

inclusive being favors view 2, classical pantheism, as

against view 1 . Thus is explained the recurring opposi-

tion between first the Stoics, then Spinoza, and then the

German theologian Schleiermacher on the one hand

and the countless classical theists on the other. Al-

though views 1 and 2 are perhaps the two simplest re-

ligious doctrines that can be made plausible, each has

advantages and serious disadvantages when compared

with the other. For several centuries, however, the de-

terminism of early modern (Newtonian) science favored

view 2.

The unpopularity of view 3 is readily accounted for.

It lacks the simplicity of 1 and 2, and it either, with

Aristotle and Gersonides (Levi ben Gershom, 1288-

1344), denies concrete knowledge to God or shares, with

view 1 , the paradox of the wholly necessary God know-

ing something contingent—whether contingent in all or

only some respects does not alter this difficulty.

(Knowledge of a contingent aspect of something must

itself have a contingent aspect. If proposition p is con-

tingent, it could have been false, and then there would

have been no such knowledge as knowledge-that-p.)

Aristotle, by clear implication, held view 3 but saw

that he must pay the price of denying concrete worldly

knowledge to God. The Scholastics and some of the

Jewish and Islamic thinkers refused to pay this price

yet insisted on the knowledge; but, as Spinoza saw, they

failed to pay the equally obligatory logical price of that

decision—either by admitting contingency in God as

well as in the world (as the Italian Fausto Sozzini later

did) or by affirming the sheer necessity of the world (as

Spinoza and the Stoics did). Modal law excludes divine

cognition from views 1 and 3; both the principle of

modal contrast and the need to admit real freedom

(therefore contingency) in God and the creatures render

view 2 problematic; some would say impossible.

If we eliminate column II as dishonoring deity by

making it wholly contingent, we have left column III.

View 8 seems absurd—if there is any contingency at all,

there must be some in the creatures. View 7 agrees with

view 1, or classical theism, that God must be free not

only to decide among different kinds of worlds but also

to decide upon no world. Yet what good, one may ask,

is this freedom to create nothing? Is not anything better

than nothing? "Being as such is good" was a traditional

doctrine, from Plato down. Why should one suppose it

exalts divine power to think of it as capable of creating

nothing as well as of creating something? This is an-

other paradox of classical theism. So we are left with 9

as the view that retains the advantages of the others
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without their disadvantages. Clearly the five positive

ideas of the table are all present in 9 and only in 9. Wil-

mon Sheldon, like Leibniz (both classical theists), held

that the mistakes of philosophers were in what they de-

nied, not in what they asserted. If so, it is view 9 that

should be preferred. It symbolizes the modal structure

of panentheism, or (as I call my version) neoclassical

theism.

Besides the polarity of necessary-contingent, there are

other ultimate contrasts that play similar roles: abso-

lute-relative, infinite-finite, eternal-temporal, potential-

actual, abstract-concrete, object-subject. Each of these

yields a set of nine views subject to similar laws, except

that while there are modal logics, there are no worked-

out logics for the other polarities, although in my writ-

ings there are informal indications of what the logics

would be like. The ninth combination, I hold, is logi-

cally favored for all pairs of universal contraries. If this

is so, the American philosopher E. S. Brightman (1884-

1952) did well to use the phrases "finite-infinite" and

"temporal-eternal" of God.

If the N and the C in NC, or if infinite and finite, were

to be applied to God in the same respect, column III

would represent self-inconsistent views. But this is not

the intention. Whitehead, for example, makes this clear

by distinguishing the "primordial" and the "conse-

quent" natures of God, describing the former as ab-

stract, absolute, infinite, and strictly eternal and the lat-

ter as concrete, relative (dependent), finite, and "in a

sense temporal." The two natures form one being by the

"ontological," or "Aristotelian," principle that abstract

entities are real only in the concrete. By no logical rule

can view 9 be declared contradictory simply because

the same being is assigned characters that would be

contradictory if both were on the same level of abstract-

ness or concreteness.

Historically, classical theism has been represented by

Philo Judaeus (Jewish theologian of the first century

ce), Augustine, Anselm, al-Ghazali (Islamic theologian,

1058-1111), Thomas Aquinas, and countless other scho-

lastics. More recently, Calvin, Luther, Descartes, Leib-

niz, Kant (in his Ethics), and the Americans Jonathan

Edwards and Wilmon Sheldon—the list could be very

long—have been in this tradition.

In this century classical pantheism has been losing

ground. Its universal necessity is a doctrine of Brand

Blanshard, but Blanshard is not a theist in any clear

sense. F. H. Bradley, by one interpretation, was a

pantheist (see W. L. Reese's article on Bradley in the

Dictionary of Religion and Philosophy, 1980). Josiah

Royce could also be so classified. His deity is inclusive

and all-knowing, and he says that relations are univer-

sally and exclusively internal or essential to their terms,

which implies universal necessity; however, the impli-

cation is never clearly admitted in so many words, as it

is by Blanshard, who was influenced by Royce. Royce's

favorite pupil, W. E. Hocking was a panentheist or a

neoclassical theist, although he did not spell out the

matter so clearly as some do.

Plato's theism has been rather poorly understood.

Plato affirms self-determination ("self-motion") of those

creatures that have souls and by implication also con-

ceives the all-inclusive World Soul as self-moved. This

implies some contingency in God and the world. As for

necessity, Plato never suggests that not existing or not

having a world was a possibility for God. In the 77-

maeus he speaks of two gods, the eternal God, the Demi-

urge or Creator, and "the God that was to be," the

World Soul. There are hints that the Demiurge is a

mythical figure, but the World Soul, with its cosmic

body, seems intended more literally. The Plato scholar

Francis M. Cornford suggests that the World Soul is the

actual deity (Ronald Levinson says "Plato's real God")

while the Demiurge is only an abstract aspect of the

World Soul, its eternal envisagement of the form of the

Good, according to which it acts creatively. In this

interpretation, which might have somewhat surprised

Plato, he can be considered the first panentheist. The

Neoplatonists, however, including Plotinus, seem too

unclear to be usefully classified. Their emanations from

the One are apparently outside it and, as in classical

theism, contribute nothing to it; and the World Soul is

held less real than the One. Yet we are not told that the

emanations might not have taken place or are contin-

gent.

For two thousand years Plato's suggestion of a soul-

and-body structure in God was ignored (or misunder-

stood), first by Aristotle and Plotinus and then by the

Scholastics. More recently it was underestimated even

by Whitehead. But about 1600 the heretical doctrine

Socinianism, named for its founder, Socinus, proposed

that God does not know or determine our decisions eter-

nally (they are not eternally there to be known); rather,

God knows them only as or after they occur. By making

free decisions, we give divine knowledge new content

and thus change God. Socinus may not have held that

divine knowledge includes the things known, but he

might as well have. At any rate his view conforms to

NC, en. A Socinian theologian defined the eternity of

God in modal terms, "God is eternal in that he cannot

not exist." This was a deliberate avoidance of the well-

known medieval doctrine that God is immutable and

impassable (meaning that no creature can influence

God). This momentous event of three centuries ago—the
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rejection of a central doctrine of classical theism, a re-

jection made on behalf of the self-motion, or freedom,

of souls—was passed over by historians and scholars

until recently. It is still not to be found in encyclopedias

and histories. Only a German book on Socinianism (by

Otto Fock) tells the story.

The term pantheism goes back to the English writer

John Toland (1670—1722), and the term panentheism to

the German philosopher K. F. Krause (1781-1832), a

student of Hegel and Fichte. Krause thought of the deity

as a divine organism inclusive of all lesser organisms.

He said that God is more than and includes nature and

man. Consciously or not, he was to some extent return-

ing to Plato's Timaeus. Toland coined the word panthe-

ist and held that the universe is God. Similarly, Spinoza

had spoken of "God or nature." There seems no evi-

dence that either Toland or Krause had much influence

on later doctrines, apart from funishing a label; they

were minor figures in the history of thought. Oddly

enough, Krause 's chief influence was in Spain.

Hegel (1770-1831) must be regarded as a panentheist

if he is any definite kind of theist. He holds that con-

traries must be united to express truth, and he uses

both terms, necessity and contingency. Yet, what pre-

cisely he means by these is difficult to determine. He
certainly holds that the unity of necessary and contin-

gent, infinite and finite, universal and particular, is the

truth of both. But how the unity is to be described is

the problem. On this issue Hegel is, for me, unclear.

Friedrich Schelling (1775-1854), Hegel's fellow student

at Tubingen, in his later writings seems a panentheist

in a clearer, more definite sense than Hegel, although

he is still not notably clear. He did affirm change and

freedom of both God and creatures and certainly did

not regard either the creator or the existence of some

created order as merely contingent.

After Schelling, the German physicist, psychologist,

and philosopher G. T. Fechner (1801-1887) developed a

rather neat system that easily fits CN > en: both God
and creatures have some freedom; both face an open fu-

ture; and there is no suggestion that God exists contin-

gently or could have lacked creatures. (Here is an un-

usually clear case of the ninth view.) As with Socinus,

most scholars gave no heed. In France, however, Jules

Lequier (1814-1862), aware of the Socinians, took free-

dom as his "first principle," addressing God thus: "Thou

hast created me creator of myself." In this he antici-

pated Whitehead's "self-created creature." Of course Le-

quier had no such idea as that the divine existence was

a mere logical accident, nor did he imply divine free-

dom to have no creatures at all. He also clearly affirmed

that our decisions make a difference to God, that they

"make a spot in the absolute." That the deity includes

the creatures in knowing them is not clearly stated, but

it seems to be implied.

In Italy Bernardino Varisco (1850-1933) affirmed

some freedom of indeterminacy for every creature

(which Plato, Socinus, Lequier, and, probably, Hegel

had not done) and affirmed that God includes the crea-

tures. Varisco also held that every creature is sentient:

there is no dead, mindless matter. This only Fechner, of

the previous European writers in this tradition, had

proposed. In America Charles S. Peirce (1839-1914) also

(after about 1880) asserted that every creature has some

freedom and sentience, that chance, or piecemeal con-

tingency, is pervasive in nature, and that the future is

partly indeterminate, not simply for our knowledge but

in reality. He accepted the characterization of God as

the "necessary being" but was not satisfied with the un-

qualified description of God as eternal or immutable.

He did not believe that our thoughts about God could

be made very precise and hence left his theological

ideas somewhat indefinite and not altogether consis-

tent. But, if he had a definite position, it could only be

the ninth view.

Alfred North Whitehead (1861-1947), an English

mathematician, logician, physicist, and philosopher

who moved to America in 1924, soon thereafter devel-

oped a comprehensive metaphysical system, clearly

theistic, and, in most respects, clearly a panentheism.

The polar principle, which in application to God may
be called "dual transcendence," is, as already remarked,

quite clear in his writing (apart from the label, which is

an invention of mine). His "category of the ultimate,"

creativity, implies universal freedom, with an open fu-

ture even for God. Sentience, or "feeling," is taken as

universal (from atoms to people), and God is character-

ized as "the unification of all things" (in the divine "con-

sequent nature"). Although the divine existence is not

said to be necessary, still, since God as primordial is

taken as the necessary seat of the "pure potentials"

without which nothing would even be possible, what

"the possibility of the divine nonexistence" could mean

is not apparent.

Whitehead's remarkable saying "Every creature tran-

scends God" I take to mean that the becoming of the

creature is not divinely determined and that, until the

becoming is accomplished, the creature is not yet pre-

hended by, and thus taken into, the divine conscious-

ness, thereby enriching the latter.

I have tried to draw out, clarify, and systematize the

entire development as sketched above. Whitehead was

somewhat aware of the partial Platonic precedent, but

he may have had little or no knowledge of some of the
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others. Besides using Krause's panentheism for my
view, I also call it neoclassical theism. I give many ar-

guments for this form of theism, including six theistic

proofs, arguments that are convincing for those who ac-

cept the premises on which they are based.

Paul Weiss (b. 1901) seems a panentheist of some

kind, since he affirms human freedom and says that, in

prayer, both God and the worshiper are transformed.

He implies that deity is a unity somehow inclusive of

all things so far as they are good. He does not say that

God is wholly necessary or that the world is wholly con-

tingent. John Findlay (b. 1903) is similarly heretical

from the classical standpoint. W. P. Montague (1873-

1963) and J. E. Boodin (1869-1950) are among the re-

cent American nonclassical theists more or less close to

panentheism.

The old issues have been partly left behind. The mere

contrasts—necessary versus contingent, infinite versus

finite, absolute versus relative, or even eternal versus

temporal—no longer serve to define deity. Divine love

must be sensitive to the weal and woe of the creatures

and far from a purely independent, self-sufficient, unrel-

ative, mere absolute. Paul Tillich (1886-1965) was no

classical theist, and, in the third volume of his System-

atic Theology (3 vols., 1951-1963), he admits that the

creatures contribute to the divine life. This had already

been said by Nikolai Berdiaev (1874-1948), who called

himself a "mystical pantheist" but spoke of a "divine

time" and of creaturely freedom undetermined by God.

He was essentially a panentheist, except that, like Til-

lich, he thought that theological truth cannot be stated

literally. Schubert Ogden (b. 1928), a theologian who
defends panentheism, partly agrees with Tillich and

Berdiaev about the irreducibly symbolic, or nonliteral,

functioning of religious language.

Among living philosophers whom I know at all well,

the nearest to a classical theist is the logician Richard

M. Martin, who holds that all truth is timelessly known
to God. Yet since Martin (together with the influential

logician W. V. O. Quine, b. 1908) thinks that modal con-

cepts are an affair of our language rather than of the

nature of things, it is hard to classify his doctrine in

modal terms.

The nine views in our modal table do not exhaust pos-

sible beliefs about God or the extraordinary, supreme

reality. Various forms of atheism, for example, have

been omitted. An important omitted view is that the su-

preme reality is the only reality: what may seem to us

nonsupreme, ordinary realities are only appearances of

the supreme reality, appearances that we in ignorance

wrongly take as realities. To the questions "To whom do

the appearances appear?" and "Who wrongly takes

them as more than mere appearances?" the reply of

some seems to be that the questions, too, are wrong or

ignorant. Really, there are no wrongly thinking reali-

ties, only the one utterly good and real absolute, or

brahman. This is the extreme version of Hinduistic

monism, called Advaita Vedanta (advaita means "non-

dual"; Vedanta refers to the Vedas, ancient hymns and

other sacred documents of Hinduism.) Its greatest for-

mulator was Sarikara (788-820).

That the doctrine makes sense is more than most

Westerners can see and also more than many Hindus

—

Ramanuja (eleventh century) and Aurobindo Ghose

(1872-1950), for example—can or could see. But it has

had countless adherents. The Bhagavadgita is indefinite

or ambiguous on the relationship between advaita (also

called "acosmism," implying the unreality of the cos-

mos) and pantheism or panentheism. Together with

Robert Whittemore, a contemporary American philoso-

pher who went to India to inquire into the matter, I

consider that the Bhagavadgita can equally well be in-

terpreted panentheistically as acosmically.

Medieval Islam was classically theistic, with an even

greater tendency to deny or belittle creaturely freedom.

Yet a great poet in what is now Pakistan, Muhammad
Iqbal (1877-1938), a disciple of Henri Bergson, accepted

the ideas of a divine becoming and of creaturely

freedom.

One branch of Hinduism, the Bengali school, may, ac-

cording to some of its representatives, be close to the

neoclassical view. For example, it has been reported

that a disciple of the school's founder, Jiva Goswami,

said, "God, although perfect in love, [yet] grows without

ceasing." There seems to be no sharp contradiction be-

tween this Indian view and Whiteheadian or (in many
respects, at least, the same) Hartshornean theology.

Buddhism appears superficially to be entirely non-

theistic. It is certainly not classically theistic, with real-

ities outside the supreme reality. In certain forms of

Mahayana Buddhism in China, there is some movement
toward classical pantheism (the Hua-yen tradition of

Fa-tsang, 643-712). In Theravada Buddhism (in Burma,

Sri Lanka, and Thailand), there is nothing like theism,

although the tendency to deify the Buddha seems to

haunt all Buddhism. Whitehead spoke of "the diffuse

God of Buddhism," but the standard theism of the me-

dieval or Renaissance West is simply not to be found in

Buddhism.

Confucianism was vaguely theistic but hardly further

classifiable in Western terms. To relate Taoism

to pantheism or panentheism would be even more

difficult.

A sharply formulated doctrine of determinism, theo-
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logical or otherwise, is a largely Western affair. (The

idea of karman suggests it, but vaguely.) So is a sharply

formulated doctrine of timeless omniscience, as in clas-

sical theism. Plato and Aristotle did not have it. Classi-

cal theism (which many scholars say is not biblical) is

a largely Western (or Near Eastern) invention of the

first Christian centuries. Perhaps Madhva (1197-1276)

in India most nearly resembles scholastic theology.

So far, almost nothing has been said about the saying

"God is love." Whitehead says that God "prehends" the

creatures; since he defines prehension (so far as the pre-

hended entity is concrete) as "feeling of feeling" and

also as "empathy," which can be taken as the universal

kernel of love, he is saying that God (in "perfect" or un-

surpassable fashion) feels the feelings of all. What is

that but to say that God (in the best possible sense)

loves all? Precisely this is the final meaning of neoclas-

sical theism. The idea of divine love is biblical for Jews

and Christians, is far from unknown to Muslims and

Hindus, and is, perhaps, not so alien to Buddhists as

some may think.

The long reign of classical theism and the consider-

able appeal (for shorter periods of time and to more

limited groups) of classical pantheism have, perhaps,

not been adequately explained in this essay. Many ar-

guments for one or another of these views have been

omitted, partly because of space limitations and partly,

no doubt, from bias, as have some objections that par-

tisans of other views could make to neoclassical theism,

or, as it is called by some, "process theism." But then,

many arguments for the neoclassical and against the

classical views have also been omitted. For these defi-

ciencies, further research by the reader is the only

remedy.

[Many of the historical figures and philosophers men-

tioned herein are the subjects of independent entries. For

further discussion of the theoretical issues outlined in this

entry, see Theism; Monism; and Attributes of God.]
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PAPACY. The papacy is the central governing institu-

tion of the Roman Catholic church under the leadership

of the pope, the bishop of Rome. The word papacy (Lat.,

papatus) is medieval in origin and derives from the

Latin papa, an affectionate term for "father."

The Early Period. This era, extending from the bib-

lical origins of Christianity to the fifth century, was

marked by the ever-increasing power and prestige of

the bishop of Rome within the universal church and the

Roman empire.

Scriptural foundation. Traditional Roman Catholic

teaching holds that Jesus Christ directly bestowed upon

the apostle Peter the fullness of ruling and teaching au-

thority. He made Peter the first holder of supreme

power in the universal church, a power passed on to his

successors, the bishops of Rome. (See table 1 .) Two bibl-

ical texts are cited to substantiate this claim. In Mat-

thew 16:18 there is the promise of Jesus: "You are

Peter, and on this rock I will build my church, and the

gates of Hades shall not prevail against it." In John

21:15-16, this promise is fulfilled in the admonition of

Jesus to Peter: "Feed my lambs. . . . Look after my
sheep." Modern Roman Catholic biblical scholars af-

firm the genuine authority of Peter among the Twelve

but make the following observations: there is no New
Testament evidence that Peter was ever a bishop or lo-

cal administrator of any church (including Rome and

Antioch); there is no direct biblical proof that Jesus es-

tablished the papacy as a permanent office within the

church; but there is other cogent evidence that Peter ar-

rived in Rome late in his life and was martyred and

buried there.

Catholic scholars insist, however, that even though

the idea of an abiding Petrine ministry is not explicitly

found in scripture, it is not contrary to the biblical tra-

dition and indeed is implicitly rooted in it. Peter had a

preeminent role in the New Testament, where he is de-

scribed as the most prominent apostolic witness and

missionary among the Twelve. He is the model of the
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shepherd-pastor, the receiver of a special revelation,

and the teacher of the true faith. Gradually Christians,

through the providential direction of the Holy Spirit,

recognized the papacy, the office of headship in the

church, to be the continuation of that ministry given by

Christ to Peter and exercised through the historic Ro-

man episcopate. Although other Christian scholars

would accept many of these conclusions, they would

generally deny the Roman Catholic belief that the pa-

pacy is an absolutely essential element of the church.

First three centuries. The early Christian churches

were not organized internationally. Yet Rome, almost

from the beginning, was accorded a unique position,

and understandably so: Rome was the only apostolic

see in the West; it was the place where Peter and Paul

were martyred; and it was the capital of the empire.

Ignatius of Antioch, in his letter to the Romans (c. 1 10),

called the Roman church the church "presiding in love"

(4.3), and Irenaeus, in his Against Heresies (c. 180), re-

ferred to its "more imposing foundation" (3.3.2). Al-

though these controverted texts may not be a proof of

Roman primacy, they at least indicate the lofty stature

of the see of Rome.

The exact structure of the very early Roman church

is not known, but it seems that by the middle of the

second century monepiscopacy (the rule of one bishop)

was well established. The memory of Peter was kept

alive in Rome, and its bishops were often involved in

the affairs of churches outside their own area. Clement

I (c. 90-c. 99), for example, sent a letter from the church

of Rome to the church of Corinth to settle a dispute over

the removal of several church officials. Victor I (c. 189—

c. 198) sought, under threat of excommunication, to im-

pose on the churches of Asia Minor the Roman custom

for the celebration of Easter. Finally, Stephen I (254-

257) reinstated two Spanish bishops who had been de-

posed by their colleagues and also decided, contrary to

the custom in Syria and North Africa, that repentant

heretics did not have to be rebaptized. Although Cyp-

rian, bishop of Carthage (d. 258), objected to Stephen's

decisions, he was able to call Rome the "principal

church" (letter 59, addressed to Cornelius, bishop of

Rome) and to insist that for bishops to be legitimate

they must be in communion with Rome.

The bishops of Rome in the third century claimed a

universal primacy, even though it would be another 150

years before this idea was doctrinally formulated. Rome
attracted both orthodox and heterodox teachers—some

to have their views heard, others to seek confirmation.

More and more, the bishop of Rome, either on his own
initiative or by request, settled doctrinal and disciplin-

ary disputes in other churches. Roman influence was

felt as far away as Spain, Gaul, North Africa, and Asia

Minor. The see of Peter was looked upon as the guaran-

tor of doctrinal purity even by those who found fault

with its leadership.

Fourth and fifth centuries. With the Edict of Milan

(313) the empire granted toleration of all religions and

allowed Christians to worship freely. This policy ended

the era of persecution, increased the number of Chris-

tians, and shaped the institutional development of the

papacy. Once Emperor Constantine decided to move the

seat of the empire to Constantinople in 324, the papacy

began to play a larger role in the West. By the time

Christianity became the official religion of the empire

in 381, several popes were already affirming papal pri-

matial authority. The critical period in the doctrinal

systematization of Roman primacy took place in the

years between Damasus I (366-384) and Leo I (440-

461). In that period, the popes explicitly claimed that

the bishop of Rome was the head of the entire church

and that his authority derived from Peter.

Damasus I, the first pope to call Rome the apostolic

see, made Latin the principal liturgical language in

Rome and commissioned Jerome to revise the old Latin

version of the New Testament. At the Council of Rome
(382), he declared that the primacy of the bishop of

Rome is based on continuity with Peter. He deposed

several Arian bishops. His successor, Siricius (384-399),

whose decretal letters are the earliest extant, promoted

Rome's primatial position and imposed his decisions on

many bishops outside Italy.

It was Leo I, the first of three popes to be called the

Great, who laid the theoretical foundation of papal pri-

macy. Leo took the title Pontifex Maximus, which the

emperors no longer used, and claimed to possess the

fullness of power (plenitudo potestatis). Governing the

church through a tumultuous period of barbarian inva-

sions and internal disputes, he relentlessly defended the

rights of the Roman see. He rejected Canon 28 of the

Council of Chalcedon (451), which gave the bishop of

New Rome (Constantinople) privileges equal to those of

the bishop of Old Rome and a rank second only to that

of the pope. A favorite theme for Leo was the relation-

ship between Peter and the pope. This idea had been

advanced by earlier popes, but Leo elaborated it, in his

sermons calling himself "Peter in Peter's see" (2.2) and

his "unworthy heir" (3.4). Thus, as he noted, a particu-

lar pope may be sinful, but the papacy as such still re-

tains its Petrine character. The Leonine distinction be-

tween person and office has proved to be of immense

value and has helped the papacy survive unsuitable

popes. Leo believed that Peter's successors have "the

care of all the churches" (Sermons 3.4), and he exercised

his authority over Christian churches in Italy, Africa,

and Gaul. The Western Roman empire ended in 476.
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Table 1. The Popes. A Roman numeral in parentheses after a pope's name indicates differences in the historical sources. The

names of the antipopes and their dates are given in brackets. The first date for each pope refers to his election; the second date

refers to his death, deposition, or resignation. Dates for the first two hundred years are uncertain. Abbreviations: Bl. = Blessed;

St. = Saint.

Name Dates Name Dates

St. Peter ?-64/7 St. Hormisdas 20 Jul. 514-6 Aug. 523

St. Linus 64/7-79? St. John I 13 Aug. 523-18 May 526

St. Anacletus (Cletus) 797-90/2 St. Felix IV (III) 12 Jul. 526-22 Sep." 530

St. Clement I 90/2-99/101 Boniface II 22 Sep. 530-17 Oct. 532

St. Evaristus 99/101-107? [Dioscorus] [22 Sep.-14 Oct. 530]

St. Alexander I 1077-116? John II 2 Jan. 533-8 May 535

St. Sixtus I 116?-125? St. Agapitus I 13 May 535-22 Apr. 536

St. Telesphorus 125?-136? St. Silverius 1 Jun. 536-11 Nov. 537

St. Hyginus 136?- 140/2 Vigilius 29 Mar. 537-7 Jun. 555

St. Pius I 140/2-154/5 Pelagius I 16 Apr. 556-4 Mar. 561

St. Anicetus 154/5-166? John III 17 Jul. 561-13 Jul. 574

St. Soter 166?-174? Benedict I 2 Jun. 575-30 Jul. 579

St. Eleutherius 174?-189? Pelagius II 26 Nov. 579-7 Feb. 590

St. Victor I 189?-198? St. Gregory I, the Great 3 Sep. 590-12 Mar. 604

St. Zephyrinus 1987-217? Sabinian 13 Sep. 604-22 Feb. 606

St. Callistus I 2177-222 Boniface III 19 Feb.- 12 Nov. 607

[St. Hippolytus] [2177-235] St. Boniface IV 25 Aug. 608-8 May 615

St. Urban I 222-230 St. Deusdedit (Adeodatus I) 19 Oct. 615-8 Nov. 618

St. Pontian 21 Jul. 230-28 Sep. 235 Boniface V 23 Dec. 619-25 Oct. 625

St. Anterus 21 Nov. 235-3 Jan. 236 Honorius I 27 Oct. 625-12 Oct. 638

St. Fabian 10 Jan. 236-20 Jan. 250 Severinus 28 May-7 Aug. 640

St. Cornelius Mar. 251-Jun. 253 John IV 24 Dec. 640-12 Oct. 642

[Novatian] [251-2587] Theodore I 24 Nov. 642-14 May 649

St. Lucius I 25 Jun. 253-5 Mar. 254 St. Martin I July 649-16 Sep. 655

St. Stephen I 12 May 254-2 Aug. 257 St. Eugene I 10 Aug. 654-2 Jun. 657

St. Sixtus II 30 Aug. 257-6 Aug. 258 St. Vitalian 30 Jul. 657-27 Jan. 672

St. Dionysius 22 Jul. 259-26 Dec. 268 Adeodatus II 11 Apr. 672-17 Jun. 676

St. Felix I 5 Jan. 269-30 Dec. 274 Donus 2 Nov. 676-11 Apr. 678

St. Eutychian 4 Jan. 275-7 Dec. 283 St. Agatho 27 Jun. 678-10 Jan. 681

St. Gaius (Caius) 17 Dec. 283-22 Apr. 296 St. Leo II 17 Aug. 682-3 Jul. 683

St. Marcellinus 30 Jun. 296-25 Oct. 304 St. Benedict II 26 Jun. 684-8 May 685

St. Marcellus I 27 May 308-16 Jan. 309 John V 23 Jul. 685-2 Aug. 686

St. Eusebius 18 Apr.-17 Aug. 309 Conon 21 Oct. 686-21 Sep. 687

St. Miltiades 2 Jul. 311-11 Jan. 314 [Theodore] [687]

St. Sylvester I 31 Jan. 314-31 Dec. 335 [Paschal] [687]

St. Mark 18 Jan.-7 Oct. 336 St. Sergius I 15 Dec. 687-8 Sep. 701

St. Julius I 6 Feb. 337-12 Apr. 352 John VI 30 Oct. 701-11 Jan. 705

Liberius 17 May 352-24 Sep. 366 John VII 1 Mar. 705-18 Oct. 707

[Felix II] [355-22 Nov. 365] Sisinnius 15 Jan.-4 Feb. 708

St. Damasus I 1 Oct. 366-1 1 Dec. 384 Constantine 25 Mar. 708-9 Apr. 715

[Ursinus] [366-367] St. Gregory II 19 May 715-11 Feb. 731

St. Siricius 15 Dec. 384-26 Nov. 399 St. Gregory III 18 Mar. 731-Nov. 741

St. Anastasius I 27 Nov. 399-19 Dec. 401 St. Zachary 10 Dec. 741-22 Mar. 752

St. Innocent I 22 Dec. 401-12 Mar. 417 Stephen (II) 23-25 Mar. 752

St. Zosimus 18 Mar. 417-26 Dec. 418 Stephen II (III) 26 Mar. 752-26 Apr. 757

St. Boniface I 28 Dec. 418-4 Sep. 422 St. Paul I 29 May 757-28 Jun. 767

[Eulalius] [27 Dec. 418-419] [Constantine II] [28 Jun. 767-769]

St. Celestine I 10 Sep. 422-27 Jul. 432 [Philip] [31 Jul. 768]

St. Sixtus III 31 Jul. 432-19 Aug. 440 Stephen HI (IV) 7 Aug. 768-24 Jan. 772

St. Leo I, the Great 29 Sep. 440-10 Nov. 461 Adrian I 1 Feb. 772-25 Dec. 795

St. Hilary 19 Nov. 461-29 Feb. 468 St. Leo III 26 Dec. 795-12 Jun. 816

St. Simplicius 3 Mar. 468-10 Mar. 483 Stephen IV (V) 22 Jun. 816-24 Jan. 817

St. Felix III (II) 13 Mar. 483-1 Mar. 492 St. Paschal I 25 Jan. 817-11 Feb. 824

St. Gelasius I 1 Mar. 492-21 Nov. 496 Eugene II Feb. 824-Aug. 827

Anastasius II 24 Nov. 496-19 Nov. 498 Valentine Aug.-Sep. 827

St. Symmachus 22 Nov. 498-19 Jul. 514 Gregory IV 827-Jan. 844

[Lawrence] [498; 501-505] [John] [Jan. 844]
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Table 1. The Popes, (cont.)

Name Dates Name Dates

Sergius II Jan. 844-27 Jan. 847 Alexander II 1 Oct. 1061-21 Apr. 1073

St. Leo IV Jan. 847-17 Jul. 855 [Honorius II] [28 Oct. 1061-1072]

Benedict III Jul. 855-17 Apr. 858 St. Gregory VII 22 Apr. 1073-25 May 1085

[Anastasius] [Aug.-Sep. 855] [Clement III] [26 Jun. 1080-8 Sep. 1100]

St. Nicholas I, the Great 24 Apr. 858-13 Nov. 867 Bl. Victor III 24 May 1086-16 Sep. 1087

Adrian II 14 Dec. 867-14 Dec. 872 Bl. Urban II 12 Mar. 1088-29 Jul. 1099

John VIII 14 Dec. 872-16 Dec. 882 Paschal II 13 Aug. 1099-21 Jan. 1118

Marinus I 16 Dec. 882-15 May 884 [Theodoric] [1100]

St. Adrian III 17 May 884-Sep. 885 [Albert] [1102]

Stephen V (VI) Sep. 885-14 Sep. 891 [Sylvester IV] [18 Nov. 1105-1111]

Formosus 6 Oct. 891-4 Apr. 896 Gelasius II 24 Jan. 1118-28 Jan. 1119

Boniface VI Apr. 896 [Gregory VIII] [8 Mar. 1118-1121]

Stephen VI (VII) May 896-Aug. 897 Callistus II 2 Feb. 1119-13 Dec. 1124

Romanus Aug .-Nov. 897 Honorius II 15 Dec. 1124-13 Feb. 1130

Theodore II Dec. 897 [Celestine II] [Dec. 1124]

John IX Jan. 898-Jan. 900 Innocent II 14 Feb. 1130-24 Sep. 1143

Benedict IV Jan. 900-Jul. 903 [Anacletus II] [14 Feb. 1130-25 Jan. 1138]

LeoV Jul.-Sep. 903 [Victor IV] [Mar.-29 May 1138]

[Christopher] [Jul. 903-Jan. 904] Celestine II 26 Sep. 1143-8 Mar. 1144

Sergius III 29 Jan. 904-14 Apr. 91

1

Lucius II 12 Mar. 1144-15 Feb. 1145

Anastasius III Apr. 911-Jun. 913 Bl. Eugene III 15 Feb. 1145-8 Jul. 1153

Lando Jul.913-Feb. 914 Anastasius IV 12 Jul. 1153-3 Dec. 1154

JohnX Mar. 914-May 928 Adrian IV 4 Dec. 1154-1 Sep. 1159

Leo VI May-Dec. 928 Alexander III 7 Sep. 1159-30 Aug. 1181

Stephen VII (VIII) Dec. 928-Feb. 931 [Victor IV] [7 Sep. 1159-20 Apr. 1164]

John XI Feb.931-Dec. 935 [Paschal III] [26 Apr. 1164-20 Sep. 1168]

Leo VII 3 Jan. 936-13 Jul. 939 [Callistus III] [Sep. 1168-29 Aug. 1178]

Stephen VIII (IX) 14 Jul. 939-Oct. 942 [Innocent III] [29 Sep. 1179-1180]

Marinus II 30 Oct. 942-May 946 Lucius III 1 Sep. 1181-25 Sep. 1185

Agapetus II 10 May 946-Dec. 955 Urban III 25 Nov. 1185-20 Oct. 1187

John XII 16 Dec. 955-14 May 964 Gregory VIII 21 Oct.-17 Dec. 1187

Leo VIII 4 Dec. 963-1 Mar. 965 Clement III 19 Dec. 1187-Mar. 1191

Benedict V 22 May-23 Jun. 964 Celestine HI 30 Mar. 1191-8 Jan. 1198

John XIII 1 Oct. 965-6 Sep. 972 Innocent III 8 Jan. 1198-16 Jul. 1216

Benedict VI 19 Jan. 973-Jun. 974 Honorius III 18 Jul. 1216-18 Mar. 1227

[Boniface VII] [Jun.-Jul. 974; Gregory IX 19 Mar. 1227-22 Aug. 1241

Aug. 984-Jul. 985] Celestine IV 25 Oct.-lO Nov. 1241

Benedict VII Oct. 974-10 Jul. 983 Innocent IV 25 Jun. 1243-7 Dec. 1254

John XIV Dec. 983-20 Aug. 984 Alexander IV 12 Dec. 1254-25 May 1261

John XV Aug. 985-Mar. 996 Urban IV 29 Aug. 1261-2 Oct. 1264

Gregory V 3 May 996-18 Feb. 999 Clement IV 5 Feb. 1265-29 Nov. 1268

[John XVI] [Apr. 997-Feb. 998] Bl. Gregory X 1 Sep. 1271-10 Jan. 1276

Sylvester II 2 Apr. 999-12 May 1003 Bl. Innocent V 21 Jan.-22 Jun. 1276

John XVII Jun.-Dec. 1003 Adrian V 11 Jul.-18 Aug. 1276

John XVIII Jan. 1004-Jul. 1009 John XXI 8 Sep. 1276-20 May 1277

Sergius IV 31 Jul. 1009-12 May 1012 Nicholas III 25 Nov. 1277-22 Aug. 1280

Benedict VIII 18 May 1012-9 Apr. 1024 Martin IV 22 Feb. 1281-28 Mar. 1285

[Gregory] [1012] Honorius IV 2 Apr. 1285-3 Apr. 1287

John XIX Apr. 1024-1032 Nicholas IV 22 Feb. 1288-4 Apr. 1292

Benedict IX (first time) 1032-1044 St. Celestine V 5 Jul.-13 Dec. 1294

Sylvester III 20 Jan .-10 Feb. 1045 Boniface VIII 24 Dec. 1294-11 Oct. 1303

Benedict IX (second time) 10 Apr.-l May 1045 Bl. Benedict XI 22 Oct. 1303-7 Jul. 1304

Gregory VI 5 May 1045-20 Dec. 1046 Clement V 5 Jun. 1305-20 Apr. 1314

Clement II 24 Dec. 1046-9 Oct. 1047 John XXII 7 Aug. 1316-4 Dec. 1334

Benedict IX (third time) 8 Nov. 1047-17 Jul. 1048 [Nicholas V] [12 May 1328-25 Aug. 1330]

Damasus II 17 Jul.-9 Aug. 1048 Benedict XII 20 Dec. 1334-25 Apr. 1342

St. Leo IX 12 Feb. 1049-19 Apr. 1054 Clement VI 7 May 1342-6 Dec. 1352

Victor II 16 Apr. 1055-28 Jul. 1057 Innocent VI 18 Dec. 1352-12 Sep. 1362

Stephen IX (X) 3 Aug. 1057-29 Mar. 1058 Bl. Urban V 28 Sep. 1362-19 Dec. 1370

[Benedict X] [5 Apr. 1058-24 Jan. 1059] Gregory XI 30 Dec. 1370-26 Mar. 1378

Nicholas II 24 Jan. 1059-27 Jul. 1061 Urban VI 8 Apr. 1378-15 Oct. 1389
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Table 1 . The Popes (cont.)

Name Dates Name Dates

Boniface IX

Innocent VII

Gregory XII

[Clement VII, Avignon]

[Benedict XIII, Avignon]

[Clement VIII, Avignon]

[Benedict XIV, Avignon]

[Alexander V, Pisa]

[John XXIII, Pisa]

Martin V
Eugene IV

[Felix V]

Nicholas V
Callistus HI

Pius II

Paul II

Sixtus IV

Innocent VIII

Alexander VI

Pius HI

Julius II

LeoX
Adrian VI

Clement VII

Paul III

Julius HI

Marcellus II

Paul IV

Pius IV

St. Pius V
Gregory XIII

Sixtus V
Urban VII

Gregory XIV
Innocent IX
Clement VIII

Leo XI

Paul V
Gregory XV
Urban VIII

Innocent X
Alexander VII

Clement IX

Clement X
Bl. Innocent XI

Alexander VIII

Innocent XII

Clement XI

2 Nov. 1389-1 Oct. 1404

17 Oct. 1404-6 Nov. 1406

30 Nov. 1406-4 Jul. 1415

[20 Sep. 1378-16 Sep. 1394]

[28 Sep. 1394-23 May 1423]

[10 Jun. 1423-26 Jul. 1429]

[12 Nov. 1425-1430]

[26 Jun. 1409-3 May 1410]

[17 May 1410-29 May 1415]

11 Nov. 1417-20 Feb. 1431

3 Mar. 1431-23 Feb. 1447

[5 Nov. 1439-7 Apr. 1449]

6 Mar. 1447-24 Mar. 1455

8 Apr. 1455-6 Aug. 1458

19 Aug. 1458-15 Aug. 1464

30 Aug. 1464-26 Jul. 1471

9 Aug. 1471-12 Aug. 1484

29 Aug. 1484-25 Jul. 1492

11 Aug. 1492-18 Aug. 1503

22 Sep.-18 Oct. 1503

31 Oct. 1503-21 Feb. 1513

9 Mar. 1513-1 Dec. 1521

9 Jan. 1522-14 Sep. 1523

19 Nov. 1523-25 Sep. 1534

13 Oct. 1534-10 Nov. 1549

7 Feb. 1550-23 Mar. 1555

9 Apr.-l May 1555

23 May 1555-18 Aug. 1559

25 Dec. 1559-9 Dec. 1565

7 Jan. 1566-1 May 1572

13 May 1572-10 Apr. 1585

24 Apr. 1585-27 Aug. 1590

15 Sep .-27 Sep. 1590

5 Dec. 1590-16 Oct. 1591

29 Oct.-30Dec. 1591

30 Jan. 1592-3 Mar. 1605

1 Apr.-27 Apr. 1605

16 May 1605-28 Jan. 1621

9 Feb. 1621-8 Jul. 1623

6 Aug. 1623-29 Jul. 1644

15 Sep. 1644-7 Jan. 1655

7 Apr. 1655-22 May 1667

20 Jun. 1667-9 Dec. 1669

29 Apr. 1670-22 Jul. 1676

21 Sep. 1676-12 Aug. 1689

6 Oct. 1689-1 Feb. 1691

12 Jul. 1691-27 Sep. 1700

23 Nov. 1700-19 Mar. 1721

Innocent XIII

Benedict XIII

Clement XII

Benedict XIV
Clement XIII

Clement XIV
Pius VI

Pius VII

Leo XII

Pius VIII

Gregory XVI
Pius IX

Leo XIII

St. Pius X
Benedict XV
Pius XI

Pius XII

John XXIII

Paul VI

John Paul I

John Paul II

8 May 1721-7 Mar. 1724

29 May 1724-21 Feb. 1730

12 Jul. 1730-6 Feb. 1740

17 Aug. 1740-3 May 1758

6 Jul. 1758-2 Feb. 1769

19 May 1769-22 Sep. 1774

15 Feb. 1775-29 Aug. 1799

14 Mar. 1800-20 Aug. 1823

28 Sep. 1823-10 Feb. 1829

31 Mar. 1829-30 Nov. 1830

2 Feb. 1831-1 Jun. 1846

16 Jun. 1846-7 Feb. 1878

20 Feb. 1878-20 Jul. 1903

4 Aug. 1903-20 Aug. 1914

3 Sep. 1914-22 Jan. 1922

6 Feb. 1922-10 Feb. 1939

2 Mar. 1939-9 Oct. 1958

28 Oct. 1958-3 Jun. 1963

21 Jun. 1963-6 Aug. 1978

26 Aug.-28 Sep. 1978

16 Oct. 1978-

NOTE

For centuries the popes did not change their names. The first

name change occurred when a Roman called Mercury, having

been elected pope, chose the more suitable appellation of John

II (533-535). From the time of Sergius IV (1009-1012)—his

name had been Peter Buccaporca (Peter Pigmouth)—the taking

of a new name has continued to the present, with two excep-

tions: Adrian VI (1522-1523) and Marcellus II (1555). The most

popular papal names have been John, Gregory, Benedict, Clem-

ent, Innocent, Leo, and Pius. There has never been a Peter II or

a John XX. John Paul I was the first pope to select a double

name. The legend that a woman pope—Pope Joan—reigned be-

tween Leo IV (847-855) and Benedict III (855-858) has long

been rejected by historians.

The foregoing list is based generally on the catalog of popes

given in the Annuario pontificio, the official Vatican yearbook,

with some changes dictated by recent scholarly research. It

should be noted that the legitimacy of certain popes—for ex-

ample, Dioscorus (530), Leo VIII (963-965), Benedict V (964),

Gregory VI (1045-1046), and Clement II (1046-1047)— is still

controverted. Although Stephen (752) is mentioned in the list,

he died three days after his election without being consecrated

a bishop.

The successors of Leo, especially Felix III (483-492) and

Gelasius I (492-496), applied his principles, but the im-

perial government in Constantinople exerted continual

pressure on the papacy.

The Medieval Papacy. The eventful period from the

sixth to the fifteenth century demonstrated the unusual

adaptability of the papal office. Successive popes op-

posed imperial control, attempted to reform the papacy

and the church, and brought papal authority to its peak

in the twelfth and thirteenth centuries. A severe decline

followed.

The struggle for independence. The popes of the sixth

and seventh centuries resisted excessive encroachments

but were still subservient to the power of the emperor.

The most notable pope at this time was Gregory I, the

Great (590-604), a deeply spiritual man who called
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himself "the servant of the servants of God." A skilled

negotiator, he was able to conclude a peace treaty with

the Lombards, who threatened Rome; the people of

Rome and the adjacent regions considered him their

protector. Gregory was respectful of the rights of indi-

vidual bishops, but he insisted, nevertheless, that all

churches, including Constantinople, were subject to the

apostolic see of Rome. He realized that direct confron-

tation with the emperor would be futile, and so he con-

centrated on developing the church in territories out-

side imperial jurisdiction. He established links with the

Frankish monarchs which proved to be of great signifi-

cance in the later Middle Ages; he also sent forty mis-

sionaries to Britain.

The break with the East began when Gregory II (715—

731) condemned the iconoclastic decrees of Emperor

Leo I, who had prohibited the use of images in liturgical

ceremonies. The gap widened when Stephen II (752-

757), the first pope to cross the Alps, met with Pepin,

king of the Franks. Pepin agreed to defend the pope

against the invading Lombards and apparently prom-

ised him sovereignty over large areas in central Italy.

The Donation of Pepin was an epoch-making event; it

marked the beginning of the Papal States, in existence

until 1870. Stephen became the first of a long line of

popes to claim temporal rule. Through his alliance with

the Frankish kingdom, Stephen was virtually able to

free the papacy from the domination of Constantinople.

The last step in the division of Rome from the Eastern

Empire was when Pope Leo III (795-816) crowned Char-

lemagne emperor of the West at Saint Peter's Basilica

in 800. As a result of their new status, the popes minted

their own coins, and they no longer dated papal docu-

ments according to imperial years. The primatial prom-

inence of Rome increased when the Muslim conquests

destroyed the church in North Africa and ended the

strong influence of Rome's great rivals: the patri-

archates of Alexandria, Antioch, and Jerusalem.

By the middle of the ninth century, Nicholas I, the

Great (858-867), was able to act as the supreme judge

and lawmaker for the entire church. He resisted Caro-

lingian interference and dealt severely with recalcitrant

archbishops, deposing several and overruling the deci-

sions of others. In his relations with the Byzantine

church he was less successful because he failed to re-

solve adequately the dispute with Photios, the patriarch

of Constantinople. The assertion of primatial claims by

John VIII (872-882) also met Byzantine opposition.

The tenth century was a bleak one for the papacy. Af-

ter the Carolingian rulers lost power, the papacy was

scandalously dominated, first by the Roman nobility

and then by the German emperors Otto I and his suc-

cessors. The so-called Ottonian privilege restricted the

freedom of papal electors and allowed the emperor the

right of ratification. There were some two dozen popes

and antipopes during this period, many of low moral

caliber. Depositions and impositions of popes became

commonplace. Clearly, then, by the beginning of the

eleventh century, the need for radical reform was ur-

gent.

The reform movement. Advocates of reform found a

dedicated leader in Leo IX (1049-1054). He traveled ex-

tensively throughout Italy, France, and Germany, pre-

siding over synods that issued strong decrees dealing

with clerical marriage, simony, and episcopal elections.

Only six months of his entire pontificate were spent in

Rome. Further reforms were made under Nicholas II

(1059-1061), whose coronation, perhaps the first ever,

was rich in monarchical symbolism. His decree on pa-

pal elections (1059), which made cardinal bishops the

sole electors, had a twofold purpose: to safeguard the

reformed papacy through free and peaceful elections

and to eliminate coercion by the empire or the aristoc-

racy. By not granting the emperor the right of confir-

mation, he directly opposed the Ottonian privilege.

Nicholas also introduced feudalism into the papacy

when he enfeoffed the Normans; the papacy invested

them with the lands they had conquered and received

the oath of fealty. This feudal contract—actually made
to the apostle Peter through the pope—was the first of

many. By the twelfth century, the papacy had more feu-

dal vassals than any other European power.

The most famous of the reform popes was Gregory VII

(1073-1085), surnamed Hildebrand. Endowed with

great gifts, he had learned much about the papacy from

his years of service under Leo IX, Nicholas II, and Al-

exander II (1061-1073). His ambitious program of re-

form focused on three areas. The first task was to re-

store prestige to the papacy, to resurrect it from the

sorry state to which it had descended in the previous

two centuries. In his letters and especially in his Dic-

tates of the Pope, Gregory, like Leo I before him, iden-

tified himself with Peter; claimed universal authority

over bishops, clerics, and councils; and asserted his

right to make law, to render judgments that allow no

appeal, and even to depose emperors. The second area

of reform was directed against clerical corruption, par-

ticularly simony and incontinence. The third area con-

cerned lay investiture—a practice whereby feudal lords,

princes, and emperors bestowed spiritual office through

the selection of pastors, abbots, and bishops. Gregory's

determination to root out this evil brought him into di-

rect conflict with Emperor Henry IV, whom he conse-

quently excommunicated (and later absolved in the fa-

mous winter scene at Canossa in 1077). The Gregorian

reform movement met fierce resistance and achieved
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only limited success, but it was an important milestone

in papal history. For the first time the extensive theo-

retical principles of papal power were tested in prac-

tice. Henceforth, the papacy exercised a new style of

leadership; the pope emerged not only as the undis-

puted head of the church but also as the unifying force

in medieval western Europe.

The height ofpapal authority. The papacy reached its

zenith in the twelfth and thirteenth centuries. Six gen-

eral councils between 1123 and 1274 issued many doc-

trinal and disciplinary decrees aimed at reform and left

no doubt that the popes were firmly in control of church

policy. During the pontificate of Innocent III (1 198—

1216), one of the most brilliant of all the popes, the pa-

pacy reached the summit of its universal power and su-

pervised the religious, social, and political life of the

West. Some of the greatest popes at this time were can-

onists who proclaimed a pontifical world hegemony.

Under Innocent III, the first official collection of canon

law was published (1209), and the kingdoms of Bul-

garia, Portugal, and England were made papal fiefs.

Honorius III (1216-1227) further centralized papal ad-

ministration and finances and approved the establish-

ment of the Franciscan and Dominican orders. In the-

ory, papal authority extended also to non-Christians.

Innocent IV (1243-1254) believed that every creature is

subject to the pope—even infidels, Christ's sheep by cre-

ation though not members of the church. This idea of a

world theocracy under the popes was to be part of the

theological and political justification for the Crusades.

The medieval popes took stringent action against

such heretics as the Waldensians and the Cathari. Greg-

ory IX (1227-1241) made the Inquisition a permanent

tribunal to combat heresy, selecting Dominicans and

Franciscans to serve as inquisitors, or judges. Heresy

was considered not only a grave sin but also a crime

against the state. Thus Innocent IV approved the use of

torture by the state to force heretics to confess.

Two significant changes were made in the procedures

for papal elections. At the Third Lateran Council (1179),

Alexander III (1159-1181) decreed that all cardinals

—

not just cardinal bishops—could vote and that a two-

thirds majority was required. The Second Council of

Lyons (1274), under Gregory X (1271-1276), established

the law of the conclave, whereby the cardinal electors

had to assemble in the papal palace and remain in a

locked room until the election was completed.

Decline of the papacy. The death of Boniface VIII

(1294-1303) marked the end of the grandiose idea of a

theocratic world order with all power, spiritual and

temporal, emanating from the pope. Several factors

contributed to the decline of the papacy: high taxation,

the inappropriate conferral and control of benefices,

corruption in the Roman bureaucracy, and, above all,

the failure of the popes to foresee the effect of national-

ism on church-state relations. The effort to construct a

Christian commonwealth under papal leadership was

unsuccessful, but it must be judged in context. The

popes struggled to protect the independence of the

church, but their temporal involvements complicated

the situation. Europe at that time was a mosaic of feu-

dal territories; nations, as we know them today, were

only in the process of formation. It was a turbulent

time. Yet in the Middle Ages, the papacy was the only

institution in the West with the authority and stability

to provide law and order. At times it went to excess, but

medieval Europe owed it a considerable debt.

In 1308, Clement V (1305-1314) moved the papal res-

idence to Avignon, which then belonged to the king of

Naples, a vassal of the pope. Several factors prompted

this decision: the upcoming general council of Vienne

(131 1-1312); the tension between the pope and the king

of France; and the unsafe and chaotic political situation

in Rome and Italy. The popes remained in Avignon for

seventy years. During their so-called Babylonian Cap-

tivity, the popes were French, but the papacy was not a

puppet of the French rulers. Centralization and admin-

istrative complexity increased, especially under John

XXII (1316-1334). The cardinals assumed greater

power that at times bordered on oligarchy. They intro-

duced the practice of capitulation—an agreement made
by electors of the pope to limit the authority of the per-

son chosen to be pope—and thus tried to restrict papal

primacy. The Avignon popes worked to reform the

clergy and religious orders; they also promoted mis-

sionary activity in China, India, and Persia.

No sooner had Gregory XI (1370-1378) returned to

Rome in 1377 than the papacy faced another crisis, the

great Western schism. The election of Urban VI (1378-

1389) was later disputed by some of the cardinals, who
claimed coercion. Five months after Urban's election,

they rejected him and elected Clement VII (1378-1394),

who went back to Avignon. The two popes had their

own cardinals, curial staffs, and adherents among the

faithful. A council was held at Pisa in 1409 to resolve

the problem, but instead still another pope was elected,

Alexander V, who in less than a year was succeeded by

John XXIII (1410-1415). The general council of Con-

stance (1414-1418) confronted the scandal of three

would-be popes and pledged to reform the church in

head and members. Unity was restored with the elec-

tion of Martin V (1417-1431). The council deposed both

Benedict XIII (1394-1423) of Avignon and John XXIII

of Pisa; Gregory XII (1406-1415) of the Roman line ab-

dicated. What makes the Council of Constance impor-

tant in the history of the papacy is the theological prin-
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ciple that dictated its actions, namely conciliarism,

enunciated in the council's decree Haec sancta, the dog-

matic validity of which is still debated. The theory of

conciliarism, that a general council is the supreme or-

gan of government in the church, was later condemned
by several popes, but it did not die. It resurfaced again

in the seventeenth and eighteenth centuries in the form

of Gallicanism and Febronianism.

From the Renaissance to the Enlightenment. Papal

authority was severely challenged between the fifteenth

and eighteenth centuries. It had to face the massive re-

ligious and societal repercussions brought about by the

Renaissance, the Protestant Reformation, and the En-

lightenment.

The Renaissance. Martin V tried to fulfill the provi-

sions of the decree Frequens (1417) that emanated from

the Council of Constance, which mandated that a gen-

eral council should be held in five years, another seven

years later, and then one regularly every ten years. He
convened a council at Siena that later moved to Pavia

(1423-1424), but the plague forced its dissolution.

Seven years later another council was held, meeting

first at Basel and later at Ferrara and Florence (1431—

1445), under Eugene IV (1431-1447). Greek and Latin

prelates attended, and they were able to agree on sev-

eral thorny doctrinal issues including the primacy of

the pope. The decree Laetentur caeli (1439), the first dog-

matic definition of papal primacy by a council, stated:

"We define that the holy apostolic see and the Roman
Pontiff have primacy over the whole world, and that the

same Roman Pontiff is the successor of Saint Peter,

prince of the Apostles, the true vicar of Christ, the head

of the church." Unfortunately, the union between the

Greeks and Rome was short-lived.

Nicholas V (1447-1455) and his successors made
Rome a center of the arts and scholarship. Humanistic

concerns and involvement in Italian politics dominated

their pontificates. Pius II (1458-1464), one of the most

notable examples of papal humanism, in the bull Exse-

crabilis (1460) prohibited any appeals to future general

councils, thus striking at conciliarism. The same oli-

garchic spirit of the earlier Avignon cardinals appeared

again at the election of Paul II (1464-1471). The cardi-

nals drew up a capitulation requiring consultation with

them before any major papal appointment, but after his

election Paul promptly rejected this limitation. Sixtus

IV (1471-1484) concerned himself mostly with the res-

toration of Rome and the expansion of the Papal States;

he is responsible for building the magnificent Sistine

Chapel in the Vatican. The Borgian pope, Alexander VI

(1492-1503), has gone down in history as one of the

most notorious of the Renaissance popes although his

exploits have been exaggerated. The papacy, moreover,

was engaged in almost continual warfare. The most fa-

mous of the warrior popes was Julius II (1503-1513),

known as II Terribile. A capable and energetic leader,

Julius became the patron of Michelangelo, Raphael, and

Bramante; he commissioned the construction of the

new basilica of Saint Peter's. Adrian VI (1522-1523)

was an exception among the Renaissance popes; in his

short pontificate he tried to introduce reform measures,

but these met persistent opposition from both civil rul-

ers and highly placed ecclesiastics. In sum, the Renais-

sance popes were generally more interested in politics,

the arts, and the ostentatious display of wealth than in

providing genuine religious leadership. Their artistic

achievements were outstanding, their neglect of spiri-

tual concerns tragic.

The Reformation and Counter-Reformation. By the

beginning of the sixteenth century the papacy was se-

verely weakened by internal decay and a loss of super-

natural vision. The faithful throughout Europe were

asked to contribute alms to the extravagant building

projects in Rome. These factors, coupled with deep-

seated religious, social, and economic unrest in Europe,

set the stage for the Protestant Reformation. Martin Lu-

ther's challenge in 1517 caught the papacy unprepared.

Leo X (1513-1521) and his successors badly underesti-

mated the extent and intensity of antipapal sentiment

in Europe. The popes neither adequately comprehended

the religious intentions of Luther nor understood the

appeal that the reformers' ideas had for many who were

outraged at both the policies and the conduct of church

leaders. What began in the Reformation as a movement

to restore genuine apostolic integrity to the church of

Rome ended with the creation of a separate church. Lu-

ther, Calvin, and Zwingli eventually repudiated all pa-

pal claims. By the time of Clement VII (1523-1534),

millions of Catholics in Germany, Scandinavia, the Low
Countries, Switzerland, and Britain had departed from

the Roman communion. A new era in church history

had dawned.

The rapid rise of Protestantism had a sobering effect

on the papacy: it forced the popes to concentrate on

church affairs. Paul III (1534-1549), for example, ap-

pointed competent cardinals to administrative posts,

authorized the establishment of the Society of Jesus

(1540), and reformed the Roman Inquisition (1542). The

church's most wide-ranging answer to the Protestant

Reformation was the Council of Trent (1545-1563), con-

voked by Paul III and concluded by Pius IV (1559-1565).

In its twenty-five sessions, the council discussed the au-

thority of scripture and of tradition, original sin and

justification, the sacraments, and specific reform legis-

lation. It did not, strangely enough, treat explicitly the

theology of the church or the papacy. The council re-
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fused to accept demands for a married clergy, Commu-
nion under both species, and a vernacular liturgy. The

principles of conciliarism did not affect the Council of

Trent, at which the reigning popes were in control of

the proceedings.

One of the effects of the Tridentine reform was a re-

organization of the church's central administrative sys-

tem. The Curia Romana, which had existed, at least

functionally, since the first century, was plagued by

nepotism, greed, and abuse of authority. Sixtus V
(1585-1590), who was committed to a reform of the

Curia, established fifteen congregations of cardinals to

carry out church administration. The popes endeavored

to consider moral character and ability in selecting car-

dinals, whose number was set at seventy in 1588. Under

Gregory XIII (1572-1585), papal nuncios to Catholic

countries proved most valuable in implementing the

ideals of Trent and in supervising the activities of the

local bishops. For forty years after Trent, zealous popes

strengthened papal authority and prestige. They in-

creased centralization, mandated uniformity in liturgi-

cal ritual, and renewed priestly life and seminary train-

ing. The bishops of dioceses, who now had to submit

regular reports to Rome and visit it at specified inter-

vals, became much less independent. The success of the

Counter-Reformation resulted from sound papal gover-

nance and the extraordinary contributions of the Jesuits

and other religious orders. Yet union with the Protes-

tants was not accomplished; the Christian church in the

West had a divided membership.

Seventeenth and eighteenth centuries. The papacy

had to face new problems caused by radical shifts in the

political and intellectual climate of Europe during the

seventeenth and eighteenth centuries. Skepticism, ra-

tionalism, and secularism became pervasive during the

Enlightenment, and many intellectuals were violently

opposed to the Catholic church and the papacy. As a

result, the popes were often on the defensive. In actions

reminiscent of the medieval papacy, Paul V (1605-1621)

in 1605, in the wake of the Gunpowder Plot, forbade

Catholics to take a loyalty oath to the king of England,

and in 1607 he put Venice under interdict—a penalty

largely ignored. The lengthy and often acrimonious de-

bate between Dominicans and Jesuits over grace and

free will, a question not settled at Trent, was termi-

nated during Paul's reign. In 1597 Clement VIII (1592-

1605) had established a special papal commission (the

Congregatio de Auxiliis) to examine the orthodoxy of

the two views. Paul received the final report, and in

1607 he declared that both orders could defend their po-

sitions, that neither side should censure the opposite

opinion, and that all should await the final decision of

the Holy See. This decision has not yet been made.

The Thirty Years War (1618-1648), a series of reli-

gious and dynastic wars that involved most of Europe,

embroiled the papacy in conflict. Paul V and Gregory

XV (1621-1623) had little influence on the conduct of

Catholic rulers. Innocent X (1644-1655) protested, al-

beit futilely, against the Peace of Westphalia (1648), be-

cause he felt that Catholics were treated unjustly. This

war and its aftermath showed how ineffective the pa-

pacy had become in European politics. The spirit of pa-

triotism contributed to the problem. Furthermore, con-

ciliarism revived in France in the form of Gallicanism,

in Germany in the form of Febronianism, and in Austria

in the form of Josephism. Although each of these move-

ments had its own particular characteristics, all had

two things in common: a strong nationalistic feeling

and an antipapal bias. All reflected resentment of Ro-

man centralism, urged greater autonomy for national

churches, and advocated state control of ecclesiastical

matters. The Holy See had also to contend with the ab-

solutist ambitions of Louis XIV of France. Innocent XI

(1676-1689) engaged in a protracted struggle with

Louis over the king's claim to the right of revenues from

vacant benefices (the regale) and over royal support of

Gallicanism. Innocent's major achievement was his dip-

lomatic role in preventing the fall of Vienna to the

Turks in 1683, thus halting Muslim expansion into Eu-

rope.

During the following decades the popes were active

in many areas. Innocent XII (1691-1700) forbade nepo-

tism and Clement XII (1730-1740) condemned Freema-

sonry. Benedict XIV (1740-1758) finally ended the so-

called Chinese and Malabar rites controversy, which

had lasted nearly two centuries. Jesuit missionaries in

China and South India had adapted certain indigenous

customs and rites to Christianity. Benedict XIV con-

demned this practice and required the missionaries to

take an oath rejecting the rites. The oath remained in

force until the pontificate of Pius XII (1939-1958).

In the theological area, Innocent X repudiated five

propositions on the theology of grace found in the writ-

ings of the Flemish bishop Cornells Jansen; Alexander

VII (1655-1667) rejected laxism as a moral system; and

Alexander VIII (1689-1691) acted similarly against rig-

orism. The spiritual teaching of Quietism also received

papal disapproval, when Innocent XII proscribed the

views of Miguel de Molinos. The most dramatic papal

action of the eighteenth century occurred when Clement

XIV (1769-1774), bending to pressure from the Bourbon

monarchies and fearing possible schism in France and

Spain, suppressed the Society of Jesus in 1773.

The Modern Period. Dramatic shifts in the prestige

and authority of the papacy have occurred between the

era of the French Revolution and the twentieth century.
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The popes of this period, faced with the demanding

challenges of a new age, have attempted to restore their

spiritual authority.

Revolution and restoration. The French Revolution,

which began in 1789, and the subsequent actions of

Napoleon created a new political order in Europe that

adversely affected the Roman Catholic church. With

nationalistic fervor, France's new revolutionary gov-

ernment became an instrument of dechristianization,

secularization, and anticlericalism. Pius VI (1775-

1799), who had little sympathy with the ideals of the

revolution, was unable to deal effectively with such ve-

hement defiance of the Holy See and such massive

threats to the very existence of religion. At times it

seemed as if the papacy itself would be destroyed. The

octogenarian and infirm Pius was taken prisoner by Na-

poleon and died in exile on his way to Paris. Resistance

to Napoleonic aggression continued during the pontifi-

cate of Pius VII (1800-1823). The Concordat of 1801

with Napoleon, which for over a century regulated the

relationship between France and the church, revealed

that Pius was willing to make concessions for the sake

of peace. Yet in 1809 Napoleon captured Rome, an-

nexed the Papal States, and arrested the pope and held

him prisoner until 1814. The Catholic restoration began

after the defeat of Napoleon: the Congress of Vienna

(1814-1815) returned most of the papal territory to the

church, and in 1814 Pius restored the Society of Jesus.

The fall of the monarchy in France and its impact on

the rest of Europe weakened Gallicanism, Febronian-

ism, and Josephism. Ultramontanism—a propapal

movement that began early in the nineteenth century

—

advocated greater centralization of church government

and a vigorous exercise of papal primacy. It gained

strength under Gregory XVI (1831-1846), who opposed

all revolutionary movements and defended papal pri-

macy, infallibility, and the independence of the church

from the state. A great missionary pope, Gregory fully

controlled Catholic mission work.

The thirty-two-year pontificate of Pius IX (1846-

1878), the longest in history, was significant. Initially

hailed as a liberal, he soon showed his advocacy of ul-

tramontanism. Pius believed that rationalism and sec-

ularism eroded both the faith and human society, and

he considered a constitutional government for the Papal

States to be a threat to the independence of the Holy

See. Although many of his ideas isolated the church

from the world, he gave the Roman Catholic faithful,

with whom he was immensely popular, a new sense of

spiritual identity. He restored the Catholic hierarchies

of England (1850) and the Netherlands (1853), began a

renewal of Marian devotion by his definition of the Im-

maculate Conception of Mary (1854), and supported ex-

tensive missionary activity. His greatest disappoint-

ment was the loss of the Papal States in 1870, which

ended a millennium of temporal sovereignty. The popes

became voluntary prisoners in the Vatican for the next

sixty years. Pius's greatest triumph was the First Vati-

can Council (1869-1870), which ended abruptly when
Italian troops occupied Rome. It produced two consti-

tutions: Dei filius, a reaffirmation of the centrality of

revelation, and Pastor aeternus, a definition of papal pri-

macy and infallibility.

Vatican I and modernity. The most formal and de-

tailed exposition of papal prerogatives is found in Pas-

tor aeternus. In regard to primacy it taught that Jesus

conferred upon Peter a primacy of both honor and juris-

diction; that by divine right Peter has perpetual succes-

sors in primacy over the universal church; that the Ro-

man pontiff is the successor of Peter and has supreme,

ordinary (not delegated), and immediate power and ju-

risdiction over the church and its members; and that

the Roman pontiff is the supreme judge who is not sub-

ject to review by anyone. In regard to infallibility, Vat-

ican I taught that by divine assistance the pope is im-

mune from error when he speaks ex cathedra—that is,

when "by virtue of his supreme apostolic authority he

defines a doctrine concerning faith or morals to be held

by the universal church." Such definitions are "irre-

formable of themselves and not from the consent of the

church." This last phrase is directed against Gallican-

ism, even though by 1870 it was no longer a major

problem. The formidable conception of the papacy at

Vatican I was a victory for ultramontanism. Using ju-

ridical and monarchical language, it asserted the uni-

versal spiritual authority of the pope. The council, how-

ever, did not, because of its premature termination,

present the papacy within the full context of the theol-

ogy of the church, and it failed to discuss the relation-

ship between the pope and the bishops.

The popes between Vatican I and Vatican II, individ-

uals of superior quality, had much in common. First,

they were all committed to the spiritual restoration of

Catholicism, using their magisterial and jurisdictional

authority to that end. A profusion of encyclical letters,

addresses, and disciplinary decrees helped shape Cath-

olic thought. Second, the popes continued to centralize

church administration in Rome by increasing the power

of the Roman Curia and the diplomatic corps. The

movement toward uniformity in theology, liturgy, and

law discouraged particularism. Third, the papal office

actively promoted missionary endeavors; newly con-

verted Catholics and immigrants to North America dis-

played great loyalty to the Holy See. Fourth, the popes,
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at times reluctantly and unsuccessfully, tried to respond

to the demands of a changing world. They sought ami-

cable relations with secular governments, especially

through concordats, and worked devotedly for social

justice and peace.

The popes of this period continued the ultramontanist

policies of the nineteenth century, but with a difference.

Leo XIII (1878-1903), for example, was more open to

the positive aspects of modernity. Although he denied

the validity of Anglican priestly orders in 1896, he was

a pioneer in ecumenism. He supported the revival of

Thomism (Aeterni patris, 1879), encouraged Catholic

biblical studies {Providentissimus Deus, 1893), and pre-

sented the church's position on labor (Rerum novarum,

1891). His successor, Pius X (1903-1914), desired to re-

new the interior life of the church, as is shown by his

teachings on the Eucharist, the liturgy, and seminary

education. The most serious crisis he faced was modern-

ism—a complex movement supported by Catholic

thinkers in France, England, Germany, and Italy who
sought to adapt Catholic doctrine to contemporary in-

tellectual trends. Calling modernism "the synthesis of

all heresies," Pius condemned it in Pascendi (1907). Dur-

ing World War I, the complete impartiality of Benedict

XV (1914-1922) brought criticism from all sides. In

1917 he promulgated the first Code of Canon Law. The

pope of the interwar years was Pius XI (1922-1939),

noted for his encyclicals on marriage {Casti connubii,

1930) and social thought (Quadragesimo anno, 1931), for

his promotion of missionary work, and most impor-

tantly, for concluding the Lateran Pacts (1929). Under

these pacts Italy recognized the temporal sovereignty of

the pope over Vatican City. Finally, Pius XII (1939-

1958), a trained diplomat with broad interests, ad-

dressed almost every aspect of church life, and in a pro-

digious number of pronouncements applied Catholic

doctrine to contemporary problems. In Humani generis

(1950), Pius XII gave a wide-ranging critique of the the-

ology that followed World War II. Although he encour-

aged theological speculation, he reaffirmed, for exam-

ple, the traditional Catholic interpretation of creation,

original sin, and transubstantiation and warned against

the relativizing of dogma, the neglect of the teaching

authority of the church (magisterium), and scriptural

exegesis that ignored the tradition of the church. Under

Pius, the modern papacy reached an unprecedented

level of respect.

Vatican II and postconciliar developments. John

XXIII (1958-1963), elected when he was nearly seventy-

seven, began a new era for Roman Catholicism. His

open style of papal leadership, enhanced by his appeal-

ing personality, was warmly welcomed by Catholics

and non-Catholics alike. Although he is well known for

his efforts in promoting ecumenism and world peace

(Pacem in terris, 1963), the pope's greatest accomplish-

ment was the unexpected convocation of the Second

Vatican Council (1962-1965). John designed the council

to foster reform and reunion, believing that a contem-

porary reformulation of the Christian tradition would

revitalize the Catholic church and ultimately benefit all

humankind. Paul VI (1963-1978) skillfully maintained

the council's pastoral orientation. To implement its pro-

gram, he established the Synod of Bishops, internation-

alized and increased the number of cardinals, reformed

the Curia, and promoted liturgical reform. He made
nine trips outside Italy.

Vatican II supplied what was lacking in Vatican I. Its

doctrine of collegiality described the relationship be-

tween the pope and the bishops. The Constitution on the

Church {Lumen gentium) stated: "Together with its

head, the Roman Pontiff, and never without this head,

the episcopal order is the subject of supreme and full

power in relation to the universal church. But this

power can be exercised only with the consent of the Ro-

man Pontiff" (Article 22). The college of bishops, then,

exists only under the leadership of the pope, himself a

bishop. The pope is not the executor of the bishops'

wishes (Gallicanism), nor are the bishops vicars of the

pope (papal absolutism). Both the papacy and the epis-

copacy have their own legitimate authority, and the

purpose of collegiality is to unite the bishops with the

pope. Yet there remains the difficult theological prob-

lem of reconciling papal primacy with episcopal au-

thority. Many theologians argue that there is only one

subject of supreme authority in the church—the college

of bishops—and that it can operate in two ways:

through a collegial action or through a personal act of

the pope as head of the college. Thus every primatial

action of the pope is always collegial. The council did

not establish any legal norms that would require the

pope to consult with the bishops, but nevertheless it

posed the moral ideal of cooperation and collaboration

that should govern the relationship between the pope

and the bishops.

The theory of collegiality has altered the style of pa-

pal leadership, making it far less monarchical. The

closer relationship between the pope and the bishops is

best exemplified by the Synod of Bishops, a consultative

body that meets once every three years. Collegiality has

made the papacy less objectionable to other Christians

since it fosters the idea of authority as service and not

domination. This aspect has been noted in the fifth dia-

logue of the Lutheran-Roman Catholic discussions

(1974) and in the Final Report of the Anglican-Roman
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Catholic International Commission (1982). Both groups

recognized the value of a universal Petrine ministry of

unity in the Christian church and foresaw the possibil-

ity of the bishop of Rome exercising that function for

all Christians in the future.

Vatican II significantly changed the Catholic church.

Along with progressive reforms, however, there were

also reactions that resulted in doctrinal and disciplin-

ary confusion. Thousands of priests and nuns left the

active ministry, and some misguided experiments oc-

curred. Dissent over Paul VI's prohibition against arti-

ficial birth control in Humanae vitae (1968) caused

acute pastoral problems and raised serious questions

about the credibility of the papal office.

In 1978 two popes died and two were elected. The

pontificate of John Paul I, the successor of Paul VI,

lasted only thirty-three days. Breaking a tradition that

had endured for more than nine hundred years, John

Paul I was not installed by a rite of coronation or en-

thronement. He rejected the obvious symbols of tem-

poral and monarchical authority and was inaugurated

at a solemn mass. Instead of the tiara, he was given the

pallium, a white woolen stole symbolizing his spiritual

and pastoral ministry. His successor, John Paul II, be-

came the first non-Italian pope in 456 years, the first

Polish pope, and the first pope from a Communist coun-

try. The most-traveled pope in history, John Paul II

earned huge popular appeal with his international pas-

toral visits. He succeeded in personalizing the papal of-

fice to an extent never before attempted. Social justice

and peace, major themes in his pontificate, were dis-

cussed in detail in Redemptor hominis (1979) and La-

borem exercens (1981). It is too early to make any defin-

itive assessment of his reign, but it appears that his

main goal is the restoration of a more traditional Ro-

man Catholicism. Uneasy with theological dissent (he

has censured theologians), moral laxity, and arbitrary

innovations, John Paul II has taken forceful steps to

bring the Catholic church under control and to heal its

divisions. In 1983 he promulgated the revised Code of

Canon Law. He has survived two assassination at-

tempts.

The papacy has had a complex but intriguing history.

For nearly two millennia, showing remarkable resil-

iency, it has continued through times of growth and de-

cline, glory and shame, internal and external conflicts,

and radical social upheavals. In an age of widespread

unbelief and unsettling technological change, the pa-

pacy can work to rekindle the spiritual aspirations of

humanity.

[For related discussions, see Councils, article on Chris-

tian Councils; Schism, article on Christian Schism;

Canon Law; Crusades, article on Christian Perspective;

Inquisition, The; Reformation; Trent, Council of; Galli-

canism; Ultramontanism; Modernism, article on Chris-

tian Modernism; Vatican Councils; and biographies of

popes mentioned herein. See also Church; Church and

State; and Ecumenical Movement.]
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PARACELSUS (1493P-1541), German alchemist, mys-

tic, and physician. Philippus Aureolos Theophrastus

Bombastus von Hohenheim was one of the most bizarre

characters in the history of science. Commonly known

as Paracelsus because in his own estimation he was

greater than the great Greek physician Celsus, he was a

paranoid, uncouth, abusive, and usually drunken ge-

nius, whose reputation varied widely. While his sup-

porters dubbed him the "Luther of science," his detrac-

tors denounced him as a heretic and condemned him as

the disreputable black magician who provided the

model for Faust. His considerable writings offer a

strange blend of medicine, religion, philosophy, cosmol-

ogy, alchemy, magic, and astrology, a synthesis of nat-

ural and mystical philosophy typical of other writers

before the scientific revolution separated science from

religious and philosophical speculation.

Neither modest in presenting his opinions nor re-

strained in his language, Paracelsus launched an acri-

monious attack on the medical and scientific establish-

ment of his day. He rejected the prevailing Galenic

theory that attributed disease to an imbalance of the

four humors and replaced it with his own dynamic the-

ory of diseases as specific entities attacking specific or-

gans.

Paracelsus was an idealist and a visionary who con-

sidered chemistry the key to the universe. In his view,

God was the divine alchemist who created the world by

calcinating, congealing, distilling, and sublimating the

elements of chaos. The alchemist had only to read the

reactions in his laboratory on a grand scale to fathom

the mysteries of creation. By turning alchemy away

from gold-making, Paracelsus and his followers trans-

formed it into a universal science of matter concerned

with every aspect of material change.

Paracelsus's thought was shaped by both the Renais-

sance and the Reformation. Although he rejected the

aesthetics and classicism of Renaissance humanists, he

shared their anthropocentric and individualistic out-

look. As Walter Pagel (1958, p. 36) has pointed out,

there was a decentralizing tendency throughout Para-

celsus's work. An enormous variety of noncorporeal

forces (vital spirits, demons, subhumans, superhumans)

work below the surface of the Paracelsian universe. Par-

acelsus drew his vitalist and pantheist ideas from the

occult philosophies and sciences revived by Renais-

sance scholars—Neoplatonism, gnosticism, Qabbalah,

magic, alchemy, and astrology. The analogy between

the macrocosm and the microcosm characteristic of

these philosophies shaped Paracelsus's theory of knowl-

edge. He rejected scholastic rationalism in favor of a

kind of psychological empiricism. Because man is the

microcosm he contains within himself all the elements

of the greater world, or macrocosm. Knowledge there-

fore consists in an intuitive act of recognition, in which

the knower and the known become one.

Because Paracelsus's theory of knowledge approxi-

mates Luther's doctrine of the "inner light," the two

men have been compared. Each attacked established

ideologies and institutions, wrote in the vernacular, and

was a master of scurrilous invective. Both enjoyed

theatrics: Luther burned the papal bull excommunicat-

ing him; Paracelsus burned the works of Galen and Ibn

Slna (Avicenna). The comparison between the two men
is, however, superficial. Luther preached the bondage of

the human will, while Paracelsus was an ardent advo-

cate of free will; Luther made grace the prerequisite of

salvation, while Paracelsus emphasized charitable acts;

Luther sided with sovereigns, while Paracelsus's sym-

pathies remained with the people. Although Paracelsus

was in contact with many reformers, sharing their crit-

icism of church abuses, he eventually became disillu-

sioned and charged that the reformers were as auto-

cratic as their Catholic counterparts. Paracelsus's

religious ideas were more compatible with nondog-

matic reformers such as Hans Denck (14957-1527) and

Sebastian Franck (1499?-1542?).

Religion and philosophy provided the sources for

both the progressive and the obscurantist aspect of Par-

acelsus's thought. His repudiation of reason led him to

embrace empiricism; it also made much of his writing

incomprehensible. On the basis of his vitalist philoso-

phy, he rejected mechanical explanations of biological

processes in favor of an organic, holistic approach that

allowed for psychological factors. The same vitalism

taken to extremes, however, resulted in proliferation of

the number of active, independent forces to the point

that classification became impossible and causality

meaningless.

With his penchant for oracular and aphoristic state-

ments, Paracelsus was more a prophet than a scientist.

His most vociferous critic, Thomas Liiber (Thomas Er-

astus), denounced him as a gnostic heretic. Paracelsus

did believe he was divinely inspired. In this sense, he

was the "spiritual man" or "knowing one" who had

achieved gnosis.

[See also Occultism and Rosicrucians.]
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Allison Coudert

PARADISE. The word paradise originated from Old

Persian pairidaeza, which meant "walled enclosure,

pleasure park, garden." Pairidaeza came into Hebrew,

Aramaic, and Greek retaining its original meanings. It

appears three times in the Hebrew scriptures (Neh. 2:8,

Eccl. 2:5, Sg. 4:13) and also in later rabbinic literature.

In the Septuagint, the Hebrew word for "garden" was
usually translated by the Greek paradeisos. In Genesis

2-3 paradeisos refers to the original Garden of Eden
(lit., "delight").

The earliest known description of a paradisial garden

appears on a cuneiform tablet from protoliterate Su-

mer. It begins with a eulogy of Dilmun, a place that is

pure, clean, and bright, a land of the living who do not

know sickness, violence, or aging. It lacks one thing

only: fresh water. This, however, is soon supplied by the

sun god Utu at the command of the Sumerian water god

Enki. Dilmun is thereby transformed into a garden with

fruit trees, edible plants, and green meadows. Dilmun
is a garden of the gods, not for humans, although one

learns that Ziusudra, the Sumerian Noah, was excep-

tionally admitted to the divine paradise.

The Garden of Eden. According to the mythical nar-

rative in Genesis 2-3, God planted a garden in Eden and

therein placed man to till and keep it. God also caused

trees to grow in the garden. The Edenic paradise was
mainly arboreal, thereby providing food for man. The

original human diet seems to have been vegetarian. Ac-

cording to Genesis 9, it was only later—after the

Flood—that the descendants of Adam (Noah and his

family) were permitted to eat flesh. A dietary restriction

remained, however, for flesh containing blood was not

to be eaten (Gn. 9:4).

The garden was the source of the world's sweet

waters. A river not only watered the garden but flowed

out of it to become four rivers (Pishon, Gihon, Tigris,

and Euphrates), apparently to water the four directions

or quarters of the world (Gn. 2:10-14).

The myth recognizes a deficiency in man's life in

Eden: he is alone. This solitariness is soon relieved, for

God forms beasts and birds. These living creatures are

brought to man to be named. The naming signifies his

mastery of the animals. Still, it is said, man does not

have a suitable companion. The account of the creation

of woman (Eve) follows. She is said to have been cre-

ated from the rib (bone) of Adam, perhaps reflecting an

archaic religious identification of the essence of life

with bone (rather than with blood, as in Genesis 9). [See

Bones.] Adam and Eve become "one flesh."

One of the creatures of God, the serpent, approaches

Eve and inquires whether God has placed any limits on

the trees from which the couple may eat. Earlier in the

narrative (2:9), there is reference to the Tree of Life and

the Tree of the Knowledge of Good and Evil, and the

warning to man that he will die if he eats of the latter

(2:17). When Eve reveals the prohibition, the serpent

denies that death will result and insists instead that eat-

ing the fruit will result in likeness to God in that man
will then know good and evil. Both Eve and Adam eat

the forbidden fruit, popularly thought to have been an

apple. The knowledge they obtain is of their own naked-

ness; in shame they fashion simple garments.

At the sound of God walking in the garden, the couple

hide among the trees. When discovered and questioned,

they reveal that they have violated the divine prohibi-

tion. Sentence is passed on them as well as the serpent.

Henceforth, Eve will experience pain in childbirth and

subordination to her husband. Adam is condemned to

till the soil under difficult conditions and ultimately to

return to the soil or dust from which he originally

came, that is, to die.

The concluding verses of the narrative refer to the

second of the trees—the Tree of Life—which is earlier

said to be in the midst (center?) of the garden. The deity

appears concerned that man, if allowed to remain in the

garden, will eat also of the Tree of Life and live forever.

It may be that the myth intends to say that the Tree of

Life was hidden among the many trees of the garden

and that man, having eaten of the Tree of Knowledge,

might find it. At any rate, Adam and Eve are driven

from the garden, and an angel and a flaming sword are

placed at the entrance to guard the way to the Tree of

Life.
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The first human habitat was, according to the narra-

tive of Eden, a fertile, well-watered garden or orchard

that supplied all things required by its inhabitants for

nutrition and ease. The garden was a veritable oasis,

perhaps to be contrasted with the desert or the wilder-

ness, as it was in Jewish, Christian, and Islamic thought

(see, e.g., Williams, 1962). The taking of life was not

necessary for human sustenance. The animals and birds

of Eden, while under the mastery of man, seem to have

lived in more or less peaceful and harmonious relation-

ship with him and one another. Similarly, the relation-

ship between man and woman seems to have been har-

monious. Sexual tension had not yet appeared. The

original nudity of the pair and the lack of shame signi-

fied paradisial innocence. In general, the conditions of

life were ideal.

The significance of the serpent is not clear. It has been

suggested that the serpent hoped through Adam and

Eve to discover the Tree of Life and thus secure immor-

tality for himself. In many interpretations of the Genesis

narrative the serpent is given a negative valuation as

the tempter and deceiver of women. In some other reli-

gious traditions (e.g., Hinduism), the serpent is associ-

ated with the very things symbolized by the two special

trees of paradise: wisdom and immortality.

The turning point of the narrative is the act of disobe-

dience. It has serious consequences. That Adam and Eve

should recognize their nakedness is indicative of their

loss of innocence. Also, the divine-human communica-

tion possible when God walks in the garden and con-

verses with humans becomes problematic. The conse-

quences of disobedience are profound changes in the

conditions of human life: pain, toil, and mortality are

specifically mentioned (Gn. 3:16-19). It is the loss of

paradise that gives the narrative its poignancy. How-

ever one may interpret the details, the essential mean-

ing of the myth of the Garden of Eden is that, in the

beginning, life was paradisial but something happened

that changed it into what it has been since that time.

The lost paradise of Eden has sometimes been

thought actually to have existed somewhere on earth.

Since the Bible nowhere indicates its destruction, some

people have assumed that the garden, or traces of it,

could be discovered. Thus it has been imagined to exist

at the headwaters of the Tigris and Euphrates rivers. It

has also been "discovered" far from the Middle East.

Christopher Columbus, for example, believed that the

freshwater currents he detected in the Gulf of Paria be-

tween Trinidad and the South American Coast had their

source in the four rivers flowing out of the biblical

Eden. The luxuriant vegetation and the mild climate as

well as the scents of tropical flowers seemed proof

enough to confirm his speculations. Paradise has also

been "found" in the most improbable places, as, for ex-

ample, the Arctic Pole (see William F. Warren, Paradise

Found: The Cradle of the Human Race at the North Pole,

1885).

The Primordiality of Paradise. The Edenic paradise

was primordial. Paradise is frequently thought to have

been primordial, that is, to have existed in the fabulous

time of beginnings.

Hermann Baumann (1936) has called attention to Af-

rican myths concerning a primordial paradise. In these

myths, human beings understand the language of ani-

mals and are at peace with them. They have no need to

work, and food is plentiful at hand. Disease and death

are unknown. However, an event occurs that terminates

these paradisial conditions and makes human life what

it is today.

Myths of primordial paradise, broadly conceived, in-

clude the large number of myths in which, in the begin-

ning, Heaven and Earth are in close proximity and,

also, myths according to which Heaven is easily acces-

sible by a concrete means such as a tree, ladder, vine,

or mountain that can be climbed. As the result of the

separation of Heaven and Earth or the removal of the

link between them, easy communication is lost. A rup-

ture occurs. It signifies the end of paradise and entry

into the ordinary human condition.

Characteristics of the Primordial Paradise. Among
the marks or characteristics of the primordial paradise

are perfection, purity, plenitude, freedom, spontaneity,

peace, pleasure, beatitude, and immortality. Each con-

trasts with the characteristics of ordinary, postparadi-

sial human life. To this list could appropriately be

added harmony and friendship with the animals, in-

cluding knowledge of their language, and, as well, ease

of communication with the gods and the world above.

Unlike a Darwinian view with its stress on rudimen-

tary, imperfect beginnings, the myths of primordial

paradise envision the perfection of beginnings. More-

over, the original purity of all things is preserved.

Myths of primordial paradise affirm plenitude, often in

terms of extraordinary abundance. Freedom and spon-

taneity are expressed by the absence or minimalization

of constraints; there are few if any laws in paradise. As

for peace, the typical scenario creates an atmosphere of

ease, rest, tranquillity, the absence of tension and con-

flict. As noted above, human beings and animals live

peaceably, sexual tension has not yet appeared, and la-

bor is unnecessary. Indeed, things seem to be in easy

equilibrium, perhaps even static. Pleasure abounds,

whether described in sensual terms or as spiritual sat-

isfactions. Beatitude, consummate bliss, is the happy

lot of all the inhabitants of paradise. Paradise is outside

ordinary, historical time. Hence there can be no ageing
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or death. Humans are immortal, for death has not yet

appeared. Nor has sickness or disease or sin or injustice

or any of the ills that postparadisial man is heir to.

Nostalgia for Paradise. Although the primordial par-

adise has been lost, it has not been forgotten. One finds

expressions of the desire to recover the essential condi-

tion, the condition that would still obtain if all had

gone as it should. The image of a place and time of per-

fect and endless peace and plenty has the power to

make historical existence significant and bearable and

its transitoriness acceptable. A Freudian interpretation

would speak of wish fulfillment and the desire to return

to the womb, but such an interpretation would be both

limited and reductive. More significant than wishes, al-

though they may be present, is the nostalgia, the haunt-

ing sense of loss and the powerful desire for recovery.

The nostalgia for paradise is among the powerful nos-

talgias that seem to haunt human beings. It may be the

most powerful and persistent of all. A certain longing

for paradise is evidenced at every level of religious life.

An unusually well documented example of an actual

quest for paradise is provided by the Guarani Indians

of Brazil. For more than four centuries, the Guarani

have engaged in a series of migrations in search of the

"land without evil." It is thought actually to exist in

this world but to be well hidden. Mircea Eliade has sug-

gested that the paradisial images used by shamans in

recounting their dreams and ecstasies have helped to

keep alive the centuries-old quest (The Quest, 1969).

Recurring Paradises. Paradises are found in cosmi-

cally oriented as well as historically oriented religions,

that is, in religions in which time is cyclical as well as

in those in which it is linear and historical. In the for-

mer, paradise is not only lost but recurs, from time to

time, in step with the ever-turning wheel of time.

The most impressive example in the history of reli-

gion is the Hindu doctrine of the world ages (yugas). It

is cast in mythical terms by relating the ages of the life

of the god Brahma. Briefly, each world cycle is subdi-

vided into four world ages. They are comparable to the

four ages of Greco-Roman tradition. That tradition used

the names of metals—gold, silver, bronze, and iron—to

designate the successive ages. Hinduism uses the four

throws of the Indian game of dice: krta (4), tretd (3), dva-

para (2), and kali (1). Decline and deterioration proceed

as age follows age.

Krtayuga is the perfect age, the age of four (the win-

ning throw in the dice game). The number four is a fre-

quent symbol of totality, plenitude, and perfection in

Hinduism. The age is known also as the satya ("real,

true, authentic") yuga. During the krta age dhanna (the

fundamental universal moral order) is observed totally

and spontaneously. It is the golden age, the age of truth,

justice, prosperity, and human fulfillment. In other

words, it is equivalent to the primordial, paradisial age

of other religious traditions.

Unfortunately, the krtayuga inevitably ends and is fol-

lowed by the three ages of increasing decline, culminat-

ing in the kaliyuga, the dark age, in which only one-

quarter of dhanna remains. In the dice game kali is the

losing throw. In the kali age the nadir is reached. The

world and humans are at their worst. Also unfortu-

nately, our world is now in the kaliyuga, which, accord-

ing to one reckoning, will last 432,000 human years.

Even so, it will eventually come to an end and will be

followed by the return of the krtayuga, the perfect,

golden age. In other words, paradise will reappear. In

the meanwhile, it exists as an image, a powerful image

of perfection, plenitude, and prosperity.

Buddhism adopted essentially the Hindu cyclical

view of ages, relating it to the Buddhas and bodhisat-

tvas. Here, too, paradisial motifs appear, as in Maha-

yana texts describing the world at the time of the birth

of the expected next Buddha, Maitreya, in this world

system. In the Maitreyavyakarana the world—more spe-

cifically, India—is described as remarkably different at

the time of Maitreya 's appearing. Its innumerable in-

habitants will commit no crimes or evil deeds and will

delight in doing good. People will be without blemishes.

They will be strong, large, and joyful, and few will be

the illnesses among them. The soil will be free of thorns,

covered with green grass, and will produce rice without

any work. Into this paradisial, or near-paradisial,

world, Maitreya will come to proclaim the true

Dharma.

Hesiod in the Theogony writes of five ages, inserting

an age of heroes after the bronze age in the usual Greco-

Roman sequence of gold, silver, bronze, and iron ages.

He describes the golden age in paradisial terms. Men
live like gods. They do not work or experience sorrow.

Neither do they grow old. Though they are mortal,

death comes as sleep. The fertile land is fruitful. Men
are at peace and have every want supplied. They are

succeeded, however, by a lesser, silver race of men.

Plato in the Politicus (269c ff.) speaks of cyclical re-

turn that includes times of regeneration. The time

comes when ordinary processes are reversed. Thus hu-

man beings begin to grow younger rather than older,

returning to infancy and finally ceasing to be. There ap-

pears then the age of Kronos in which a new race ("Sons

of Earth") is born. Human beings rise out of the earth.

Trees provide them with fruits in abundance. They

sleep naked (in paradisial nudity) on the soil. The sea-

sons are mild, and all animals are tame and peaceable.

Paradise as the Abode of the Righteous. The biblical

conception of paradise is not limited to the primordial
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Garden of Eden. With the emergence of Jewish belief in

the resurrection of the dead, perhaps around 200 bce,

paradise could be taken to refer not only to the original

Garden of Eden but also to the eternal abode of the

righteous. That is, the righteous dead could expect to

have the Garden of Eden, or paradise, as their postres-

urrection abode (rather than Gehenna, the fiery place of

punishment of the wicked). Thus Garden and Gehenna

constituted a contrasting pair. Moreover, the garden of

paradise could refer as well to the intermediate abode

of the righteous until their resurrection.

The location of the paradisial abode of the righteous,

whether before or after the resurrection, could still be

taken as earthly, as it was by some, but the tendency

was to locate it above, either in heaven or in one of the

multiple heavens (e.g., the third heaven).

In the New Testament, the myth of the Garden of

Eden is interpreted as the account of the "fall" of hu-

mans through willful disobedience, thus emphasizing

the need for and appropriateness of a savior who effects

the restoration of fallen humans. In this regard, char-

acteristically Christian interpretations of the myth of

Eden have differed from Jewish interpretations. The

former have emphasized estrangement from the divine

and "original sin." The latter have not.

The New Testament contains three specific references

to paradise (2 Cor. 12:3, Lk. 23:43, Rv. 2:7). These indi-

cate experiential and eschatological conceptions of par-

adise. In 2 Corinthians 12:3 a man is said to have been

caught up into paradise, which in the preceding verse is

identified with the third heaven. Paradise appears to be

thought of as a celestial or heavenly level entered

through ecstasy. Paradise may also be entered by privi-

leged persons (for example, martyrs and the "good

thief" of Luke 23:43). The third reference to paradise is

Revelation 2:7, addressed to the church in Ephesus. The

promise is given that one who conquers will be granted

to eat of the tree of life in God's paradise. It is said in

the context of a call for patient endurance and appears

to link an eschatological paradise with the primordial,

earthly Eden.

In the Islamic religion the Arabic word for "garden"

—

janna—is used to refer to the Garden of Eden and, as

well, to the heavenly Paradise in which the God-fearing

will dwell. In the Qur'an it more commonly refers to the

latter. As in the Jewish religion, there is a contrasting

pair of terms: garden (janna) and Gehenna (Jahannam).

In surah 2:25 those who believe and do works of righ-

teousness are promised gardens with flowing rivers and

abundant fruit, therein to dwell forever. Surah 47:15

promises the God-fearing a garden not only with rivers

of water but rivers of milk, wine, and honey as well as

every kind of fruit. The garden is a luxuriant oasis, an

appealing image to any desert-dwelling people such as

the first hearers of the Qur'an. "Gardens of delight" are

promised in surah 56. The inhabitants will recline on

couches where they will be served from a pure spring

by immortal youths. They will eat as they desire of fruit

and the flesh of fowl. With them will be the hurls, de-

scribed (56:36f.) as chastely amorous virgins.

Representations of Paradise. Paradise is susceptible

to a variety of specific representations. Something that

belongs to the actual world is used to refer to an ideal

world.

Garden. The garden is the most common representa-

tion of paradise. This representation is not limited to

religions originating in the Middle East. There is, for

example, a Mahayana Buddhist paradise, SukhavatI,

the "pure land" of the Buddha Amitabha. In the Sukhd-

vativyuha, the paradise of Amitabha is described as fer-

tile, rich, comfortable, and delightful. It is filled with a

great variety of flowers and fruits. Many deep, broad

rivers flow through it. Birds sing pleasantly. Calm and

peace pervade this garden paradise.

In Greek mythology one finds the garden, or orchard,

of Hesperides, located in the far west, not far from the

Isles of the Blessed. It is renowned for its golden apples.

A guard stands at the entrance. There are, as well, the

Elysian Fields, where, according to Homer's Odyssey

(4.564ff.), the climate is wonderfully mild, as there is no

winter. The ocean provides refreshing breezes for mor-

tals. Their lives are said to be the easiest.

The association of garden with paradise has been per-

sistent, as shown by Elizabeth Moynihan in Paradise as

a Garden: In Persia and Mughal India (1979). She dem-

onstrates the continuity of the tradition and symbolic

topography of the paradise garden. She points espe-

cially to the relationship between water, the central and

most essential element in the Persian garden, and trees,

symbolizing regeneration or immortality and the possi-

bility of ascension. The blissful Paradise—the reward in

the afterlife—was the model for the Persian garden. The

latter, with its trees reaching symbolically upward and

its rippling water and fragrant flowers, never became

entirely secular.

A rather different kind of example is found in the

symbolization of America as a garden paradise. Charles

L. Sanford has studied the depth of the search for par-

adise in American civilization in The Quest for Paradise

(1961). It is well known that the early explorers and set-

tlers of the New World spoke of it in terms of Eden. Its

virgin forests, fertile soil, abundant game, aboriginal in-

habitants, and freedom from the restraints of the Old

World encouraged this identification. Here mankind,

having left behind the Old World of Europe, could make

a new beginning, as R. W. B. Lewis makes clear in The



188 PARADISE

American Adam (1955). Moreover, particular parts of

America were identified with Eden, illustrating the pos-

sibility of a multiplicity of paradises. Thus George Al-

sop identified Maryland as the terrestrial paradise, say-

ing that its trees, plants, flowers, fruits, and even its

roots were signs of Adam's realm, special evidence of its

innocence. John Smith believed he had discovered Eve

in the Powhatan tribe and that he had chanced on a

land that was as God made it, a place where heaven and

earth best agreed as a land for human habitation. In a

1609 farewell sermon given for Virginia adventurers by

Daniel Price, Virginia was described as the garden of

the world, a land flowing with milk and honey. When
the frontiersmen crossed the mountains through the

Cumberland Gap into Kentucky, they saw it not only as

"the dark and bloody ground" but, paradoxically, as a

veritable Eden, rich in forests and game and fertile in

soil. The same sort of thing was happening in Puritan

New England, though often in terms of future expecta-

tions. Thus Edward Johnson considered Massachusetts

a place where a new heaven and a new earth will be

created by the Lord. Later, Jonathan Edwards could

speak of the Great Awakening as a glorious work that

would make New England a heaven on earth.

It is not difficult to understand why the garden has

often provided the setting for the primordial paradise

and, as well, the paradise of the dead. Whether culti-

vated (as it was after the discovery of agriculture) or

provided by nature, a garden is a striking phenomenon.

Typically, it is in evident contrast with the surrounding

territory, sometimes dramatically. It seems to consti-

tute another world, different from the ordinary one, a

world in which seed, soil, and water combine in evident

manifestation of fertility, vitality, and abundance. For

humans it provides refreshment as well as nourishment,

and signalizes an alluring mode of human existence.

[See also Gardens.]

Island. Gardens are not the sole representations of

paradise. It is also represented in other ways, frequently

as an island or a mountain. These several representa-

tions are sometimes combined, as in a gardenlike is-

land paradise. Such is the case with the Pacific Ocean

island paradises of novels and the lush, vividly colored

island paradises of Gauguin's paintings.

The Isles of the Blessed in Greek mythology are well

known. They are an insular counterpart to Olympus, the

mountain of the gods. One finds parallels in Celtic my-

thology, where isle as well as garden is used as an im-

age of paradise. Moreover, the myth of the submerged

world, comparable to Plato's Atlantis, is also found.

Here one has the motif of a more or less paradisial

world in which something went wrong, resulting in its

disappearance beneath the waves.

Perhaps even more effectively than the garden, the is-

land symbolizes a world. Its limits and contours are in

sharp relief in the midst of the sea, and its microcosmic

nature is evident.

An island suggests isolation. It can readily symbolize

the remoteness and difficulty of access of paradise. Of-

ten a river or an ocean has to be traversed. Paradise

cannot easily be found, entered, recovered. In this con-

text the motif of journey, especially of difficult or peril-

ous journey, appears.

Mountain. The mountain is also sometimes associ-

ated with paradise, as, for example, in connection with

Jerusalem (Mount Zion) in its paradisial dimensions, or

with Mount Meru of Hindu mythology. John Milton in

book 4 of Paradise Lost describes paradise as a moun-

tain. In fact, Milton brings together several images, for

in his description the paradisial mountain is also a gar-

den and the origin of the four rivers that course down
its sides.

The distinctive characteristic of the mountain is its

height. It towers above the earth and therefore can

readily symbolize transcendence. Thus when paradise is

thought of as a transcendental realm, the mountain is

an appropriate image. [See also Mountains.]

Eschatological Paradises. While paradise is usually

thought of as in the past, it also figures in some escha-

tologies. In the Book of Revelation there is envisioned a

new heaven and a new earth and, as well, a new Jeru-

salem, which will come down from God (Rv. 21: Iff.).

God will then dwell among men, and henceforth

mourning, crying, pain, and death will be no more. In

Jewish messianism the coming age is frequently de-

scribed in terms strongly reminiscent of paradisial ex-

istence (e.g., Is. 11:6-8, Ez- 47:1-12). Norman Cohn in

The Pursuit of the Millennium (1957) found paradisial

elements in his study of revolutionary messianism in

medieval and Reformation Europe.

In modern times "cargo cults" of Melanesia and Mi-

cronesia have been especially generative of paradisial

motifs. Briefly, these cults are typically based on myths

that prophesy that soon an ancestor-bearing ship will

arrive with a wonderful cargo to be received by those

who have expected and prepared for its arrival. The re-

turn of the ancestors and the arrival of cargo signal pro-

found changes. Not only will poverty be abolished but

all that belongs to the old world will be destroyed. A

series of reversals will take place: servants will become

masters, the old will become young, yams will grow on

trees, and coconuts will grow in the ground. After all

that belongs to the old world has been changed or de-

stroyed, a new world will appear. In this world there

will be freedom from laws, traditions, work, poverty,

disease, ageing, and death. In other words, this radical
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transformation or renewal of the world signifies para-

dise. [See Cargo Cults.]

Secular Paradises. Most of the paradises referred to

have been explicitly religious. However, paradisial mo-

tifs and nostalgias for paradise have appeared, espe-

cially in the modern world, in other guises. Utopias,

some of which, but not all, are explicitly religious, typ-

ically have some of the characteristics of paradise, often

to a lesser degree and with some concessions to actual-

ity. It could be said that Utopias are efforts to actualize

the image of paradise, under the conditions of this

world. [See Utopia.]

The strong interest in communes in recent decades,

especially among the young, may be understood as a

quest for a secular paradise, as may the more pervasive

and continuing interest in returning to the land, evi-

denced first by the creation of suburbia but extending

subsequently to the truly rural countryside.

[See also Heaven and Hell. For discussion of the expe-

rience of lost paradise, see Fall, The.]
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Harry B. Partin

PARADOX AND RIDDLES. Though paradoxes can

seem enigmatic and riddles paradoxical, they are fun-

damentally different realities. Riddles are mainly in-

strumental and performance-oriented, whether used in

sacred or secular contexts, whereas paradoxes are

rooted in the heart of being and language, touching on

the crux of experience and expression. Riddles are to be

solved; a paradox is to be transcended, or, rather, lived.

Riddles. A riddle was called griphos (lit., "fishing

creel," anything intricate) or ainigma ("dark saying") in

Greek and aenigma ("problem") in Latin. The modern

meaning of enigma, "that which is unknown and re-

mains obscure," reflects this ancestry. Riddles may or

may not have solutions. As the English saying "It re-

mains a riddle" indicates, what cannot be known re-

mains a mystery. In Greek, musterion meant something

beyond the comprehension of human intelligence.

Riddles have been known since high antiquity. The

oldest recorded book of riddles is a Babylonian school

text (Taylor, 1948, pp. 12-13). The Greek poet Pindar

first called the question of the Sphinx a riddle (ainig

ma); Plato alludes to the punning riddles prevailing in

his time (Republic 5.479). Riddles may be both playful

and serious—playful as a humorous diversion or pas-

time, or serious as in the riddle of the Sphinx, failure

to solve which would cost one's life. Such a riddle was

referred to by German philologists as a Halsratsel

(capital riddle). By the same token, Yudhisthira re-

stored his brothers to life by successfully solving the

riddles posed by a yaksa (a ghostlike being; Maha-

bharata 3.297-298).

To the authors of the Hebrew scriptures, riddles

were closely connected with wisdom, which the Lord

conferred as a blessing (see Samson's riddle in Judges

14:13-18; on the Lord's blessing, see Judges 13:24). Sol-

omon's wisdom, which "God had put in his heart"

(1 Kgs. 10:24), was challenged by the queen of Sheba

with "hard questions" (1 Kgs. 10:1-13; 2 Chr. 9:1-12).

The authors of medieval midrashim elaborated on such

questions in detail, as for instance: "Who were the three

that ate and drank on the earth, yet were not born of

male and female?" "The three angels who revealed

themselves to our father Abraham, peace be unto him,"

and so on (Schechter, 1891, pp. 354-356). It has been

pointed out that riddles were "most characteristic of

Jewish table-amusements in the middle ages" and that

"all the great Hebrew poets of the middle ages com-
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posed acrostics and enigmas of considerable merit"

(Abrahams, 1896, pp. 384-387, 133).

Riddles were utilized in missionary activities during

the Middle Ages. It was in this context that the English

bishop Boniface (680-735), for example, chose ten vir-

tues and ten vices as a theme for riddles. Biblical pas-

sages often provided allegorical riddles (Taylor, 1948,

pp. 61-65).

In Vedic India, riddles were posed as part of such rit-

uals as the Rajasuya (coronation of a king) and the As-

vamedha (horse sacrifice). The exchange of questions

and answers between the sacrificial priests was highly

formalized, as in this pair: "What is it that walketh sin-

gly?" "It is yonder sun, doubtless, that walks singly, and

he is spiritual luster" (Satapatha Brahmana 8.2.6.9ff.).

Brahmans competed in jatavidya (knowledge of the ori-

gins) and brahmodya (theological or philosophical dis-

cussion about brahman). Cosmological questions were

often the topics of riddles, as in the Rgveda: "I ask you

about the furthest limit of earth. Where, I ask, is the

center of the world? I ask you about the Stallion's pro-

lific seed; I ask you about high heaven where abides the

Word" (1.164.34). This suggests that philosophical in-

quiry developed in the form of riddling (see Rgveda

1.164.46; 10.129; Atharvaveda 9.9-10; 10.7; etc.). A verse

in the Athamaveda asks: "How does the wind not cease

to blow? How does the mind take no repose? Why do

the waters, seeking to reach truth, never at any time

cease to flow?" (10.7.37; cited in Bloomfield, 1969, pp.

210-218; Huizinga, 1949, pp. 105-107).

Dealing with the mystery of existence and the uni-

verse, riddles were often considered to have a sacred

quality. The possession of esoteric knowledge meant the

possession of power (Huizinga, 1949, p. 108). Moreover,

a magical power was associated with riddles: the idea

that a spoken word has a direct influence on the world

order is at the heart of the ritualistic use of riddles, such

as those performed at the time of rice planting and

growing (but which were strictly forbidden between

harvest and the laying out of new fields), and those used

on certain occasions like funerals. James G. Frazer spec-

ulates that "enigmas were originally circumlocutions

adopted at times when for certain reasons the speaker

was forbidden the use of direct terms. They appear to

be especially employed in the neighborhood of a dead

body" (Frazer, 191 1-1915, vol. 9, p. 121, n. 3).

Koan. The dialogue form of riddles—questions and

answers—directly involves the listener as an active par-

ticipant in the discourse. This dialogic value has been

fully exploited in the Zen tradition of Mahayana Bud-

dhism in the form of koan (Chin., kung an, "public doc-

ument, authoritative statute"). "Joshu's Mu," a famous

koan, runs as follows: "A monk once asked Master Jo-

shu: 'Has the dog the Buddha-nature?' The Master re-

plied: 'Mu!'" Even though, like this one, many koans

take the form of riddles, they are not meant to be solved

like riddles. "Do not mistake the 'Mu' for absolute emp-

tiness or nothingness. Do not conceive it in terms of 'is'

or 'is not,' either," warns Master Mumon (Izutsu, 1977,

p. 176).

Often more than one reading of a particular koan is

possible. They can be interpreted and understood, but

that is not why they are given to students of Zen.

Rather, they are intended as themes for meditation,

"the means for opening one's mind to the truth of Zen,"

as D. T. Suzuki puts it, adding that "koan and zazen are

the two handmaids of Zen; the first is the eye and the

second is the foot." Thus without thorough training in

zazen, or sitting meditation, says Suzuki, the Zen stu-

dent will not attain spiritual truth (Suzuki, 1964, pp.

101-102). Koans are expedient means (Skt., upaya) that

the master sets before his students; they are instrumen-

tal in bringing about satori, or enlightenment, but are

not an end in themselves. The end is the realization of

freedom and compassion.

First standardized by the Chinese master Ta-hui

(Jpn., Daie Soko; 1089-1163), koans generally consist of

questions and answers (known as mondo) exchanged be-

tween masters and students during the T'ang and early

Sung dynasties, as well as questions put forward by

teachers and anecdotes of ancient masters. Making full

use of mind's ability to go beyond its discursive dimen-

sion, a koan practice is designed to trigger the mind to

take a "quantum leap." "To cling to words and phrases

and thus try to achieve understanding" is foolish. "It is

like trying to strike the moon with a stick, or scratching

a shoe because there is an itchy spot on the foot" (Shi-

bayama, 1974, p. 9).

Even though Zen may attack discursive thinking, the

purpose behind it is to bring one to the primordial state

of mind that is prior to the subject-object dichotomy.

The following mondo illustrates such a state: "Once

Master Yakusan [Chin., Yao-shan; 751-834] was sitting

in deep meditation; a monk came up to him and asked:

'Solidly seated as a rock, what are you thinking?' Mas-

ter answered: 'Thinking of the absolutely unthinkable.'

The monk: 'How can one think of anything which is ab-

solutely unthinkable?' Master: 'By not-thinking'"

(Izutsu, 1977, pp. 157f.). The monk's question was based

on objectifying thinking. The master's answers demon-

strate objectless thinking and subjectless thinking, re-

spectively. The not-thinking is a higher mode of the

mind, and the attainment to the recognition of this state

constitutes the goal of koan-zazen practice.

Paradox. The original Greek meaning of para doxa,

"contrary to received opinion or expectation," cuts
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through various meanings of paradox. In classical

Greek, paradoxia meant "marvelousness" and paradox-

ologeo, "to tell marvels." Thus, paradox was more than

just a contradiction; paradoxos meant "incredible"

—

contrary to one's expectation or a generally held notion

(doxa). This was the sense of the word retained in the

New Testament passage about Jesus healing a palsied

man: people were "all amazed, and they glorified God,

and were filled with fear, saying, we have seen strange

things [paradoxa] today" (Lk. 5:26). (In this particular

context, paradoxos means "miraculous.")

Definitions of paradox. The word paradox has been

understood variously as a logical contradiction, absurd-

ity, enigma, or seeming contradiction, as when Hamlet

said, "This was sometime a paradox, but now the time

gives it proof" {Hamlet 3.1.114-115). Some define para-

dox as a unique form of thinking: "a dynamic, bi-polar

thought which bespeaks a vital tension involving both

the opposition and reciprocation of ideas" (Slaatte,

1968, p. 132). Others see paradox, "playing with human
understanding," as "primarily a figure of thought, in

which the various suitable figures of speech are inex-

tricably impacted" (Colie, 1966, pp. 7, 22). Kierkegaard

boldly asserts that the paradox, arising from the "rela-

tion between an existing cognitive spirit and eternal

truth ... is not a concession but a category, an ontolog-

ical definition" (ed. Bretall, 1946, p. 153).

Kinds of paradox. There are logical, visual, psycho-

logical, rhetorical, and other kinds of paradoxes, such

as existential. Logical paradox has preoccupied logi-

cians and mathematicians since the time of Zeno of

Elea (fifth century bce). Some logical paradoxes are

considered solvable by applying different conceptual

frameworks (as for instance Zeno's paradoxes); some

are considered antinomies (e.g., the paradox of Epimen-

ides the Cretan), and still others are mind-twisters (e.g.,

the Barber paradox) that in the last analysis are not

considered genuine paradoxes (Quine, 1962).

Visual paradoxes, such as the picture that presents a

duck from one view and a rabbit from another, are now
regarded more in relation to the psychology of represen-

tation (Gombrich, 1960). The rhetorical paradox as a lit-

erary genre was extremely popular during the Renais-

sance. The Praise of Folly (1509) by Erasmus set the

tone; the genre was also practiced by the poet John

Donne, the satirist Joseph Hall, and other English au-

thors.

Functions of paradox. Paradox is fundamentally con-

nected with the problem of language and being; never-

theless, it functions variously. Paradoxes in mathemat-

ics or physical science are puzzles to be solved by

"putting the conceptual framework in a new perspec-

tive," so that "the limitations of the old concept are re-

vealed" (Rapoport, 1967, p. 56). They challenge the lim-

its of reason, stimulating activity in which scientists

and mathematicians find delight. Paradoxes function as

gateways to a new and more comprehensive under-

standing of reality. "Paradoxes have played a dramatic

part in intellectual history," writes Rapoport (1967),

"often foreshadowing revolutionary developments in

science, mathematics and logic" (p. 50). Quine (1962)

observes that in the field of logic and mathematics the

confrontation with two paradoxes—one propounded by

Bertrand Russell in 1901 and the other by Kurt Godel

in 1931—greatly stimulated studies of the foundations

of mathematics.

It is in this sense that contradictions are regarded as

a fruitful soil for the development of theories in physi-

cal science. Alfred North Whitehead noted: "In the for-

mal logic, a contradiction is the signal of a defeat: but

in the evolution of real knowledge it marks the first step

in progress towards a victory" (Whitehead, 1925, p.

260). Paradoxes are regarded as a healthy challenge, the

solution of which involves the acquisition of a more

generalized framework of thought.

In the Christian mystical tradition of the via negativa

(see below), as in the Zen tradition, language is re-

garded skeptically. Mystics claim that the ultimate can-

not be known and thus cannot be adequately rendered

into words. Zen masters warn that if one takes words

for the ultimate reality, one will go astray; language is

at best a pointer. The other side of the coin, however, is

the need for fundamental affirmation of the reality be-

yond human thought and language. That we use words

at all suggests the presence of an urge to at least inti-

mate the ultimate reality. Paradoxical expressions are

thus considered as rhetorical devices or "therapeutic

paradoxes" (Ramsey and Smart, 1959, p. 220). The thir-

teenth-century Ch'an master Mumon (Chin., Wu-men),

compiler of the Mumonkan {Wu-men kuan, 1228), dem-

onstrates Zen teachings in a highly paradoxical lan-

guage, as indicated by his anthology's title, The Gateless

Barrier. "The Buddha Mind is the basis, and gateless is

the Dharma Gate. If it is gateless, how can you pass

through it?" And again: "Gateless is the Great Tao,

There are thousands of ways to it. If you pass through

this barrier, You may walk freely in the universe" (Shi-

bayama, 1974, pp. 9-10).

Another view of paradox rests on the claim that it is

a higher form of an expression of truth that defies a log-

ical or linear mode of description. Metaphor or imagery

functions somewhat similar to paradox; some hold that

paradox involves a contradictory juxtaposition of im-

ages rather than of logical ideas (Slater, 1951, p. 115).

While metaphor and images point beyond words—

a

symbolic operation par excellence—paradox points be-
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yond a linguistic construct to some extralinguistic real-

ity or to the domain of experience itself. Furthermore,

the form of a play (like Samuel Beckett's "tragicomedy"

Waiting for Godot) or the theme of a work itself (as in

Erasmus's Praise of Folly) may take on a paradoxical

character (States, 1978).

Whether paradox is regarded merely as a means or as

a higher form of expression, its use gives credence to the

supralogical level of awareness that includes religious

experience, poetic intuition, artistic creativity, and

much of everyday experience. A basic assumption

herein is the limitation of language—or at least of

certain forms of statement—and the hierarchy of in-

telligibility, which is not confined to logical thinking.

Moreover, whether it be logical, rhetorical, or episte-

mological-existential, paradox always points beyond

the immediate statement or utterance.

Paradox and religious discourse. Heraclitus described

God as "day night, winter summer, war peace, satiety

hunger" (frag. 67). Paradoxical statements are often oxy-

moronic in style, combining contradictions. Descrip-

tions of the religious ultimate or religious experience

are frequently dressed in contradictory language such

as plenumlnihilum, personal/impersonal, immanent/

transcendent, affirmation/negation, sin/redemption. Out

of the tension between these terms emerges a horizon of

meaning that is considered to intimate better the con-

tents of religious experience. Rudolf Otto's characteri-

zation of the ultimate, or numinous, as "mysterium tre-

mendum et fascinosum" has had a considerable impact

on the study of religion. He observed: "These two qual-

ities, the daunting and the fascinating, now combine in

a strange harmony of contrasts, and the resultant dual

character of the numinous consciousness, to which the

entire religious development bears witness, at any rate

from the level of the 'daemonic dread' onwards, is at

once the strangest and most noteworthy phenomenon in

the whole history of religion" (Otto, [1922] 1928, p. 31).

Ninian Smart states that "paradoxical pronounce-

ments fulfill such a number of functions that by under-

standing the gist of them one can penetrate to the heart

of the philosophy of religion" (Smart, 1958, p. 20). He
considers paradox to be the result of a weaving together

of different strands or types of experience, a worship-

oriented strand and a strand of mystical experience.

Citing "It is far, and It is near. It is within all this, And
It is outside of all this" (Isd Upanisad 5) as a case in

point, Smart explains that the objective, transcendent,

numinous, far, brahman, and "wholly other" belong to

the strand of worship, whereas the subjective, imma-

nent, mystical, near, atman, and "within" belong to the

strand of mystical experience. Moreover, these two are

woven together in a way characteristic of religious ex-

perience, as shown by the exhilarating yet self-effacing

experience of the mystic (Smart, 1958; see also Austin,

1967).

There is a correlation between kinds of experience

and kinds of expression. "Between logical contradiction

(or seeming contradiction) and certain forms of reli-

gious feeling there is a close relation," observes Arthur

Lovejoy (1978, p. 279). Some consider paradox to be a

more suitable, if not essential, form of expression of re-

ligious experience (Calhoun, 1955; Stace, 1960). To say

God is immanent/transcendent is more than just a sim-

ple placing of these two qualities side by side; rather it

describes the character of religious experience itself.

[See also Transcendence and Immanence.]

Coincidentia oppositorum, a paradoxical logic. What
is called coincidentia oppositorum, "coincidence of op-

posites," explains in part why paradoxical descriptions

are applied to the ultimate. Although the idea goes back

to Proclus and even Heraclitus, the terminology is gen-

erally associated with the fifteenth-century German
churchman and mystic Nicholas of Cusa, who viewed

this dynamism from the perspective of identity and dif-

ference. Whatever things the senses and the mind ap-

prehend differ from one another and within themselves,

he tells us in De docta ignorantia (On Learned Igno-

rance), so

there is no precise equality among them. Therefore, Maxi-

mum Equality, which is neither other than nor different

from anything, surpasses all understanding. Hence, since the

absolute Maximum is all that which can be, it is altogether

actual. And just as there cannot be a greater, so for the same

reason there cannot be a lesser, since it is all that which can

be. But the Minimum is that than which there cannot be a

lesser. And since the Maximum is also such, it is evident that

the Minimum coincides with the Maximum.

(1.4; trans. Hopkins, 1981)

The logic of coincidentia oppositorum presupposes a uni-

fying ground of the many, that is, equality. "Therefore,

opposing features belong only to those things which can

be comparatively greater or lesser" (ibid.), that is, to

the relative world of plurality of things.

Mahayana Buddhism plows deeper into the ground of

coincidentia oppositorum and arrives at the equation of

the one and the many. Unity is multiplicity, and multi-

plicity is unity. Paradoxical is the character of the ulti-

mate. The Heart Sutra, a gem of the Prajfiaparamita cor-

pus, proclaims: "Rupam sunyata, sunyata eva rupam":

that is, all the phenomenal world of experience is

"empty," and "emptiness" is simultaneously the whole

phenomenal world of experience. In other words, zero

is infinity and infinity is zero. (On the question of zero

and infinity, Augustus De Morgan once wrote, "If there
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be in mathematics a nettle danger out of which has

been plucked the flower safety, it is speculation on

and 20" [Bolzano, 1950, p. v].)

D. T. Suzuki, in discussing this kind of logic of simul-

taneous negation/affirmation, calls it sokuhi no ronri, or

"the logic of prajna" (Suzuki, 1951, p. 18). He expounds

this point, while contrasting prajna ("intuition") and

vijnana ("reason"). "Paradoxical statements are charac-

teristic of pra/na-intuition. As it transcends vijnana or

logic it does not mind contradicting itself; it knows that

a contradiction is the outcome of differentiation, which

is the work of vijnana. Prajna negates what it asserted

before, and conversely; it has its own way of dealing

with this world of dualities" (Suzuki, 1951, p. 24). Such

use of paradox characterizes the Japanese school of

thought known as the Kyoto school, founded by Nishida

Kitaro (1870-1945).

Rosalie L. Colie has observed that "paradoxes com-

ment on their own method and their own technique"

and that "paradox deals with itself as subject and as

object" (Colie, 1966, p. 7). This comes close to the

Buddhist intuition described above, except that Bud-

dhism further dissolves the distinction between subject

and object.

Paradox and the knowledge of the ultimate. The So-

cratic tradition of docta ignorantia ("learned igno-

rance") is a paradoxical mode of knowing: I know that

I do not know. "We desire to know that we do not

know," writes Nicholas of Cusa in De docta ignorantia.

"If we can fully attain unto this [knowledge of our ig-

norance], we will attain unto learned ignorance" (1.1).

By examining the mode of inquiry and observing that it

proceeds by means of a comparative relation and

"hence the infinite qua infinite is unknown, for it es-

capes all comparative relation" (1.1), he concludes that

"reason cannot leap beyond contradictories." Moreover,

"as regards the movement of reason, plurality or multi-

plicity is opposed to oneness" (1.24). To recognize rea-

son in this way is to attain "learned ignorance" or "sa-

cred ignorance," which knows that "the precise tiuth

shines incomprehensibly within the darkness of our ig-

norance" (1.26). Learned ignorance sees beyond the ap-

prehension of plurality of things; moreover, in its self-

knowledge, it sees "that there is precise truth which we
cannot now comprehend" (2, prologue).

The idea of learned ignorance, a recognition of the in-

ability of reason to comprehend the ultimate reality,

has been embraced by many Western thinkers. Pascal

said, "There is nothing so consistent with reason as this

denial of reason" (Pensees 182), or, again, "Reason's last

step is the recognition that there are an infinite number
of things which are beyond it. It is merely feeble if it

does not go as far as to realize that. If natural things

are beyond it, what are we to say about supernatural

things?" (Pensees 188). And Kierkegaard held that "it is

the duty of the human understanding to understand

that there are things which it cannot understand, and
what those things are" (ed. Bretall, 1946, p. 153). If it is

not by way of reason, then it is by way of nonknowing
that one may arrive at what one knows not, held John

of the Cross (The Ascent of Mount Carmel 1.14), and
in the same spirit T. S. Eliot mused on the paradox of

knowing and "ignorance" (See East Coker, in Four
Quartets).

Another approach to the knowledge of the ultimate is

based on the claim that, in the act of knowing, the

knower and the known—that is, the subject and the ob-

ject—are united. Knowledge as experience takes place

in the oneness of the subject and object, as the object of

knowledge is embodied by the subject. Thus, "it is not

understood by those who understand it. It is understood

by those who understand it not" (Kena Upanisad 9-11).

The paradox of the via negativa. Dionysius the Areo-

pagite noted that the ultimate reality, the Deity, was
beyond human thought and therefore could only be ap-

proximated by negative predication. The medieval Ger-

man mystic Meister Eckhart, a faithful adherent of this

method, wrote: "It is God's nature to be without a na-

ture. To think of his goodness, or wisdom, or power is

to hide the essence of him, to obscure it with thoughts

about him. Even one single thought or consideration

will cover it up" (frag. 30). The famous beginning of the

Tao-te ching echoes this tradition: "The Way that can be

spoken of is not an eternal way." In the Upanisadic tra-

dition, atman is "not this, not that [neti, neti]. It is un-

seizable, for it is not seized. It is indestructible, for it is

not destroyed. It is unattached, for it does not attach

itself. It is unbound. It does not tremble. It is not in-

jured" (Brhadaranyaka Upanisad 3.9.26, 4.2.4, 4.4.22,

4.5.15).

The via negativa, or apophatic path, is in fact a para-

doxical method of affirming the ultimate, which is con-

sidered a superlogical reality. [See Via Negativa.]

Thomas Aquinas pointed out the contradiction inherent

in this method: "The meaning of a negation always is

found in an affirmation, as appears from the fact that

every negative proposition is proved by an affirmative

one; consequently, unless the human understanding

knew something of God affirmatively, it could deny

nothing of God; and such would be the case if nothing

of what it says of God could be verified affirmatively"

(De potentia Dei 7.5). The approach of mystical theol-

ogy, however, has a paradoxical rather than a logical

interest, as its aim is to go beyond affirmation and ne-

gation. Dionysius the Areopagite concluded his Mystical

Theology thus: "We can neither affirm nor deny Him
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[the Deity], inasmuch as the all-perfect and unique

Cause of all things transcends all affirmation, and the

simple pre-eminence of His absolute nature is outside

of every negation—free from every limitation and be-

yond them all." One is thus left with the docta ignoran-

tia, a higher mode of knowing, which moreover remains

"ignorant" of the superessential reality.

The paradox of faith. Referring to the Book of Job,

"the paradox of the best man in the worst fortune,"

G. K. Chesterton (1916) wrote that "man is most com-

forted by paradoxes" (p. 237). A. O. Lovejoy (1948) ex-

plored the psychological need for paradoxical expres-

sion in relation to religious salvation in his essay on

felix culpa, "the fortunate fall." He argues that Adam's

sin was fortunate and as such constitutes the conditio

sine qua non of the Christian redemptive drama. This

theme "had its own emotional appeal to many religious

minds—partly, no doubt, because its very paradoxical-

ly, its transcendence of the simple logic of common
thought, gave it a kind of mystical sublimity" (p. 279).

His study reveals that this theme in Milton's Paradise

Lost actually goes back to du Bartas, Francis of Sales,

Gregory the Great, Leo the Great, and Ambrose, the

fourth-century saint (pp. 294-295; see also Weisinger,

1953).

The paradox of sin and redemption deeply marks the

thinking of religious figures. Luther held that "God con-

ceals his eternal mercy and loving-kindness beneath

eternal wrath, his righteousness beneath unrighteous-

ness" (Althaus, 1966, p. 279). Again, "If sin is abolished,

then Christ has also been done away with for there

would no longer be any need for him" (ibid., p. 258).

Shinran, the founder of the Japanese True Pure Land

school, said: "If the good are saved, how much more the

wicked" (Tannisho 3). The paradox of redemption is

sustained by faith. The Christian doctrine of the incar-

nation was for Kierkegaard the paradox par excellence:

it is, he wrote, "the 'absolute Paradox,' the paradox of

God in time. If one is to believe this paradox, God him-

self must give him the condition for doing so by giving

him 'a new organ' of apprehension—that of Faith" (ed.

Bretall, 1946, p. 154). The problem of paradox and logic

in religious writings can be understood as a translation

of the perpetual problem of the West, namely, that of

faith and reason.

Paradox, riddles, and enigma. It may be said that in

the end both paradox and riddles grapple with the

enigma of the universe, of human existence. If some-

thing remains a riddle to human intelligence, it remains

mysterious or is understood only paradoxically.

The mystery of existence, the paradox of life, takes on

a concrete formulation in the Chinese mind. Once there

was an old man living with his son and a very mangy

horse near a fortress in a remote border region. One day

this horse, the family's only possession, disappeared.

The villagers all consoled the old man for his loss, but

he himself was not a bit saddened, explaining, "We
never know whether this is a catastrophe or a blessing

in disguise." The following spring the horse came back

with a mare. The villagers now congratulated him, but

his reply was the same: "We never know whether this is

a blessing or a catastrophe" (Huai-nan^tzu). The story

continues to make this point, that to what any event

may lead is inscrutable. The only thing one can be cer-

tain of is that one does not know the course of events,

and that the seasons have their own rhythm.

This practical wisdom of the Taoists sees a comple-

mentary, dynamic interflow of the positive and the neg-

ative. It takes the enigma of existence and articulates it

in a paradoxical way: it "conceptualizes" it in a "spher-

ical" language. Paradox can be seen as one of the ways

in which human mind rationalizes the nonrational, the

inscrutable, the unknown. Paradox is a way of under-

standing the otherwise nonunderstandable.

Paradoxes seem baffling, striking, surprising, or non-

sensical to a linear thinker. But they are also free, cre-

ative, and playful, a form of expression conducive to a

"spherical thinking" that expands and contracts freely

"across terminal and categorical boundaries" (Colie,

1966, p. 7). Paradox opens up the mind to a new terri-

tory, to the hitherto unknown, sometimes with a poetic

effect, often with an element of surprise. Moreover, a

host of thinkers have directly or indirectly recognized

paradox as an integral aspect of reality. From Socrates,

Plato, Yajnavalkya, and Nagarjuna all the way down to

contemporary thinkers such as Kierkegaard, Berdiaev,

Nishida, and others, the list encompasses the most pro-

found thinkers who have ever lived.
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Knowledge, edited by Lewis Leary (Garden City, N.Y., 1955),

pp. 248-262. For Heraclitus's writings, see The Cosmic Frag-

ments, edited by G. S. Kirk (Cambridge, 1954). For a transla-

tion of Nicholas of Cusa's De docta ignorantia, see Jasper Hop-

kins's On Learned Ignorance (Minneapolis, 1981). Pascal's Pen-

sees have been translated by, among others, A. J. Krails-

heimer (Harmondsworth, 1966).

On Buddhism and paradox, see D. T. Suzuki's "Reason and

Intuition in Buddhist Philosophy," in Essays in East-West Phi-

losophy, edited by Charles A. Moore (Honolulu, 1951), pp. 17-

48; see also Suzuki's "Basic Thoughts Underlying Eastern Eth-

ical and Social Practice," in Philosophy and Culture: East and

West, edited by Charles A. Moore (Honolulu, 1962), pp. 428-

447. Robert Slater's Paradox and Nirvana (Chicago, 1951) stud-

ies religious ultimates with reference to Burmese Buddhism.

For an exemplary work of the Kyoto School, see Nishitani Kei-

ji's Religion arid Nothingness (Berkeley, 1982).

The philosophy of paradox is discussed in Howard A.

Slaatte's The Pertinence of the Paradox (New York, 1968). On

paradox and faith, see The Book of lob, edited by G. K. Ches-

terton (London, 1916), an introduction to which may be found

in The Dimensions of Job, edited by Nahum N. Glatzer (New

York, 1969), pp. 228-238. For Kierkegaard's writings, see A

Kierkegaard Anthology, edited by Robert W. Bretall (Princeton,

1946). Luther's ideas are studied in Paul Althaus's The Theology

of Martin Luther (Philadelphia, 1966). On the idea of felix culpa,

see Arthur O. Lovejoy's "Milton and the Paradox of the Fortu-

nate Fall," in his Essays in the History of Ideas (Westport,-

Conn., 1978), pp. 277-295. See also Herbert Weisinger's Trag-

edy and the Paradox of the Fortunate Fall (London, 1953).

For logical paradox, see John van Heijenoort's "Logical Par-

adoxes," in The Encyclopedia of Philosophy (New York, 1967).

W. V. O. Quine gives a cogent exposition of the topic in "Para-

dox," Scientific American 206 (April 1962): 84-96. Anatol Ra-

poport's "Escape from Paradox," Scientific American 217 (July

1967): 50-56, offers another excellent view of the subject, es-

pecially in relation to decision theory. Augustus De Morgan's A

Budget of Paradoxes, 2d ed., 2 vols. (Chicago, 1915), presents

extensive materials on "paradoxers."

On science and paradox, see Alfred North Whitehead's Sci-

ence and the Modern World (New York, 1925). Thomas S.

Kuhn's The Structure of Scientific Revolutions, 2d ed., rev. (Chi-

cago, 1970), deals with the shift of conceptual scheme in the

sciences. Bernard Bolzano's Paradoxes of the Infinite (1851;

London, 1950) is one of the classical studies on the topic. On
the nature of knowing and paradoxes, see Elizabeth H. Wol-

gast's Paradoxes of Knowledge (Ithaca, N.Y., 1977).

One of the most thought-provoking books on paradox is Ros-

alie Littell Colie's Paradoxia Epidemica (Princeton, 1966); it

deals especially with the paradoxical tradition of the Renais-

sance. Nicholas Falletta's The Paradoxicon (Garden City, N.Y.,

1983) gives a concise account while presenting wide-ranging

examples of paradoxes with an extensive bibliography. For an

essay on Waiting for Godot, see Bert O. States's The Shape of

Paradox (Berkeley, 1978). On art and paradox, see Ernst H.

Gombrich's Art and Illusion (New York, 1960).

MlCHIKO YUSA

PARAMARTHA, the religious name of Kulanatha

(499-569), an Indian monk and translator of Sanskrit

texts. Paramartha was a central figure in the introduc-

tion of the Buddhist Yogacara, or Vijnanavada (ideal-

ist), doctrines to China. Born in Ujjain, India, Paramar-

tha traveled widely as a Buddhist missionary and was

probably living in Cambodia prior to arriving in Can-

ton, baggage full of siitras, in 546. Two years later he

reached the Liang capital at Chien-k'ang, present Nan-

king, and was summoned to audience by Emperor Wu,

a great patron of Buddhism. Impressed by both the

knowledge and volume of sutras Paramartha possessed,

the emperor had decided to appoint him director of an

ambitious translation project when the Hou Ching re-

bellion forced him to abandon his plan.

Fleeing to the coastal provinces, Paramartha wan-

dered about translating and teaching and for a year or

so enjoyed the patronage of Lu Yuan-che, the governor

of Fu-ch'un in the Fu-yang district of Chekiang. In 552

he was recalled to the capital by a victorious Hou

Ching. After only one hundred twenty days on the

throne, Hou Ching was overthrown by Hsiao I (Emperor

Yuan), during whose three-year reign Paramartha en-

joyed imperial support and resided at the Chen-kuan

temple in Nanking, translating the Suvamaprabhasa Su-

tra (Chin-kttang-ming ching). After three years in Nan-

king, Paramartha was forced by the unsettled political
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situation to resume the life of a wanderer, which, how-

ever, did not inhibit his prodigious translation activi-

ties. Yet despite such apparent energy he was depressed

by his unstable circumstances, was constantly nostalgic

for India, and repeatedly attempted to return home,

only to be dissuaded each time by disciples and friends.

One of the more fateful of these attempts occurred in

562, when he managed to board a ship and journey the

open sea for two months before a storm blew the boat

into Canton. Ou-yang Wei, the governor there, and his

son Ou-yang Ho, old acquaintances from Paramartha's

previous days in Canton, came to his aid and soon be-

came his disciples. Under their patronage he translated

many texts, including the Mahayanasamgraha (Compen-

dium of the Mahayana; Chin., She-ta-sheng lun), that

were central to the development of uniquely Chinese

traditions in Buddhism. The completion of these works

brought him evident satisfaction, but nevertheless he

lapsed into depression again, and his disciples had to

thwart a suicide attempt in 568.

Hoping to brighten his outlook, his followers planned

to return him to the capital, but the monks already en-

trenched there, fearing that Paramartha might threaten

their status, convinced the emperor of the newly

founded Ch'en dynasty that his doctrines were a threat

to the government. Paramartha therefore stayed on in

Canton until he succumbed to illness at the age of sev-

enty-one.

A number of Paramartha's translations proved influ-

ential in the development of indigenous Chinese Bud-

dhist traditions during the Sui (581-618) and T'ang

(618-907) periods. These include the Abhidhartnakosa

(O-p'i-ta-mo-chu-she lun, Treasury of the Abhidharma),

Madhydntavibhdga (Chung-pien fen-pieh lun, On Distin-

guishing the Extremes from the Middle), Vimsatikd,

and Trimsika, by Vasubandhu; the Mahdydnasam-
graha, the Saptadasabhumikasdstra (Yu-chia shih-ti lun

ch'i-shih km) portion of the Yogdcdrabhumi; and Vasu-

bandhu's treatise on Asahga's Mahdydnasamgraha, the

Mahdydnasamgraha-bhdsya. The last text provided the

foundation for Paramartha's own She-lun school, which

came to be patronized during the Sui by Emperor Wen,

and was championed and modified during the T'ang by

the monk Hsiian-tsang. Paramartha's work was the

point of departure for Chih-i (538-597) and Fa-tsang

(738P-838?), the principal masters of the T'ien-t'ai and
Hua-yen schools, respectively. His thought was also im-

portant to the development of the Fa-hsiang and Ch'an

(Zen) schools of the T'ang dynasty.
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MlYAKAWA HlSAYUKI

PARAMITAS. The term pdramitd, Sanskrit and Pali

for "perfection," refers to the virtues that must be fully

developed by anyone aspiring to become a Buddha, that

is, by a bodhisattva. The practice of the pdramitds makes

the career of a bodhisattva exceedingly long, but their

fulfillment transforms the enlightenment process from

one that benefits only the individual to one that is, in

the words of the Visuddhimagga, "for the welfare and

benefit of the whole world."

The idea of the pdramitds as a group is not found in

the oldest Buddhist literature. Such a notion developed

in the general expansion of Buddhist thought and prac-

tice before the beginning of the common era, which

movement gave new recognition to types of religion

other than renunciation. The pdramitds provided an al-

ternative scheme of religious practice more in tune with

newly developed conceptions of the Buddha and the na-

ture of a bodhisattva than were the older schemes of mo-

rality, meditation, and wisdom (sila, samddhi, prajnd)

and the Noble Eightfold Path. [See Eightfold Path.]

When the pdramitds appear as a group, their number
varies; six and ten occur most often, but lists of five

and seven are also found. It is sometimes suggested that

six may have been the original number, because of

an apparent progression in difficulty in such enumera-

tions. The six are "giving" (ddna), "morality" (sila),

"patience" (ksdnti), "vigor" (vlrya), "contemplation"

(dhydna), and "wisdom" (prajnd). Such lists are found

in early Mahayana texts (e.g., the Saddharmapundarika

Sutra and the Prajnaparamita literature) and in the Ma-
havastu of the Mahasamghika school. The lists of ten,

which include the additional virtues of "skill-in-means"

(updya or updyakausalya) , "resolution" (pranidhdna),

"strength" (bala), and "knowledge" (jndna), occur in

later texts, for example, the Dasabhumika Sutra (fourth

century). In such texts, the pdramitds are correlated

with the ten stages (bhumi) of a bodhisattva's career.

Other independent and relatively early enumerations

of the perfections are found in the Cariydpitaka and the

Buddhavamsa, both written in Pali and considered ca-

nonical by the Theravada school. While the Cariydpitaka

lists, seven perfections, the Buddhavamsa gives ten.

These have become standard in the Theravada tradi-

tions: "giving" (ddna), "morality" (sila), "renunciation"

(nekkhamma), "wisdom" (pannd), "vigor" (viriya), "pa-

tience" (khanti), "truthfulness" (sacca), "determina-
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tion" (adhitthdna) , "loving kindness" (mettd), and

"equanimity" (upekkhd).

The Sanskrit and Pali noun paramita is derived from

the adjective parama, meaning "high, complete, per-

fect." The Thervada has consistently understood the

term in this way and has commonly used another deriv-

ative, pdrami, as a synonym. In contrast, the Mahayana
tradition has analyzed the term as consisting of two

words, param ita, meaning "gone to the beyond," indi-

cating its character as a scheme of spiritual progress.

The Chinese and Tibetan translations of the term pa-

ramita {tu and pha rol tu phyin pa, respectively) reflect

this latter understanding of its meaning.

These interpretations may differ along sectarian lines,

but the applications they suggest are found in each of

the Buddhist schools. In the Theravada, the perfections

afford the practitioner one way of celebrating the sig-

nificance and superiority of the Buddha, whose fulfill-

ment of them is often said to be incomparable. Simi-

larly, Mahayana devotees focus their reverence on the

enormous toils of great bodhisattvas such as Avalokites-

vara, who are engaged in practicing the perfections.

[See Avalokitesvara.]

The pdramitds also provide a set of norms to structure

the reading of the Jatakas, the collection of stories about

the Buddha's previous lives. These tales, often non-

Buddhist in origin and obscure in meaning, assume a

Buddhist character when read with the pdramitds as

guidelines. The Cariydpitaka, the Buddhavamsa, and

later Theravada works (e.g., the Niddnakathd, the fifth-

century introduction to the Jataka collection) group and

order some of the stories according to the practice and

attainment of each perfection. We also see this template

for reading in Mahayana works such as the Mahd-

prajndpdramitd &dstra.

The same pattern guides the illustrations of Jatakas

as evidenced by such Buddhist art forms as the friezes

on religious monuments of ancient India and the paint-

ings decorating temples in modern Sri Lanka and

Southeast Asia. In short, the pdramitds transformed the

Jatakas into effective and popular sources for didactic

art and literature. As Richard Gombrich observed in his

study of Buddhism in modern Sri Lanka, Precept and

Practice (Oxford, 1971), "There is a general tendency for

those Jatakas which are canonically associated with the

Bodhisattva's acquisition of a particular perfection to

be more widely known" (p. 93).

The superposition of the pdramitds on the Jatakas, in

turn, altered the perception of the perfections them-

selves. As gradations of the virtues became apparent, it

proved practical to subdivide the ten perfections into

thirty. Each paramita was divided into three degrees: an

ordinary perfection (pdrami), an inferior perfection

(upapdrami), and a superior perfection (parama tthapd-

rami). For example, in the Theravada, the ordinary per-

fection of giving is "sacrifice of limbs," the inferior per-

fection is "sacrifice of external goods or property," and

the superior perfection is "sacrifice of life."

The Jatakas also provide models for practicing the

pdramitds. Through these stories about the Bodhisat-

tva's—and thus, the Buddha's—involvement in the

world, the virtues represented by the perfections are in-

culcated and come to be highly valued as qualities in

individuals.

As the Mahayana analysis of the term suggests, these

virtues are not merely a random assortment but are an

ordered group leading to a goal. When the Mahayana

replaced the notion of the arhat with the idea of the bo-

dhisattva as the religious ideal to which all should as-

pire, the pdramitds provided a practical program that

could be followed by new aspirants. This replacement

altered some of the basic assumptions of spiritual prog-

ress. Under this new dispensation, as the arhat follows

the Noble Eightfold Path he destroys the defilements

that perpetuate rebirth but becomes enlightened only to

the degree necessary to obtain release from rebirth. The

bodhisattva, in contrast, renounces the enlightment of

the arhat in order to pursue what is perceived as the

higher and more complete enlightenment attained by

Buddhas. The bodhisattva prepares himself for this at-

tainment by practicing the perfections, which represent

a program of positive moral development for the benefit

of others. The Mahayana devotees negatively assess the

practice of the arhats, claiming that it is based on re-

straint and removal and is without overt altruism. The

perfections project the attainment of the goal into an

inconceivable future and displace the sense of urgency

and immediacy that motivates the arhat's quest. As a

result, virtues such as patience, resolution, strength,

and determination, which had a small place in early

Buddhism, became prominent as pdramitds. Vigor, for

instance, which had complemented the urgency felt by

the disciple following the Eightfold Path, became an an-

tidote to fatigue and despair during the bodhisattva's

long career.

The idea of the perfections as a graduated soteriolog-

ical path was developed and emphasized in the Maha-

yana, but it had a place in the Theravada as well. This

can be seen in a lengthy discussion in the Cariydpitaka

commentary by Dhammapala, the sixth-century Pali

commentator, where the perfections are treated as a

spiritual path accessible to all. Some of the perfections

(e.g., renunciation and equanimity) reinforce the basic

assumptions of the arhat program, which the Theravada

never rejected.

To function as a progressive scheme leading to the

final goal of enlightenment all of the perfections must

be fulfilled. We can see, however, that certain perfec-
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tions have assumed a greater importance. Doctrinally,

wisdom (prajna), the last of the six perfections, is often

given pride of place in Mahayana writings. The Bodhi-

carydvatdra says that "the Buddha taught that this mul-

titude of virtues is all for the sake of wisdom "(Matics,

1970, p. 211). Prajna is said to be greater than all the

other virtues and to be that perfection that makes all

others effective. [See Prajna.] Practically, the perfection

of giving (ddna) has great importance. Emotive stories

of the practice of this perfection (e.g., the Jataka stories

of King Sibi and Prince Visvantara) are enormously

popular throughout the Buddhist world and have been

favorite subjects for Buddhist art and literature. As the

first and easiest of the pdramitds, ddna is accessible to

the humblest Buddhist when he or she aspires to enter

the path to enlightenment. Its importance as a prepa-

ration for enlightenment is amply attested by the Vis-

vantara (Vessantara) Jataka, in which the future Buddha
perfects ddna in his penultimate birth.

[See also Bodhisattva Path.]
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Charles Hallisey

PARENTALIA. The term Parentalia designates the pe-

riod of nine days during which Roman families would
visit the tombs of the dead to honor them. This novena,

private in character, began on 13 February and ended

with the public feast of the Feralia on 21 February. This

cycle of days received its most extended comment from

the Roman poet Ovid. He interchangeably calls them

the parentales dies (Fasti 2.548) or the ferodes dies (Fasti

2.34). The word Feralia gave the ancients occasion to

coin etymological puns. The word could stem either

"from the action of bringing food" (a ferendis epulis) or

"from the action of sacrificing animals" (a feriendis pe-

cudibus; Paulus-Festus, ed. Lindsay, 1913, p. 75 L.). The

scholar M. Terentius (Varro, De lingua Latina 6.13) pre-

ferred to compare the term Feralia to both inferi and

ferre, adding, "because the ones having the right to pa-

rentare bring then some food to the tomb" ("quod ferunt

turn epulas ad sepulcrum quibus ius ibi parentare").

Parentare, "to celebrate the Parentalia," consisted in

honoring the di parentes, or dead, with offerings. Ovid

(Fasti 2.537-539) was glad to list such offerings: gar-

lands, grains of wheat, salt, bread softened with wine, a

few violets. These modest offerings were appropriate for

the mattes, the shades or spirits of the dead.

One may note the variations in vocabulary used by

the various authors to refer to the dead: inferi (Varro,

De lingua Latina 6.13); dis manibus (Festus, op. cit., p.

75 L.); manes (Ovid, Fasti 2.534). Mattes or di manes is

very likely explained as a euphemism: "the inferi are

called di manes, that is, "good ones" with whom one

should be reconciled out of fear of death" (Festus, op.

cit., p. 132 L.). Use of the term corresponds to a later

usage (first century bce) that substituted for the ancient

expression di parentes or di parentum, as had appeared

already (specifically, in the form divis parentum; Festus,

op. cit., p. 260 L.) in a "royal" law. A deceased person

was regarded as having joined the collectivity of the di

parentes (in the funerary inscriptions, it is written in the

dative or the genitive along with the collective term).

The formulation of Cornelia's letter to her son Gaius

Sempronius Gracchus gives evidence of the link be-

tween the verb parentare and the corresponding noun:

"Ubi mortua ero, parentabis mihi et invocabis deum
parentem" ("When I am dead, you will honor me at the

Parentalia and call on the parental shade"). By this pie-

tas—the expression is Ovid's (Fasti 2.535)—toward the

dead, the Parentalia were differentiated from the Le-

muria of 9, 11, and 13 May, which consisted of rites in

which evil spirits were expelled (ibid., 5.429-444). On
22 February, the day after the Feralia, which commem-
orated a family's dead, there followed the Caristia or

Cara Cognatio, which united the living members of the

family in a banquet (ibid., 2.677).
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Robert Schilling

Translated from French by Paul C. Duggan

PARSIS. The Parsis are a community in western India

that preserves the Zoroastrian religion. As their name,

meaning "Persians," indicates, they trace their ancestry

to Iran, where Zoroastrianism had been the established

religion of the pre-Islamic Sasanid empire (226-651 ce).

Ethnic Identity. Within India, one is a Parsi by birth,

the identity being derived through the male line. The

community does not accept converts; a Parsi male who
marries outside the community or who has children out

of wedlock, however, may raise his children as Parsis.

Resistance to intermarriage has tended to preserve

biological characteristics of the Parsis' Iranian back-

ground. As a population, the Parsis are taller and fairer-

skinned than the average in India and have facial char-

acteristics, such as pronounced noses, which would

mark them as Middle Easterners.

Pre-modern History. The traditional Parsi homeland

in India has been Gujarat, the coastal region to the

north of Bombay. Zoroastrian settlements there are

documented by travelers' accounts and by inscriptional

evidence as early as the tenth and eleventh centuries ce.

How did the Parsis' ancestors arrive?

Clearly, the contact of Iranians with areas to the east

was not a single migration at a single moment in time.

Darius I ("the Great"), the Achaemenid king who ruled

from 521 to 485 bce, extended his empire to Sind, that

is, to the plain of the Indus River, or present-day Paki-

stan. Inscriptions in Pahlavi, the language of Iran in the

centuries before Islam, have been found in South Indian

Christian contexts and imply religious contact of Iran

with India in the early Christian centuries. During the

same era there were extensive trading contacts as well.

Besides evidence of Iranian contact before Islam, we
know of Zoroastrian contacts outside Gujarat. Muslim

travelers in the tenth century mention various parts of

India as inhabited by gabrs, a derogatory term for Zo-

roastrians. Enough of these locations are in inland

North India to suggest an overland migration pattern.

Persians had also gone to southern China by the eighth

century; muhapas (from Persian mobed, "priest") are

mentioned there in the mid-ninth. But all the migra-

tions to areas other than Gujarat left no discernible Zo-

roastrian survival into modern times, and concerning

them the literary tradition preserved by the Gujarat

Parsis reflects almost no awareness at all.

Parsi tradition regarding the migration to India

claims a single migration, by sea rather than overland.

It is found in the Kisseh-e-Sanjan (Story of Sanjan), a

narrative composed by a priest, Bahman son of Kaiko-

bad, in four hundred lines of Persian verse in 1600. The

Kisseh employs a chronology characterized by round

numbers and acknowledges its indebtedness to oral tra-

dition. Its implication, therefore, that the Zoroastrians

who fled persecution after the Muslim conquest of Iran

(c. 642 ce) spent "a hundred years in the mountain re-

gion" and, following the advice of an astrologer, sailed

together from the Persian Gulf to India, can be taken as

a "rounding off" of a migration that may well have been

much more gradual and complex.

In the Kisseh's narrative, the Parsis, after landing,

proceed to the court of a local ruler, Jadi Rana, and ask

him for shelter in his city and kingdom. The king, sens-

ing them to be an alien group, specifies five conditions

for his welcome: that they explain their religion, that

they switch from Persian to the local vernacular, that

they adopt local dress, that they go unarmed, and that

they perform marriage ceremonies in the evening rather

than by day. Parsis cite a story that the king offered the

new arrivals a pitcher of milk, brim full (signifying that

his realm was already crowded), and that the Parsi

priest responded by slipping something valuable into

the milk—a pinch of sugar, his ring, or a coin, depend-

ing on the version (signifying that the Parsis would fit

in and would enhance it). Many believe the Kisseh to

contain the pitcher-of-milk account, though it does not.

Nor does it mention a promise not to proselytize as one

of the undertakings given to Jadi Rana. But the Kisseh

sums up for Parsis their arrival in India and their iden-

tity there.

Once established in India, the Parsis lived in agricul-

tural villages and coastal towns. From the fifteenth to

the seventeenth centuries, documentation of contact

with Iran is provided by literature known as the reva-

yets. These texts are composed of correspondence in Per-

sian between the Zoroastrians in Iran and their Parsi

co-religionists in India. The priests in Gujarat were re-

questing authoritative rulings from the Zoroastrian

priests still living under persecution in Iran.

Modern History. The Parsis' emergence as a prosper-

ous and influential community is closely related to the

growth of Bombay as a metropolitan center under the

British. From the eighteenth century onward, and es-

pecially in the nineteenth century, Parsis from Gujarat

settled in Bombay, learning English as well as main-
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taining Gujarati, and became business entrepreneurs

and educated professionals. The Parsis have had an eco-

nomic and cultural influence out of all proportion to

their numbers, an influence that many believe reached

its peak before World War I.

On the whole, the end of British colonial rule in India

affected the Parsis adversely. As early as the 1880s, Par-

sis such as Dadabhai Naoroji, Pherozeshah Mehta, and

Dinshaw Wacha had been leaders in the emerging In-

dian National Congress and had seen their national

identity as Indians as more fundamental than their

communal identity as Parsis. To the extent that Mohan-

das Gandhi's leadership after the 1920s appealed to spe-

cifically Hindu values, and to the extent that national

independence (1947) brought a policy of secularization

that forced formerly Parsi firms to hire non-Parsis, the

patriotic spirit of Parsis has been put to the test.

Another important decline in recent Parsi history has

been population size. For several decades the Parsi pop-

ulation in India has been shrinking by 1 percent per

year. Late marriage and small family size, as well as

emigration, intermarriage, and conversion to other

faiths, have taken their toll.

Religious Institutions. The central feature of Zoroas-

trian worship in India is the agiari, or fire temple, a

normally one-story building whose inner room contains

a chamber three or four meters square enclosed by grill-

work and with ventilation in the roof above. There, on

a bed of sand in a large metal urn, a fire is kept burning

continuously, fed with wood at five times during the

day by a priest who chants the traditional prayers from

the Avesta, the Zoroastrian scripture. The fire is the cen-

tral symbol of divine presence in Zoroastrianism, and

the prayers are thought to be efficacious as mantras,

that is, by virtue of the sounds of their words when
properly pronounced. Fires are of three grades of sanc-

tity, the holiest being the atesh behram fire, whose con-

secration requires the combination of fires from sixteen

sources, each of which must be ritually purified through

lengthy ceremonial re-ignitions. Only eight atesh beh-

ram fires exist in India: four in Bombay, two in Surat,

and one each in Udvada and Navsari. Of these the fire

in Udvada, on the coast 175 kilometers north of Bom-
bay, is the most highly revered; it is said to have been

kept burning continuously for over a thousand years.

While fire temples have their own endowments and

boards of trustees, most other Parsi institutions are usu-

ally managed on a citywide basis by the anjuman, or

community organization. In Bombay, Poona, and Surat,

the anjuman council is known as the punchayet. A com-

munity's properties include the dakhmas, or "towers of

silence," cylindrical walled structures open to the air,

in which the corpses of the dead are placed so that their

flesh may be consumed by vultures. These continue in

use in Parsi settlements in western India that were

founded before the late nineteenth century; settlements

elsewhere in India established burial grounds, and in

Iran the use of dakhmas was abandoned in favor of bur-

ial in the early 1970s. Anjuman holdings also include

subsidized housing blocks for Parsis and welfare funds

for the community's poor.

The priesthood is hereditary; a male may exercise the

option if born into a priestly family. Normally under-

taken between the ages of about seven and fifteen, train-

ing consists of the memorization and performance of

the rituals, rather than historical and theological stud-

ies. In the past century, several madressas, or seminar-

ies for the training of priests have replaced parental in-

struction, but they provide elementary rather than

university-level work, largely rote. Many who receive

priestly training do not support themselves as full-time

practicing priests but supplement the income from their

secular employment by serving at times of peak de-

mand, particularly at the year-end muktad ("departed

souls") days in late August, when prayers are said for

the dead.

Contemporary Issues. A number of concerns have en-

gaged the attention and the energies of Parsis in Bom-

bay in recent years. Of these the condition of the priest-

hood is one. The principal priest of a parish, called a

panthaki, is in effect the proprietor and may hire other

priests at a bare subsistence wage to assist him. Not

surprisingly, other lines of work tend to attract the best

minds in the community.

Emotions are stirred when the traditional mode of

disposal of the dead is questioned. Many Parsis con-

tinue to rationalize the use of dakhmas as protecting the

earth, the water, and the air from the defilement other

modes would entail. They also hold them egalitarian,

since rich and poor alike are placed in the tower with-

out fanfare or possessions—though the families of the

rich can afford to have more prayers said for the de-

parted. Besides burial, a proposed alternative to expo-

sure is electric cremation, which would not involve the

use of fire.

The question of who is a Parsi has been a cause of

debate during the twentieth century. Priests who have

been willing to perform initiation ceremonies for

adopted children and children of mixed marriages have

been subjected to censure by governing boards of the

community's institutions in Navsari and Bombay. The

pattern for twentieth-century India was decided by the

civil courts in a 1909 case seeking the exclusion of a

non-Parsi wife from fire temples and community insti-
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tutions. In that decision, and again in 1925, the courts

upheld the community's restriction of its properties to

the children of Parsis and Irani Zoroastrians, plus duly

initiated children of Parsi fathers by alien wives.

Migration Overseas. During the nineteenth century,

Parsi traders followed the sea routes of the British em-
pire around the Indian Ocean and Southeast Asia, set-

tling in such ports as Cape Town, Durban, Mombasa,
Aden, Karachi, Colombo, Rangoon, Singapore, Hong
Kong, Shanghai, and Kobe. They were involved espe-

cially in import-export trade, marine outfitting, bank-

ing, and the professions. In many cases they maintained

close ties to India, regarding their residence elsewhere

as temporary and returning to India to visit their fami-

lies, to perform the initiation ceremonies of their chil-

dren, and to find marriage partners for them. They also

went to Britain, to trade, to study, and to settle.

Following World War II and Indian independence, a

new pattern of migration developed. Parsis now mi-

grated in increasing numbers to more distant destina-

tions: still Britain, but also Canada, the United States,

and Australia. Today the largest overseas community of

Parsis is in London, England, with about three thou-

sand; the next in size is in Toronto, Canada, with about

half that number.

The families in this second wave of migration were

now clearly committing themselves to new environ-

ments. Their worship has consisted largely of family

prayers and jashan (thanksgiving) ceremonies employ-

ing a fire kindled ad hoc. In the new Parsi diaspora, Par-

sis have found themselves increasingly called on to ar-

ticulate their religious faith and practice intellectually

in order to explain it to others. A sense of a need for the

maintenance of tradition through adaptive change, in-

cluding possibly the admission of non-Zoroastrian

spouses to membership and certainly a sophisticated

presentation of Zoroastrian faith and practice, is one of

the recent contributions of the overseas Parsis. With

them may lie the chapters of Parsi history still to be

written.

[See also Zoroastrianism.]
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PASCAL, BLAISE (1623-1662), French mathemati-

cian, religious thinker, and philosopher. Pascal was one

of the greatest minds in modern intellectual history. He
was educated at home by his father, Etienne, who, when

living in Paris from 1631 to 1639, belonged to the soci-

ety of scientists organized by Mersenne. A precocious

genius, Pascal in 1639 wrote a mathematical work of

which a part, Essai sur les coniques, has been preserved

and published. From 1642 to 1644, when in Normandy

with his father, he constructed a calculating machine.

His mathematical and physical works include a trea-

tise, based on experiments, disproving the theory of the

impossibility of vacuum, as well as works on cycloids

and on the theory of probability.

Jansenism. In Normandy Pascal was in touch with

priests who were disciples of the Abbe of Saint-Cyran,

and in 1646 he went through a religious conversion, but

he neither abandoned his scientific work nor renounced

mundane life. However, in November 1654, he experi-

enced a second conversion, a kind of violent shock

about which he wrote a short and remarkable memoir;

he kept this reminder of his experience on his person to

the end of his days. For some years before his conver-

sion Pascal had been under Jansenist influence, in par-

ticular in Port-Royal. There Pascal became acquainted

with the main figures of Jansenism—Antoine Arnauld,

Pierre Nicole, Le Maistre de Saci—and became himself

one of the leading writers and polemicists of this polit-

ical as well as religious movement.

Cornelius Jansen, also called Jansenius (1585-1638),

in his posthumously published Augustimis (1640), elab-

orated a theory of grace that was antagonistic to the

Jesuit soteriology known as Molinism, after the Jesuit

theologian Luis de Molina (1535-1600), and which con-

tributed to the reform of the church in the spirit of
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moral rigorism and theocentric piety. The Molinists

were attacked for making the efficacy of divine grace

dependent on human free choice and thus falling into

Pelagian or semi-Pelagian heresy and for encouraging

moral laxity, dangerous self-confidence, and "easy de-

votion." Jansenius, following Augustine, emphasized

the deep corruption of human nature, its inability both

to know God and to help us in obeying his command-

ments; he praised the omnipotence of divine grace,

which is presented in his writings as the condition, not

only necessary but sufficient as well, of salvation. In

1643, Arnauld published his treatise on the Eucharist,

De la frequente communion, which became a kind of

Jansenist manifesto. The battle between the two camps

was carried on with ferocity in the 1650s. As a result of

pressure by the Jesuits, Innocent X, in his bull Cum oc-

casione (1653), condemned five of Jansenius's state-

ments in which the Molinists detected the Calvinist her-

esy; Jansenius was accused of saying that some divine

commandments are for humans impracticable, that Je-

sus Christ sacrificed himself for the elect only and not

for all people, and that divine grace works irresistibly.

The Jansenists argued that the condemned statements

could not be found in Augustinus and that the pope was

not infallible in the matter-of-fact question of whether

or not a given book included a certain theological doc-

trine. In 1656, Alexander VII renewed the condemnation

in a separate constitution and asserted that the hereti-

cal statements were in fact in the book; earlier Arnauld

had been condemned by the Sorbonne for theological

and factual errors.

Pascal intervened in the battle by publishing pseud-

onymously, from January 1656 until March 1657, eigh-

teen successive writings known collectively as the

Lettres provinciates, a literary masterpiece which, not-

withstanding its listing in the Index of Forbidden

Books, was to become a classic of French literature. In

this pamphlet Pascal attacked the Jesuits' moral doc-

trine, as it was taught in the works of known writers

(Le Moine, Escobar, and Bauny, among others), as well

as the theory of grace on which Jesuit "laxism" and

moral permissiveness were supposedly based. The let-

ters display to some extent the influence of Cartesian-

ism, an influence not unusual among Jansenists, insofar

as they imply the separation of faith from secular rea-

son and assert the latter's autonomy; they denounce Je-

suit casuistry and educational technique, claiming that

through it all kinds of sins and vices could be ex-

culpated easily or turned into virtues; they attack the

Molinist teaching that sufficient grace has been given to

all, and thus, by virtue of a free decision, anyone can

make it efficient and perfectly fulfill the divine law.

Pensees. In the 1650s, apart from producing a number
of short theological, philosophical, and scientific texts,

all of them published posthumously (Preface d'un traite

du vide, Entretien avec M. de Saci, Comparaison des

chretiens des premiers temps avec ceux d'aujourd'hui, De
Vesprit geometrique, De I'art de persuader, Ecrits sur la

grd.ce, Histoire de la roulette), Pascal worked on Apologie

de la religion chretienne. This major apologetical work

was to be addressed to libertines, probably of the kind

he knew well personally: people who were religiously

indifferent, skeptical, or incredulous, rather than com-

mitted atheists; the apology was to convince them of

the truth of Christianity. He did not complete this work,

and the first edition (1670) of the fragments he left was

incomplete and arbitrarily ordered. In a number of sub-

sequent printings, the editors of Pensees, as the work

came to be known, arranged the text according to its

logical order as they saw it. The edition of Brunschwig

(1897) was used for several decades as a standard text,

yet Louis Lafuma proved that the text left by Pascal

was less chaotic and better arranged than had been pre-

viously assumed; since 1952 his edition has been con-

sidered superior to all others in existence.

Pensees is beyond doubt one of the major texts in the

history of philosophical and religious ideas. This ex-

tremely rich and challenging work can be read as the

depiction of the ambiguity of human destiny in the face

of God, who is both hidden and manifest, and in the

face of our own corruption and frailty. To Pascal, nature

does not lead us to God unambiguously: "Why, do not

you say yourself that the sky and the birds prove

God?—No—Does your religion not say so?—No. For

though it is true to some souls whom God has enlight-

ened in this way, yet it is untrue for the majority."

There are no "proofs" of faith, which is God's gift. "Our

religion is wise and foolish: wise because it is the most

learned and most strongly based on miracles, prophe-

cies, etc., foolish, because it is not all this which makes

people belong to it. This is a good enough reason for

condemning those who do not belong, but not for mak-

ing those who do belong believe. What makes them be-

lieve is the Cross."

Reason is not to be condemned—our entire dignity

consists in thinking—but it ought to be looked upon

with suspicion, and it is crucial that it knows its limi-

tations. Pascal was the reader of Epictetus and Mon-

taigne; the former stressed the strength of human na-

ture, the latter its weakness and fragility. Both are right

in part, but to take only one side amounts to falling ei-

ther into hubris and dogmatic self-confidence or into

despair. "We have an incapacity for proving anything

which no amount of dogmatism can overcome. We have
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an idea of truth which no amount of skepticism can

overcome." It is proper that God should be hidden in

part and revealed in part, and it is proper that we
should know both God and our misery. Therefore to

know Jesus Christ is essential, as it is in him that we
find both God and our misery. Indeed, our greatness

consists in being aware of our misery. The position of

man as a creature located between angels and animals

by no means gives us, in Pascal's eyes, a quiet abode in

our natural place; being "in the middle," we are torn

between incompatible desires, and our natural state is

the most opposed to our higher inclinations. It is the

immobility of tension, rather than of satisfaction, that

distinguishes us; we are incomprehensible to ourselves,

our reason and our senses deceive us, no certainty is

accessible to us. Christianity, with all its "foolishness,"

is the only way the human condition can become intel-

ligible and meaningful. Indeed, the mystery of original

sin, the core of the Christian worldview, according to

Pascal, is an outrage to reason, and yet without this

mystery we cannot understand ourselves. "Acknowledge

then the truth of religion in its very obscurity, in the

little light we can throw on it, in our indifference re-

garding knowledge of it."

Although, as Pascal argues both in Pensees and in De

lesprit geometrique, human reason cannot achieve any

certitude, there is a separate power, the heart, which

has "reasons of its own, unknown to reason" and which

is a practical, rather than intellectual, faculty whereby

a choice between equally valid arguments for and

against Christianity can be made. In the famous pas-

sage on the wager (pari), Pascal appeals to a kind of

practical reasoning in order to compel the libertine to

admit that he cannot avoid the choice between religion

and irreligion. It is impossible to suspend the question of

immortality and of our eternal destiny: our happiness

is at stake, and the search for happiness is an aspect of

our nature. God being infinite and therefore inaccessi-

ble to our reason, we cannot rationally affirm or deny

his existence, but neither can we suspend our judgment.

We have to bet, as in a game of chance: if we bet on

God having even the slightest chance of existence, we
may gain an eternal life of happiness, whereas only our

finite life on earth is at stake; betting against God we

risk the loss of eternal life, and the possible gain is fi-

nite; it is therefore practically rational to opt for God.

It needs stressing that the wager is a way to persuade

a skeptic that he ought to bet on God, however uncer-

tain of God's existence he might be; it is neither the

expression of Pascal's own uncertainty nor another

"proof" of a theological truth. It is practical advice, and

Pascal is aware that by itself it cannot produce genuine

faith. He wants to show the libertine that he ought to

behave as if God were real, and this means taming his

passions and even "stultifying" himself by complying,

without real faith, with external Christian rules. The

new way of life eventually will make him realize that

he has lost nothing in abandoning his sinful habits, and

he will be converted to a true Christian faith.

By the standards of our nature, religion is uncertain,

and we cannot get rid of our nature. A tension between

the attraction of the world and our participation in the

eternal is unavoidable. Human history and social life do

not offer us any solution; history is the prey of insignif-

icant accidents ("Cleopatra's nose: if it had been shorter

the whole face of the earth would have been different");

social reality has no intrinsic value and cannot be im-

proved. Therefore Pascal, on the one hand, sneers at all

titles and ranks, reduces laws and justice to pure con-

ventions and property to a superstition, and, on the

other hand, recommends a conservative acceptance of

social hierarchy and external respect for monarchy,

rank, and wealth. His worldview is essentially nonhis-

torical.

Pascal, not surprisingly, was attacked by the eigh-

teenth-century philosophes Voltaire, Diderot, and Con-

dorcet; his skeptical view of science, to which he (unlike

his critics) made very serious contributions, his belief

in the naturally incurable corruption of human nature,

his pessimistic assessment of the human quest for hap-

piness, were, of course, unacceptable to the prophets of

the Enlightenment. He has remained one of the main

figures in the history of conflict between Christianity

and modernity, and his analyses sound astonishingly

fresh in our time.

BIBLIOGRAPHY

Works by Pascal

(Euvres completes. Edited by Louis Lafuma. With a preface by

Henri Gouhier. New York and Paris, 1963.

Pensees. Translated into English by A. J. Kxailsheimer. Har-

mondsworth, 1966.

Works about Pascal

Blaise Pascal, I'homme et I'ceuvre. Cahiers de Royaumont, Phi-

losophic no. 1. Paris, 1956.

Brunschvicg, Leon. Le ginie de Pascal. Paris, 1924.

Brunschvicg, Leon. Descartes et Pascal, lecteurs de Montaigne.

Paris, 1944.

Goldmann, Lucien. Le dieu cachi. Paris, 1955. Translated by

Philip Thody as The Hidden God (New York, 1964).

Jovy, Ernest. Etudes pascaliennes. 9 vols. Paris, 1927-1936.

Laporte, Jean. Le cceur et la raison selon Pascal. Paris, 1950.

Mesnard, Jean. Pascal, I'homme et I'oeuvre. Paris, 1951. Trans-



204 PASSOVER

lated by G. S. Fraser as Pascal, His Life and Works (London,

1952).

Russier, Jeanne. La foi selon Pascal. Paris, 1949.

Strowski, Fortunat. Pascal et son temps. 3 vols. Paris, 1907-

1922.

Leszek Kolakowski

PASSOVER is the joyous Jewish festival of freedom

that celebrates the Exodus of the Jews from their bond-

age in Egypt. Beginning on the fifteenth day of the

spring month of Nisan, the festival lasts for seven days

(eight days for Jews outside Israel). The Hebrew name
for Passover, Pesah, refers to the paschal lamb offered

as a family sacrifice in Temple times (Ex. 12:1-28,

12:43-49; Dt. 16:1-8), and the festival is so called be-

cause God "passed over" (pasah) the houses of the Isra-

elites when he slew the Egyptian firstborn (Ex. 12:23).

The annual event is called Hag ha-Pesah, the Feast of

the Passover, in the Bible (Ex. 34:25). Another biblical

name for it is Hag ha-Matsot or the Feast of the Unleav-

ened Bread, after the command to eat unleavened bread

and to refrain from eating leaven (Ex. 23:15, Lv. 23:6,

Dt. 16:16). The critical view is that the two names

are for two originally separate festivals, which were

later combined. Hag ha-Pesah was a pastoral festival,

whereas Hag ha-Matsot was an agricultural festival. In

any event, the paschal lamb ceased to be offered when
the Temple was destroyed in 70 ce, and although the

name Passover is still used, the holiday is now chiefly

marked by the laws concerning leaven and, especially,

by the home celebration held on the first night—the

Seder ("order, arrangement").

Prohibition on Leavening. On the night before the fes-

tival the house is searched thoroughly for leavened

bread. Any found is gathered together and removed

from the house during the morning of 14 Nisan. This is

based on the biblical injunction that not only is it for-

bidden to eat leaven, but no leaven may remain in the

house (Ex. 12:15, 12:19). On Passover, observant Jews

do not employ utensils used during the rest of the year

for food that contains leaven. Either they have special

Passover utensils or they remove the leaven in the walls

of their regular utensils by firing or boiling them in hot

water. Only food products completely free from even

the smallest particle of leaven are eaten. In many com-

munities, rabbis supervise the manufacture of packaged

Passover foods to verify that they are completely free

from leaven, after which they attach their seal of fitness

to the product. There was at first considerable rabbini-

cal opposition to machine-made matsah on the grounds

that pieces of dough might be left in the machine and

become leaven. Nowadays, with vastly improved meth-

ods of production, the majority of Jews see no objection

to machine-made matsah.

The biblical reason given for eating unleavened bread

(matsah) and refraining from eating leaven (hamets) is

that during the Exodus the Israelites, having left Egypt

in haste, were obliged to eat unleavened bread because

their dough had had insufficient time to rise (Ex. 12:39).

Matsah is therefore the symbol of freedom. A later idea

is that leaven—bread that has risen and become fer-

mented—represents pride and corruption, whereas un-

leavened bread represents humility and purity. [See also

Leaven.]

Great care is consequently taken when baking matsah

for Passover. The process is speeded up so that no time

is allowed for the dough to rise before it is baked. The

resulting matsah is a flat bread with small perforations

(an extra precaution against the dough's rising). Some

Jews prefer to eat only round matsah, because a circle

is unbounded, representing the unlimited need to strive

for freedom.

Synagogue Service. The synagogue liturgy for Pass-

over contains additional prayers and hymns suffused

with the themes of freedom and renewal. On the first

day there is a prayer for dew; the rainy season now
over, supplication is made for the more gentle dew to

assist the growth of the produce in the fields. The scrip-

tural readings are from passages dealing with Passover.

On the seventh day, the anniversary of the parting of

the sea (Ex. 14:17-15:26), the relevant passage is read;

some Jews perform a symbolic reenactment to further

dramatize the event. On the Sabbath in the middle of

Passover, the Prophetic reading is Ezekiel's vision of the

dry bones (Ez- 37:1-14). On this Sabbath, too, there is a

reading of the Song of Songs (interpreted by the rabbis

as a dialogue between God and his people), in which

there is a reference to the spring (2:11-13) and to the

Exodus (1:9).

The Seder and the Haggadah. The Seder, celebrated

in the home on the first night of Passover (outside Is-

rael, also on the second night), is a festive meal during

which various rituals are carried out and the Haggadah

is read or chanted. The Haggadah ("telling") is the tra-

ditional collection of hymns, stories, and poems recited

in obedience to the command for parents to tell their

children of God's mighty deeds in delivering the people

from Egyptian bondage (Ex. 13:8). The main features

of the Haggadah are already found in outline in the

Mishnah (Pes. 10) with some of the material going back

to Temple times. It assumed its present form in the

Middle Ages, with a few more recent additions. The em-

phasis in the Haggadah is on God alone as the deliverer

from bondage. It is he and no other, neither messenger

nor angel, who brings his people out from Egypt. Even
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Moses is mentioned by name only once in the Hagga-

dah, and then only incidentally, at the end of a verse

quoted for other purposes.

A special dish is placed on the Seder table upon

which rest the symbolic foods required for the rituals.

These are three matsot, covered with a cloth; maror,

bitter herbs that serve as a reminder of the way the

Egyptian taskmasters embittered the lives of their

slaves (Ex. 1:14); haroset, a paste made of almonds, ap-

ples, and wine, symbolic of the mortar the slaves used

as well as of the sweetness of redemption; a bowl of salt

water, symbolic of the tears of the oppressed; parsley or

other vegetables for a symbolic dipping in the salt

water; a roasted bone as a reminder of the paschal

lamb; and a roasted egg as a reminder of the animal sac-

rifice, the hagigah offered in Temple times on Pass-

over, Shavu'ot, and Sukkot. During the Seder, four cups

of wine are partaken of by all the celebrants, represent-

ing the four different expressions used for redemption

in the narrative of the Exodus. Since in ancient times

the aristocratic custom was to eat and drink while re-

clining, the food and drink are partaken of in this way
as a symbol of the mode of eating of free men. Some
medieval authorities held that since people no longer

recline at meals, there is no longer any point in the

symbolic gesture, but their view was not adopted.

The Seder begins with the Qiddush, the festival ben-

ediction over the first cup of wine. The middle matsah

is then broken in two, one piece being set aside to be

eaten as the afiqoman ("dessert"), the last thing eaten

before the Grace after Meals, so that the taste of the

matsah of freedom might linger in the mouth. It is cus-

tomary for the grown-ups to hide the afiqoman, reward-

ing the lucky child who finds it with a present. The pars-

ley is first dipped in the salt water and then eaten. The

youngest child present asks the Four Questions, a stan-

dard formula beginning with "Why is this night differ-

ent from all other nights?" The differences are noted in

four instances, such as, "On all other nights we eat ei-

ther leaven or unleaven, whereas on this night we eat

only unleaven." The head of the house and the other

adults then proceed to reply to the Four Questions by

reading the Haggadah, in which the answers are pro-

vided in terms of God's deliverances. When they reach

the section that tells of the ten plagues, a little wine

from the second cup is poured out to denote that it is

inappropriate to drink a full cup of joy at the delivery,

since in the process the enemy was killed. This section

of the Haggadah concludes with a benediction in which

God is thanked for his mercies, and the second cup of

wine is drunk while reclining.

The celebrants then partake of the meal proper. Grace

before Meals is recited over two of the three matsot and

a benediction is recited: "Blessed art thou, O Lord our

God, who has sanctified us with thy commandments
and commanded us to eat matsah." The bitter herbs

(horseradish is generally used) are then dipped in the

haroset and eaten. There is a tradition that in Second

Temple times the famous sage Hillel would eat matsah,

bitter herbs, and the paschal lamb together. In honor

of Hillel's practice, a sandwich is made of the third

matsah and the bitter herbs. In many places the first

course is a hard-boiled egg in salt water, a further sym-

bol of the tears of the slaves in Egypt and their hard

bondage.

At the end of the meal the afiqoman is eaten, and the

Grace after Meals is recited over the third cup of wine.

The Hallel (consisting of Psalms 113-118) and other

hymns of thanksgiving are then recited over the fourth

cup of wine. Before the recital of Hallel, a cup is filled

for the prophet Elijah, the herald of the Messiah, who is

said to visit every Jewish home on this night. The door

of the house is opened to let Elijah in, and the children

watch eagerly to see if they can notice any diminution

in Elijah's cup as the prophet quickly sips the wine and

speeds on his way to visit all the other homes. At this

stage there is a custom dating from the Middle Ages of

reciting a number of imprecations against those who
oppressed the Jews and laid the Temple waste. Nowa-

days, many Jews either do not recite these verses or

substitute prayers more relevant to the contemporary

situation, such as prayers for freedom to be established

for all people.

The Seder concludes with the cheerful singing of ta-

ble hymns, most of them jingles for the delight of the

children present, such as Had Gadya (One Kid), con-

structed on the same lines as This Is the House That Jack

Built, the cat devouring the kid, the dog devouring the

cat, and so on until the Angel of Death devours the final

slaughterer and then God slays the Angel of Death.

Commentators to the Haggadah have read into this

theme various mystical ideas about the survival of Is-

rael and the ultimate overcoming of death itself in eter-

nal life. All join in singing these songs, for which there

are many traditional melodies. This night is said to be

one of God's special protection so that the usual night

prayers on retiring to bed, supplicating God for his pro-

tection, are not recited since that protection is granted

in any event.
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Louis Jacobs

PATANJALI, reputed author of the key scripture of

classical Yoga, the Yoga Sutra, also known as the Pdtan-

jala Sutra or Sdmkhyapravacana. Nothing definite is

known about Patanjali. According to Indian tradition,

he is identified with the famous Sanskrit grammarian

of that name who probably lived in the second century

bce. Legend knows him as the incarnation of the ser-

pent king Ananta or Sesa (a manifestation of Visnu),

who is believed to encircle the earth. This identification

is of interest for its symbolism: the serpent race that is

ruled by Ananta guards the hidden treasures of the

earth, that is, the esoteric lore, and Yoga is, of course,

the secret tradition par excellence. The traditional iden-

tification of Patanjali with his namesake the grammar-

ian, first made by Bhoja in his Rajamartanda (introduc-

tion, stanza 5), is generally rejected by modern scholars.

For historical and terminological reasons, the most

likely date for the Yoga Sutra is the third century ce (see

Woods, 1914), although the traditions from which its

author draws are undoubtedly much older. This work

belongs to a distinct genre of Indian philosophical writ-

ing, purporting to summarize a particular tradition—in

this case, Yoga—in pithy half-sentences or aphorisms

(siitras). The extreme brevity of these compositions has

given rise to a whole body of exegetical literature, com-

prising commentaries, subcommentaries, and glosses of

varying length, with differing degrees of divergence

from or fidelity to the original. For the Yoga Sutra, over

twenty such commentaries are extant.

The Yoga Sutra represents an attempt to furnish suc-

cinct definitions of the important techniques and con-

cepts of Yoga, staking a claim for the yogic tradition as

an authoritative system (darsana) within the arena of

Indian metaphysical thought. Judging from the exten-

sive commentarial literature and from references to the

text in the writings of other schools, the Yoga Sutra en-

joyed considerable influence and was certainly instru-

mental in establishing Yoga as an independent branch

of Indian soteriology. The widely held opinion that Pa-

tanjali merely supplied classical Samkhya with a prac-

tical framework is clearly wrong (see Feuerstein, 1980).

The text itself is composed of 195 aphorisms (in some
recensions 194 or 196), distributed over four chapters as

follows: (1) "Samadhipada" (Chapter on Enstasy), 51

aphorisms; (2) "Sadhanapada" (Chapter on Discipline),

55 aphorisms; (3) "Vibhutipada" (Chapter on Paranor-

mal Powers), 55 aphorisms; (4) "Kaivalyapada" (Chap-

ter on Liberation), 34 aphorisms. The apparently incon-

sistent organization of the material has. caused modern

scholarship to search for an Urtext (see Deussen, 1920,

and Hauer, 1958, both postulating five subtexts). Such

attempts to reconstruct the original are generally based

on the a priori assumption of the implicit heterogeneity

("corruption") of the text, and they tend to violate the

material substantially by fragmenting it. An alternative

methodological approach is that of presupposing the

structural homogeneity ("innocence") of the text and

delimiting this heuristic principle gradually as counter-

evidence is forthcoming. On the basis of this second

procedure, it is possible to demonstrate that the text

can be rescued from the atomization of conventional

textual criticism (see Feuerstein, 1979). According to

this analysis, there appears to be only one actual break

in the form of an interpolation (the whole section deal-

ing with the "members" or constituents of Yoga, or

yoga-ahga). Other single aphorisms, or small groups of

aphorisms, may also have been interpolated, but these

are not conclusively verifiable.

The oldest extant commentary is the Yogabhasya of

Vyasa ("arranger"), probably composed in the fifth cen-

tury ce. It contains the key to many, though by no

means all, of the more enigmatic aphorisms, and it

served as the foundation for all subsequent exegetical

efforts. On the basis of a text-immanent study of the

Yoga Sutra, it can be shown that this scholium differs

in some instances from Patanjali's interpretations,

which is reflected in the terminological divergence. The

next most important commentary is the Yogabhasyavi-

varana of Sahkara Bhagavatpada, who has been identi-

fied by Paul Hacker (1968/69) as Sankaracarya. This is

the most independent of subcommentaries and has even

preserved several variant readings of the Yoga Sutra.

Whether or not the Vivarana is the great acdrya's work,

it shows apparently no acquaintance with Vacaspati

Misra's Tattvavaisaradl, composed around 850 ce.

Whereas most of the post-Vacaspati commentaries are

largely Widsya-dependent compositions, which holds

true even of the Rajamartanda by Bhoja (eleventh cen-

tury), who claimed to be more self-reliant, a refresh-

ingly original treatment of the Yoga Sutra is afforded by

Vijnanabhiksu in his elaborate Yogavarttika (sixteenth

century).

[See also Yoga.

J
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PATANJALI THE GRAMMARIAN (fl. c 140

bce), Sanskrit grammarian and author of the Maha-

bhdsya, the major commentary on Panini's Astadhyayl.

Patanjali's bhasya ("commentary") focuses on Panini's

work both directly and indirectly, for it evaluates both

Panini's verses and those of Katyayana's Varttika, the

first notable commentary on the Astadhyayl. Panini,

Katyayana, and Patanjali have often been grouped to-

gether in a kind of grammatical lineage; Panini and Pa-

tanjali, however, remain by far the foremost authorities

on the Sanskrit language.

Scholars vary in opinion as to Patanjali's purpose in

composing his Mahdbhdsya. Most agree, however, that

the very fact that Patanjali chose to fashion his obser-

vations not in an independent grammar but in a com-

mentary on Panini's work indicates great deference to

the original grammarian; it was not Patanjali's purpose

to attempt to surpass him or disprove his authority. In

his work Patanjali mentions directly his indebtedness to

the mahacarya ("great teacher").

Many social changes were occurring in India during

Patanjali's time. There was an influx of different peo-

ples from bordering lands; intellectual, commercial,

and political contact with regions as far as Greece was

common; and class structure was undergoing substan-

tial transitions. Social change was reflected in lan-

guage: the use of classical Sanskrit (i.e., the samskrta or

"perfected" language of Panini) became restricted more

and more to the social and literary elite, while the rest

of the population spoke one of the many Prakrits (i.e.,

the prakrta, or "natural, unpolished" languages and di-

alects) that were rapidly developing.

Even spoken Sanskrit was beginning to include

apasabda, "vulgar, imperfect speech." For example, so-

cial stratification had reduced women to a much lower

status than that which they had enjoyed during

the Vedic and early Upanisadic periods; this was re-

flected in speech by a growing irregularity of feminine

forms and endings that all but eliminated the feminine

honorific. Patanjali observed that the grammar of Pan-

ini was by now being retained almost artificially; when

he observed that even some of the most respected pan-

dits, while meticulous in religious recitation, would re-

sort to an occasional apasabda term in their ordinary

speech, he realized that certain modifications were in
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order. Patanjali thus became the first Indian grammar-

ian to address the difference between laukikabhdsya

("empirical language") and sastriyabhasya ("sacred lan-

guage").

Patanjali's intent was not to reflect in grammar every

form of imperfect speech, but rather to incorporate

some of the changes that were occurring in spoken San-

skrit so that the language could thereby be preserved in

a viable form. He chose to revalidate Panini's dictums

and expand them where necessary. If, for exam-

ple, Panini allowed that three classes of nouns con-

formed to a certain rule, Patanjali might revise the rule

to incorporate an additional class. In Panini's time the

Vedic r and / were still commonly used vocalically.

Within a few centuries the two letters had shifted, with

very few exceptions, to the status of consonants; this

was another type of change that Patanjali accommo-

dated.

Patanjali believed that the grammarian should stay

in touch with the contemporary language and provide

for reasonable changes, adhering as closely as possible

to the classical rules. In this way the populace would

continue to turn to the grammarians for guidance in all

matters of speech.

When Panini composed his grammar he was more

concerned with the forms of words (padas) than with

syntax and sentence meaning. By Patanjali's time, Mi-

mamsa and other philosophical schools had introduced

a shift in emphasis whereby speech (vdkya) and the

complete thought expressed in a sentence represented

the true basis of language. Patanjali's contact with

these other views influenced his expansion of Panini's

grammar, and he thus introduced the concept of vakyas-

phota, that is, the concept that the eternal element of

sounds and words, and the true vehicle of an idea, flash

on the mind when a sound is uttered. This indicates an

inherent nityatva ("infinitude") in sabda ("correct gram-

matical speech"); even apasabda ("incorrect speech")

can partake of this in varying degrees.

By incorporating the notion of nityatva into vyakarana

("grammar"), Patanjali helped to elevate the status of

the science of grammar. Panini's Astddhydyi, revered as

it was for its insurmountable contributions to the pres-

ervation of the sacred Vedic speech and classical San-

skrit, did not belong to any particular category of San-

skrit literature before Patanjali's time. It was variously

considered Dharmasastra, smrti, Agama, or, occasion-

ally, Vedariga ("limb of the Veda"). Patanjali's observa-

tions and syntheses, in addition to his frequent reitera-

tion that the study of vyakarana is a religious duty,

served to elevate Panini's Astadhayi permanently to the

sacred status of Vedahga.

[See also Vedangas and the biography of Panini.]
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CONSTANTINA BAILLY

PATRICK (c. 390-c. 460), called the "apostle of the

Irish," a Christian Briton sent by his church as a mis-

sionary bishop to Ireland. During thirty years of evan-

gelistic and pastoral work, Patrick laid foundations for

the Roman church in Ireland and for the wide influence

it later came to have in Europe.

Apart from numerous traditions and legends about

Patrick, historians are dependent on two documents, his

Confession and Letter to the Soldiers of Coroticus. Schol-

ars agree that these are authentic but have differed as

to their implications. Patrick was evidently born and

raised in Roman Britain. His father, Calpornius, a Ro-

man citizen, a well-to-do landholder, and a member of

a district council, was responsible for collecting taxes

in his area. From childhood Patrick spoke two lan-

guages, British (a Celtic language) and a commercial,

unscholarly form of Latin. Behind him were at least two

generations of Christians: his paternal grandfather was

a presbyter, or priest, and his father was a deacon. Yet,

during his childhood, Patrick's own faith seems to have

been only nominal.

During the fourth century the invading Anglo-Saxons

had pushed the Britons into the western part of En-

gland and into Wales. For generations the Irish tribes

had raided the west coast of Britain for slaves. With Ro-

man protection growing weaker toward the end of the

fourth century, these raids became more frequent.

About 406, when Patrick was sixteen years old, the raid-

ers descended on the estate of Patrick's father. Along

with hundreds of others, Patrick was carried off to the

west coast of Ireland to work as a herdsman. For one

accustomed to the culture of Roman civilization and

the privileges of rural aristocracy, the hardship of en-

slavement by an uncouth people was a traumatic expe-

rience. Yet it kindled Patrick's faith such that it grew

into a warm piety with a vivid awareness of the pres-

ence and friendship of God. He wrote, "In a single day I

would say as many as a hundred prayers, and almost as

many at night." After six years of captivity, when he

was about twenty-two, Patrick fled his captors and

made his way back to his family in Britain. The next
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years were probably spent in one of the monasteries of

Britain. Some scholars have held that these years, or

part of them, were spent in France, but from his ideas

and practices and the quality of his Latin, recent schol-

arship has concluded that Patrick was a thoroughgoing

representative of British Christianity. If he spent any

time in Gaul, it was probably brief.

Sometime in the 420s Patrick dreamed that his for-

mer Irish captors were calling him back: "We ask thee,

boy, come and walk among us once more" (Confession

23). During his slave days he had learned the Irish lan-

guage (a Celtic language akin to British) and now felt

drawn by God to return. His monastic years had pro-

vided him neither higher education nor fluency in Latin,

but there was much evidence of his Christian dedication

and ability as a leader. The British church had already

sent at least one mission to a neighboring territory (led

by Ninian). So they concurred with Patrick's call, ap-

pointed him bishop, and around 431 sent him and some

assistants to Ireland. He was then about forty years old.

He traveled to the northeast of Ireland, was welcomed

by the regional king, and probably made his head-

quarters at Armagh, near the king's estate.

Other Christians had preceded Patrick to Ireland. The

slave raids, the Irish settlers returned from Britain, and

commerce with Christian tribes had brought Christian

influence to the country. But the Christian presence was

scattered. A year or so before Patrick's trip, Rome had

sent a bishop, Palladius, to southern Ireland. His work

may have overlapped that of Patrick; in any event, it

was cut short by his early death. Patrick was thus the

pioneer missionary in the area.

Amid the traditional religion of the druids and among
the unlettered Irish, Patrick's work was typical of a

fifth-century missionary bishop. He made friends,

preached, baptized, confirmed, celebrated the Eucha-

rist, encouraged the formation of monasteries, and pre-

pared and ordained clergy. This meant that he devel-

oped a written language and taught his ordinands to

read and write. He excommunicated where he felt it

necessary and assumed that a bishop's authority was

paramount in the church (later influence on the Celtic

church shifted authority to the monasteries and the ab-

bots). Patrick distributed relief goods supplied by the

British church. He was not an academic theologian but

an activist bishop.

Inevitably opposition arose from the druids and at

times from within the Irish and British churches. In

later years Patrick wrote his Confession to explain his

activities. Some of his personality and message are re-

flected in his two writings. We find a disarming honesty

and modesty, a deep pastoral concern, frequent quota-

tions from the Bible, a sense of unworthiness, and grat-

itude toward a merciful and sovereign God, who cares

for people and wants their responding faith and a be-

havior that is just and merciful. His theology was ortho-

dox trinitarian and evangelical. He saw himself as an

evangelist, a "fisher of men." He was a vigorous de-

fender of his flock. He once wrote to "the Soldiers of

Coroticus," a group of his own British people, Chris-

tians and Roman citizens, to rebuke them for raiding an

Irish settlement and carrying away newly baptized

youths. His ministry in Ireland seems to have lasted

about thirty years, until his death, around 460. Details

of Patrick's travels and work in Ireland are not avail-

able, but legends about him attest to the love and re-

spect he must have received. Later the Irish church that

he helped found contributed substantially to the evan-

gelization of Scotland, northern England, and western

Europe.
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H. McKennie Goodpasture

PAUCK, WILHELM (1901-1981), German-Ameri-

can historian and theologian. Wilhelm Pauck was born

in Westphalia, Germany, on 31 January 1901, and was

reared in Berlin, where his father taught physics. He
studied at the universities of Berlin and Gottingen, tak-

ing his licentiate in theology at Berlin in 1925 with a

dissertation on Martin Bucer. The decisive influences on

his intellectual development were two Berlin professors

of renown, Ernst Troeltsch and Karl Holl. It was
Troeltsch who first turned him to the study of theology

and impressed upon him the nature of Christianity as a

historical movement that must be interpreted by means
of the historical method. From Holl he received magis-

terial instruction in Reformation history and theology,

above all in studies of Martin Luther. He also heard lec-

tures by two other giants of modern Protestant thought:

Adolf von Harnack (at Berlin) and Karl Barth (at Got-

tingen).

Pauck came to the United States in 1925, was or-

dained to the ministry of the Congregational church in

1928, and became an American citizen in 1937. His
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teaching career, which bore remarkable fruit, spanned

fifty years: at the Chicago Theological Seminary and,

chiefly, at the divinity school and history department of

the University of Chicago (1926-1953); at Union Theo-

logical Seminary, New York City (1953-1967); at Van-

derbilt University (until 1972); and as professor emeri-

tus at Stanford University (until 1976). He died in Palo

Alto, California, on 3 September 1981.

Pauck's thought has been aptly described as an ellipse

with two foci, one in the Reformation interpretation of

the Christian gospel and the other in the modern histo-

rical understanding of reality. This dual commitment

led him to reject two strategies that he considered

equally ahistorical: either a simple "repristination" of

Reformation theology (as attempted by Protestant

neoorthodoxy) or a facile "accommodation" of the

Christian tradition to modernity (as practiced by radi-

cal theological liberalism). His own approach to the

Reformation was at once critical and conserving—the

latter because Reformation religion was biblical and

evangelical and thus foundational to authentic Protes-

tantism; the former because the permanent truth of the

Christian gospel cannot be identified with any of its

temporary historical forms, all of which are necessarily

relative to their immediate contexts and thus must be

constantly refashioned in response to new historical sit-

uations. Hence Pauck maintained that the future of

Protestantism lay with the historical-critical interpre-

tation of Christianity articulated by such premier lib-

eral theologians as Troeltsch and Harnack, rather than

with the traditional "dogmatic" viewpoint espoused by

the neoorthodox theologians, especially Barth.

Pauck's writings, distinguished by the vast learning

and literary felicity evinced by them, moved with ease

from the Reformation era through nineteenth-century

liberal Protestantism to contemporary theology. Two
collections of his seminal essays are of special impor-

tance: The Heritage of the Reformation (2d ed., rev. and

enl., 1961) and From Luther to Tillich: The Reformers and

Their Heirs, edited by Marion Pauck (1984). His preem-

inence as a Luther scholar is displayed in his new edi-

tion and translation of Luther's Lectures on Romans
with a masterly general introduction (1961). Other rep-

resentative publications are Das Reich Gottes auf Erden:

Utopie und Wirklichkeit (The Kingdom of God on Earth:

Utopia and Reality, 1928), a still valuable study of

Bucer; Karl Barth: Prophet of a New Christianity? (1931);

Hamack and Troeltsch: Two Historical Theologians

(1968); and, in collaboration with his wife Marion

Pauck, Paul Tillich: His Life and Thought (1976).

Pauck's most important achievement and enduring

legacy is that he transmitted to North America the

great tradition of Reformation scholarship that had

emerged in his native Germany during the first half of

the twentieth century. Famed as a virtuoso lecturer and

a wise director of graduate students, he trained, at Chi-

cago and New York, two generations of the leading

American historical theologians and Reformation schol-

ars. Thus, through his writings and classroom teaching,

Pauck exercised an extraordinary influence on Ameri-

can Protestantism, enabling it to recover its Reforma-

tion roots in a form suited to its contemporary situa-

tion.
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David W. Lotz

PAUL VI (Giovanni Battista Montini, 1897-1978), pope

of the Roman Catholic church during most of the Sec-

ond Vatican Council and the years immediately after it.

Born to influential and prosperous parents in Concesio,

near Brescia, Italy, the sickly young Giovanni was nur-

tured in an encompassing church environment and

groomed for leadership beginning with his seminary ca-

reer. By the time he was ordained in 1920 he had al-

ready begun making friends and adopting styles that

were to be conducive to a diplomatic career in the

church.

Pius XII wanted to name Montini a cardinal in 1953,

but he declined this honor until 1958, when John XXIII

endowed him with the title. Pius had earlier appointed

the scholarly, diplomatic-minded cleric archbishop of

Milan, a key post. Yet it was his years in the Vatican

Secretariat of State, to which he had been related

through various positions for three decades, that best

prepared Montini for the papal vocation to which his

colleagues in the cardinalite named him on 21 June

1963.

The first and generally disappointing session of the

Second Vatican Council, called by John XXIII to effect

reform and renewal in the church, had occurred in au-

tumn of 1962. It now fell to Paul VI to authorize its con-

tinuation and to preside over it through three more ses-

sions. Montini's previous reputation would have seen

him acting far more in continuity with the conservative,
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cautious ways of Pius XII than with the bold and dis-

ruptive styles of John XXIII. Yet, though he always re-

mained conservative and cautious, he did help create a

climate in which the bishops undertook actions that

promoted aggiomamento, the creative shaking up and

rearrangement that John had hoped for from the council.

Through the three remaining sessions, council decrees

supported ecumenism, a more open attitude toward

other religions (Nostra aetate), a collegiality of a sort

that implied a sharing of papal power with the bishops,

and many internal reforms. Paul seemed to sense more

than did many of the reformers that it would not be

easy to administer and lead a church in transition to

the modern world. While Paul shared a passion to make

the church at home in this world, he also felt distanced

from secular life and warned against an easy embrace

of contemporary values.

Though Paul VI was instinctively reluctant to be an

iconoclast, his papacy did initiate many practices that

assured continuance of conciliar styles. He worked con-

tinuously to reform the Curia, the network of Vatican

congregations and offices that surrounds the pope. He
changed the often repressive Congregation of the Holy

Office to a somewhat more judicious Sacred Congrega-

tion for the Doctrine of Faith. He gave it more positive

assignments than the old Holy Office, which had been

associated chiefly with prohibiting suspicious books

through the Index of Forbidden Books (Index prohibito-

rum librorum).

More important, Paul continued renewal by establish-

ing a Synod of Bishops, whose second meeting in 1969

was as successful as its first one in 1967 had been fum-

bling and inauspicious. Subsequent meetings of this

synod occurred in 1971, 1974, and 1977. At each of these

the pope found means to exert pressure for more change

and then to counterbalance it, by example and injunc-

tion, to hold to tradition where possible.

Reform of the Curia and promotion of synods, his

most important works inside the Vatican, were less vis-

ible to the church or to the public than other activities

for which Paul VI is remembered and through which he

left an indelible stamp on the papacy. Most visible was

his personal manner. The second regularly televised

pope, he was the first to be televised throughout his en-

tire papal career, and he was the first pope to ride in an

airplane. He was the subject of extensive media cover-

age because of the way Vatican II had projected the pa-

pacy into the center of religious and political affairs.

The pope's image was that of a studious academic, a

sober and often mournful figure who bore the weight of

many burdens, a leader who cautioned against reckless

change.

Of change there was plenty. Priests by the thousands

were leaving the priesthood to go into secular work and

often to marry. Their move depleted the work force and

symbolized decline in the older-style clerical church.

Paul took these losses personally and warned remaining

priests not to have romantic notions that the church

could live without faithful priests or that those who left

the priesthood—or the convent, for that matter, since

many members of religious orders of women were also

leaving them—could accomplish as much for Christ

outside their office as in them. Yet he was not able to

slow the exodus from the priesthood and the orders.

Paul compensated for some of these losses by giving

the church a far more positive image in the eyes of

those who had once regarded it, and especially its papal

leadership, as alien and self-enclosed. He became the

"pilgrim pope," who in a sequence of travels deftly dis-

played the best his church and he as pope had to offer.

In 1964 Paul broke precedent by embracing Patriarch

Athenagoras during a trip to Israel, a pilgrimage rich in

symbolism for both Judaism and Orthodox Christianity.

The papacy had long symbolized to Jews the focus of

anti-Jewish thought and action. Paul VI made efforts to

enlarge upon the Vatican Council's new spirit toward

Jews. Meanwhile, Roman Catholicism and Eastern Or-

thodoxy, having been severed from each other for nine

hundred years, in symbol and in spirit came closer to-

gether through the papal and patriarchal embrace in Is-

rael than they had at any previous time during those

centuries.

Paul's early travels, during which he reached out to

Judaism and, more, to Orthodoxy, showed the thrust of

his papacy: for all his cautions, he is remembered as an

ecumenical pioneer. First, he encouraged "secular ecu-

menism" by inaugurating a Vatican Secretariat for

Nonbelievers and reached to other faiths in 1964 by ap-

pointing a Secretariat for Relations with Non-Christian

Religions. He followed up his approach to Orthodoxy

with a stop in Turkey in 1967, again to see Athenagoras.

He also visited the headquarters of the Orthodox and

Protestant World Council of Churches in Geneva, Switz-

erland, in 1969. His words and actions showed that he

saw great differences between Roman Catholic and

other Christians, yet he would not let these hinder his

efforts to improve relations.

Second, the pilgrim pope's travels let him indicate

other directions he would take the church. At the coun-

cil he clearly wanted to be known as the pope of the

poor and, after it, a pope of peace. To this end, in an-

other trip without precedent, he traveled to New York

to address the United Nations in 1965. Diplomats were

constantly welcomed at the Vatican, always with an in-

terest in seeing whether Paul VI's interventions might

promote justice, distribution of resources, and peace. To



212 PAUL THE APOSTLE

anyone who observed, it was clear that the papacy

henceforth would not be perceived as participating in

world affairs only to advance its own ends. His letter

Populorum progressio in 1967 revealed his lifelong inter-

est in social justice and seemed to be such a departure

from Vatican conservatism that in America the Wall

Street Journal called it "warmed-over Marxism." Need-

less to say, Paul was radically removed from the reli-

gious or antireligious ideology of Marxism, against

which he constantly cautioned.

Third, his travels allowed Paul to combine ecumeni-

cal and internationalist issues by showing his interest

in church and society in developing nations. His trips

were to take him to Asia in 1964, to Colombia in 1968,

to Uganda in 1969, and to a number of nations (includ-

ing the Philippines, where an assassin threatened him)

in 1970. His efforts to deal with the poor in these na-

tions and elsewhere were compromised in the eyes of

his critics by his resistance to birth control and popu-

lation planning as means of limiting hunger and misery.

Birth control was a controversial issue also within the

church. In 1968 Paul went against the advice of the ma-

jority of his chosen counselors on the subject and in his

letter Humanae vitae upheld the tradition of his prede-

cessors, who had condemned what they called "artifi-

cial" birth control. Theologians in many nations subse-

quently spoke out in open revolt. Many bishops and

priests had difficulties administering the church in con-

gruence with Humanae vitae. Polls showed that in sev-

eral nations the large majority of Roman Catholic cou-

ples did practice such birth control—a sign, to the pope,

of a disobedience that became as great a burden as did

the defection of priests.

Humanae vitae symbolized the efforts of Paul VI to

slow change in the church. In 1967 his Sacerdotalis cae-

libatus emphatically insisted on celibacy for Latin-rite

priests and dashed the hopes of those who desired some

change in this concept. It was clear through these let-

ters that the pope wanted to balance his ecumenical

and diplomatic image as a flexible leader with an inter-

nal or churchly posture that would resist many kinds of

compromise with the modern world. In a disciplined

way, however, he also set the church on a fresh course,

making it impossible for his successors to return it to

its sequestered and self-defensive pre-Vatican II styles.
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Martin E. Marty

PAUL THE APOSTLE (d. ad 62), also called Paul of

Tarsus, known to Jewish Christians as Saul; Christian

apostle and saint. Paul was a controversial missionary

who provoked intense opposition both during his career

and after. His letters, which make up a substantial por-

tion of the New Testament canon, stimulated diverse re-

actions and attracted problematic adherents to his be-

liefs. Modern research has uncovered the efforts of the

post-Pauline church to soften his legacy of theological

radicalism. [See Biblical Literature, article on New Tes-

tament.]

Some of Paul's letters, such as / Corinthians and 2

Corinthians, were edited a generation after Paul's death

in an effort to mold them in directions suitable for the

conservative consolidation of Christianity. Other letters,

for example, 1 Timothy, 2 Timothy, and Titus, were

composed in Paul's name to serve the same purposes. In

addition, several interpolations, such as / Corinthians

14:33b-36 and Romans 16:17-20, skew Paul's message

in authoritarian and sexually chauvinistic directions.

Acts of the Apostles also presents a conservative picture

of Paul.

The result is that the indisputably genuine letters

(Romans, 1 Corinthians, 2 Corinthians, Galatians, Phi-

lippians, Philemon, 1 Thessalonians, and, with less

unanimity, 2 Thessalonians) have traditionally been in-

terpreted in light of the later writings. This has resulted

in serious confusions concerning Paul's theology, his re-

lations with his churches and with other early Christian

leaders, his outlook on major ethical issues, and the
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chronology of his life. Scholars have tended to be di-

vided along ideological lines in resolving these issues,

eliminating the possibility of consensus even on the

most elemental facts about Paul's life.

Another problem is the tradition of theological ab-

straction in interpreting the Pauline letters. Because

Christian theology has been shaped so largely by Pau-

line thought, the tendency has been to argue over every

nuance, on the premise that Paul was a systematic the-

orist setting down doctrinal truth for all time. In fact,

his letters are highly situational responses to complex

congregational problems. The letters should be inter-

preted in light of those social realities, requiring the in-

terpreter to reconstruct the situation largely on the ba-

sis of evidence within the letters themselves. This is

rendered more difficult by traditional scholarly biases

against the charismatic, sectarian, apocalyptic, and

mystical experiences that animated Paul and his com-

munities. Modern scholarship has detected the long-

standing "fallacy of idealism," to use Bengt Holmberg's

expression in Paul and Power (Philadelphia, 1978), by

which Paul's theological response to problems arising

from these sectarian communities has been wrongly in-

terpreted as if it were the structuring principle of those

communities.

The application of modern research techniques has

allowed the apostle Paul to emerge from the mists of

later orthodoxy and hagiography so that the fusion of

his charismatic religious experience, his cooperative

missionary activities, and his dialogical theology can be

grasped. In contrast to traditional preferences that still

persist among interpreters, Paul's view of salvation was

cosmic rather than individualistic. His worldview was

apocalyptic rather than bourgeois. He participated

along with his churches in sectarian experiences of rad-

ical transformation, spiritual enthusiasm, and the ex-

pectation of future vindication. The preaching that

evoked those experiences is accessible only by infer-

ences from his letters, while his theology was the in-

spired but largely impromptu response to missional

and congregational imperatives. The vitality and pro-

fundity of Paul's occasional remarks in the letters led to

recognition of "the genius of Paul," which is the title of

Samuel Sandmel's significant study (Philadelphia,

1979).

Life, Thought, and Work. In order to break from the

framework of Acts and the later writings of the Pauline

school, it is necessary to reconstruct Paul's career pri-

marily from the authentic letters.

From Pharisee to Christian missionary. The evidence

in Philippians 3:3-4 and Galatians 1:13-24 indicates

that Paul came from a Hellenistic-Jewish family in the

Diaspora. His zeal for the law and his persecution of

early Christians in Diaspora synagogues as heretics

place him close to the school of Shammai in the Phari-

see party. [See Pharisees.] If he ever studied under

Gamli'el the Elder as reported in Acts 22:3, he rejected

his teacher's tolerance. Because he was a complete

stranger to residents of Judaea (Gal. 1:22), it is likely

that Paul was educated in Tarsus rather than Jerusa-

lem. His Roman citizenship and his mastery of Greek,

including a sophisticated grasp of Greco-Roman rheto-

ric, indicate he came from a prominent family that had

rendered loyal service to the empire and was in a posi-

tion to offer him a classical as well as a Hebrew educa-

tion. Paul's trade of tent making, probably learned in

the family shop, allowed him thereafter a degree of in-

dependence as a journeyman leatherworker, according

to Ronald F. Hock in The Social Context of Paul's Min-

istry (Philadelphia, 1980).

In the two laconic references to his conversion in

ad 34 (J Cor. 15:8, Gal. 1:15-17), Paul alludes to a theo-

phanic experience of encountering the risen Christ on

the road to Damascus. In the context of his persecution

of diaspora Christians as violators of synagogal legal-

ism, this encounter indicated that Jesus, who had been

crucified for lawlessness and blasphemy, was indeed the

promised Messiah. The correctness of Jesus' message

and the sin of his persecutors were proven by his res-

urrection and appearance to Paul. Paul's robust and

confident commitment to legal obedience as the path to

the messianic kingdom, characteristic of Phariseeism,

was therefore shattered and replaced by a mystical

identification with the Messiah (Phil. 3:4-8).

Krister Stendahl is correct in insisting that Paul's ref-

erences to the Damascus experience preclude any inter-

pretation in terms of resolving guilt concerning Paul's

previous performance as a Pharisee. "There is no indi-

cation that psychologically Paul had some problem of

conscience," producing a conversion along the lines of

Augustine or Luther, Stendahl writes in Paul among

Jews and Gentiles (Philadelphia, 1976, p. 13). Paul

speaks of being "called" rather than converted, im-

pelled by the encounter with the risen Christ to become

a missionary to lawless gentiles (Gal. 1:15-16). Paul's

zeal for the law changed into its opposite: a commit-

ment to the inclusion of gentiles in the messianic com-

munity without imposing the burden of the law. Paul's

previous intolerant exclusion of "heretics" was trans-

formed into a lifelong commitment to messianic plural-

ism so offensive to zealous legalists that from that mo-

ment on Paul became the target of reprisals (/ Thes. 2:2,

14-16).

In the seven to eight years after his Damascus expe-

rience, Paul was aligned with the Hellenistic Christians

of Arabia, Syria, and Cilicia who had been driven out of
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Jerusalem after the martyrdom of Stephen (1 Thes. 1:15,

Acts 8:1-4). Accepting their version of Christianity,

which was critical of the Temple cult, legalistic obedi-

ence, and racial-religious zealotism, Paul became an ar-

tisan-missionary involved in creating charismatic com-

munities of faith consisting of Jews and gentiles (Gal.

1:23, 2:12-16). Troubles with political authorities,

which began quite early in his career (cf. 2 Cor. 11:32-

33), were probably provoked by the highly charged, sec-

tarian apocalypticism that marked these radical com-

munities. For a brief period of fifteen days, he visited

the apostle Peter in Jerusalem {Gal. 1:18-20), but in

Paul's letters there is no evidence of theological influ-

ence from the more conservative branch of early Chris-

tianity. By the early 40s, Paul was working in coopera-

tion with the dynamic center of Hellenistic Christianity

in Antioch. Sharing their commitment to interracial,

charismatic leadership (Acts 13:1), to intense commu-
nity life of prayer and ecstatic worship (Acts 13:2-4),

and to the eucharistic meal as an expression of unity

(Gal. 2:12-16), Paul became one of the leaders in the

first organized mission to Cyprus and southern Galatia

around the years 43-45 (Acts 13-14).

Judging from Paul's earliest references to his mission-

ary preaching (1 Thes. 1:9-10, 2:9-13), his message cen-

tered in the apocalyptic dawn of a new age that opened

salvation to gentiles. The "gospel of God" included an

exposure of idolatry and a promise of escape "from the

wrath to come." The resurrection of Jesus and the ex-

pectation of his return are given prominent expression.

The invitation of gentiles to "faith in God" (1 Thes. 1:8)

without the imposition of the law implies a substantial

break with Pharisaic Judaism as well as with conserva-

tive Jewish Christianity in Jerusalem. Yet at this early

stage there is no indication of a systematic critique of

the law; in fact, a positive assessment of legal holiness

is visible as late as ad 50 in 1 Thessalonians 4:1-8, a

position consistent with the negative view of "lawless-

ness" in 2 Thessalonians 2:3, 7, 8. The hostile reactions

of Jewish zealots to Paul's early preaching (/ Thes.

2:15-16; Acts 13:45, 13:50, 14:2-5, 14:19) can be under-

stood on the grounds of the inclusion of despised gen-

tiles, without assuming the abrasive rhetoric of Paul's

later teaching about freedom from the law.

Beginning in approximately ad 46, Paul entered a

fully independent phase of missionizing. While two ear-

lier colleagues traveled to Cyprus, apparently with the

support of the Antioch church, Paul, Silas, and Timothy

struck off for the west (/ Thes. 1:1, Acts 16:6-12). Revis-

iting the churches of Cilicia and southern Galatia, they

spent as much as a year in the northern Galatia cities

of Ancyra, Pessinus, and Germa founding several

churches (Gal. 1:2) of purely gentile members of Gallo-

Grecian background (Gal. 3:1) despite an illness that

Paul suffered at this time (Gal. 4:13-15). A period of

shifting plans followed, in which Paul and his col-

leagues were dissuaded from traveling to the populous

provinces of Asia and Bithynia. They ended up in Troas,

where a church was founded (Acts 16:8-10, 20:6-12)

and where they were joined by the author, traditionally

identified as Luke, of the "we-source" material in the

second half of Acts.

Sailing to Europe in the spring of ad 48, they founded

the important congregation in Philippi. Predominantly

gentile in background, this church entered into a formal

arrangement with Paul, forming what Paul J. Sampley
has called "a consensual partnership in Christ for

preaching the gospel" (Pauline Partnership in Christ,

Philadelphia, 1980, p. 51). Paul thereafter received fi-

nancial support from Philippi for the extended activi-

ties of an increasing circle of missionary colleagues

while continuing to work as a tent maker. Among the

male and female co-workers whose names are known to

us from this period are Timothy, Titus, Silas, Luke,

Epaphroditus, Clement, Euodia, and Syntyche, along

with local patrons and patronesses such as the Philip-

pian jailor and Lydia. The charismatic, apocalyptic

piety of this congregation contained some divisive ten-

dencies (Phil. 4:2-3) and it experienced a traumatic ex-

pulsion of heretical libertinists during the founding

mission (Phil. 3:17-20). The Philippian mission came to

an end in the spring or summer of 49 with a humiliat-

ing episode of mob violence followed by judicial beating

and imprisonment (1 Thes. 2:2, Acts 16:19-40).

Continuing in a westward direction after the expul-

sion from Philippi, Paul and his traveling companions

arrived in Thessalonica, where a rapidly expanding

ministry was cut short after several months by riotous

opposition from the local synagogue (Acts 17:1-9;

/ Thes. 2:14-17). A congregation marked by enthusiastic

radicalism was formed out of Jewish and gentile con-

verts, including a house-church patron by the name of

Jason and several prominent women. Because the Thes-

salonian letters were composed so quickly after Paul's

departure, we gain a vivid picture of a freshly estab-

lished congregation. It was troubled by conflicts over

sexual irregularities (1 Thes. 4:1—8), the status and con-

trol of ecstatic forms of worship (1 Thes. 5:19-22), and

tensions between leaders and followers (/ Thes. 5:12—

13). A key factor in these troubles was the misunder-

standing of Pauline apocalypticism (1 Thes. 5:1-11, 2

Thes. 2:1-12), which ultimately led to the incredible an-

nouncement by a Thessalonian ecstatic that "the day of

the Lord has already come" (2 Thes. 2:2). Apparently

the radicals interpreted their experience of the spirit in

a way that made them believe that history had come to
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an end. Some of these leaders had dropped out of their

daily occupations to be supported by the congregation

as full-time charismatics, free from restraint (1 Thes.

5:14, 2 Thes. 3:6-15). This highly inflated enthusiasm

was severely shaken by the unexpected violence that

had forced Paul to leave Thessalonica and thereafter re-

sulted in the harassment and death of congregational

members. Having erroneously concluded that the age of

the spirit had released them from the risks of history,

these shock waves led to the crisis addressed by Paul's

first congregational letters composed in the spring

of ad 50.

Paul's letters were written as a substitute for his per-

sonal presence, as emergency efforts to resolve congre-

gational issues that neither he nor his traveling col-

leagues could deal with in person. The creativity and

power of these letters are the result of his efforts to im-

provise responses to the unique and highly volatile sit-

uations that marked the sectarian congregations he had

helped to found. In the case of / Thessalonians , the in-

novations are immediately apparent. Building the ar-

gument into the most broadly extended thanksgiving in

the annals of Greco-Roman or Hebrew letter-writing,

Paul clarified the realistic potential of the charismatic

faith, hope, and love that the congregation had experi-

enced (1 Thes. 1:2-3:13). Rather than eliminating the

"old" age of persecution and labor for daily bread, such

ecstatic experiences provided the means to face life

with courage and realism. But Paul's confident state-

ments of hope and his effort to explain a traditional Ju-

daic apocalyptic scheme to a Hellenistic audience led to

the misunderstanding of the first letter, which was

taken to support the view that the end of history had

indeed occurred (2 Thes. 2:2). Paul's second letter to the

Thessalonians was apparently composed shortly there-

after to summarize the message of the earlier letter and

to squelch the ecstatic understanding of eschatology.

The Thessalonian crisis shows that Paul's missionary

success was in part the cause of the troubles that

marked his career (see 2 Cor. 1 1:23-29, 6:3-10). The in-

tense religious fervor evoked by his proclamation broke

down traditional restraints to create interracial and

multiclass congregations with strong but immediately

divisive charismatic leadership. Sectarian congrega-

tions with this level of social innovation and a con-

sciousness of having been redeemed from a corrupt en-

vironment naturally became the target of reprisals by

synagogal and civil authorities as well as by neighbors

and family members. This pattern of successful mission,

provoking strong local opposition, repeated itself in the

short Beroean ministry in the early fall of ad 49 (Acts

17:10-14). After a less successful effort to establish a

congregation in Athens (Acts 17:33-34), Paul came in

the winter to Corinth, where he began a ministry of

eighteen months with the most formative and troubled

congregation in his career.

The Corinthian ministry appears to have had a deci-

sive influence on the evolution of Paul's theology. The

scope of this evolution can be measured by comparing

the Thessalonian letters, written at the beginning of the

Corinthian ministry, with the Corinthian correspon-

dence, which was composed five to six years later. The

Corinthian correspondence deals in part with conflicts

between forms of apostolic teaching. Many of Paul's

most distinctive ideas appear to have arisen out of the

interaction with the Corinthians: the church as the

"body of Christ"; marriage as mutual submission "in

the body"; respect for conscience even when it is ill-in-

formed; the theology of the cross in dialectic with hu-

man wisdom on the one side and human weakness on

the other; and the superiority of love over faith or hope.

The social context for Paul's Corinthian ministry was

a series of house churches under the patronage of mid-

dle- or upper-class leaders such as Prisca and Aquila,

Jason, Chloe, Stephanas, and Titius Justus. According to

Gerd Theissen in The Social Setting of Pauline Christian-

ity (Philadelphia, 1982), it is likely that these socially

superior leaders practiced a kind of loving patriarchal-

ism in their sponsorship of socially diverse churches.

Competition between house churches came to focus on

their different attachments to early Christian mission-

aries who functioned alongside Paul. This helps to ex-

plain the subsequent evolution of parties that boasted

the superiority of their particular traditions: "T belong

to Paul' or T belong to Apollos' or T belong to Cephas'

[i.e., Peter] or T belong to Christ'" (/ Cor. 1:12). The

latter group, claiming to transcend human leaders, was

most likely proto-gnostic in outlook, providing radical

challenges to Pauline teachings and ethics. The forces

dividing the Corinthians also included racial and cul-

tural diversity, as well as the lack of space for all the

house churches to meet together regularly, as shown by

the archaeological evidence of Jerome M. O'Connor (St.

Paul's Corinth, Wilmington, Del., 1983, pp. 155-158).

The strategic location of Corinth as a commercial and

transit center and the large crowds drawn to the bien-

nial Isthmian Games contributed to the recruitment of

co-workers and the establishment of churches in satel-

lite cities, for example, Cenchreae under the patronage

of Phoebe (see Rom. 16:1-2). The Corinthian ministry

ended with a judicial hearing of charges raised by influ-

ential members of the local synagogue. Paul was ar-

raigned before Gallio, the proconsul of Achaea (Ac/5

18:12-17) whose tenure in Corinth provides one of the

reliable dates in the reconstruction of Pauline chronol-

ogy. Because Paul was free to return to Corinth, he must
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have been exonerated, but he left Corinth soon after the

hearing to take part in the apostolic conference at Je-

rusalem, one of the crucial events in the history of first-

century Christianity.

The Judaizer crisis and its aftermath. The back-

ground of the apostolic conference (ad 51) was a cam-

paign to circumcise gentile Christians and thus incor-

porate them into a Jewish-Christian mode of adherence

to the Torah. Acts 15:1 provides a reliable account of

the origin and content of this campaign: "But some men
came down [to Antioch] from Judaea and were teaching

the brethren, 'Unless you are circumcised according to

the custom of Moses, you cannot be saved.'" Paul's ac-

count of the conference in Galatians 2:1-10 reflects the

mortal threat this campaign posed against the "free-

dom" of gentile Christians to live without the burden of

the Torah and to enjoy an inclusive fellowship with

Jewish Christians despite differences in lifestyle. Some
of the motivations for the sudden interest of the Judean

Christians in the affairs of the Antioch church are al-

luded to with considerable sarcasm in Galatians 6:12-

13. Wishing to avoid persecution "for the cross of

Christ," the Judeans wanted to "make a good showing"

to some unnamed third party by getting the gentiles cir-

cumcised. The most likely explanation for the Judaizer

campaign was the Zealot pressure that was intensifying

during the procuratorship of Ventidius Cumanus (48-

52), enforcing conformity with the law and acceptance

of circumcision along with noncommunication with the

uncircumcised. That the Christian communities in Ju-

daea had experienced such violent pressures is revealed

in 2 Thessalonians 1:14-16. The promotion of circumci-

sion among gentile Christians thus promised to relieve

the threat of persecution. But Paul saw that this tem-

porary expedient would shatter the hopes of a success-

ful gentile mission and destroy the inclusive quality of

Christian fellowship between Jews and gentiles. His key

doctrine of justification by faith rather than by works

such as circumcision emerged out of this crisis, provid-

ing a distinctive and radical cast to all of his later the-

ology. While claiming in Galatians 2:15-16 that all

Christians, including Jewish Christians, "know that a

man is not justified by works of the law but through

faith in Jesus Christ," Paul insists on the antithesis "not

by works" as the essential premise of "freedom."

In Paul's version of the apostolic conference, he was

supported by Barnabas, the key leader of the Antioch

church, and Titus, an uncircumcised gentile Christian,

in providing an account of "the gospel which I preach

among the gentiles" (Gal. 2:2). The leaders of the Ju-

dean churches—James, Peter, and John—acknowledged

the truth of this message and the fact that its success

among gentiles provided divine confirmation (Gal. 2:8).

They agreed on a practical division of the mission along

cultural lines, "that we should go to the gentiles and

they to the circumcised" (Gal. 2:9), but that the gentile

churches would undertake a financial campaign to aid

the impoverished Christians in Judaea. Despite the con-

tinued opposition of a Judaizer faction, which Paul cas-

tigates as "false brethren," the integrity of the gentile

mission was preserved.

The question of coexistence of Jews and gentiles in

the worship life of local churches was left unresolved.

Herein lay the seeds of later controversies, because Paul

understood the agreement in principle on the legiti-

macy of his gospel to mean the acceptance of equality

and solidarity between Jewish and gentile Christians.

Shortly after the apostolic conference this issue came to

a head when a delegation sent by James prevailed on

Peter not to eat with gentile Christians at Antioch. Paul

accused Peter and the other Jewish Christians at Anti-

och of insincerity and inconsistency in forsaking the

common meal that had been a crucial element of the

inclusive form of the faith at Antioch. The repercussions

of this conflict are visible throughout Paul's subsequent

ministry in his attempts to defend the integrity of his

gospel and his apostolicity against pressures ranging

from political expediency to violent opposition against

the doctrine of freedom from the law.

Paul's letter to the Galatians, written in ad 53, reflects

an intensification of the Judaizer crisis after the apos-

tolic conference. A delegation of Judaizers was sent by

the "false brethren" in Judaea to the exclusively gentile

churches in northern Galatia, arriving there shortly af-

ter Paul had revisited these congregations on his jour-

ney from Antioch to Ephesus. As reconstructed from his

highly polemical defense in Galatians, the emissaries

proposed circumcision as a means to gain perfection

and enter into the mystical promise of being "sons of

Abraham" (Gal. 3:6-18). They advocated conformity to

Jewish festivals by sanctioning their role in appeasing

the astrological powers (Gal. 4:9-10). They insinuated

that Paul himself had previously preached such confor-

mity to the law as derived from the Jerusalem apostles,

but that he had trimmed the gospel to win quick con-

verts (Gal. 1:10-14, 1:18-2:2,5:11).

Paul angrily refuted these allegations and provided a

systematic defense of the freedom of the gospel. He con-

tended that the charismatic experience of the Galatians

proved that salvation comes through faith in the gospel

rather than by works of the law (Gal. 3:1-5). Scripture

itself reveals the correctness of this message, because

Abraham's faith "was reckoned to him as righteous-

ness" (Gen. 15:6) and the principle from Habakkuk 2:4

is that the just shall live by faith (Gal. 3:6-14). Paul

went on to show that the status of being "sons of God"
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was conferred by faith through baptism so that a new
relationship of solidarity developed among racially,

economically, and sexually distinct groups (Gal. 3:26-

29). To accept the law as binding for salvation was

therefore to repudiate Christ and to again become en-

slaved to the principalities and powers of paganism

(Gal. 4:1-11).

An explosive allegory concerning the two sons of

Abraham was developed to show that the slave Hagar

corresponds to the Jerusalem of the Judaizers, bringing

a flesh-bound oppression against the children of the free

woman, Sarah (Gal. 4:21-31). Thus the antitheses of

flesh versus spirit, slavery versus freedom, and law ver-

sus promise were related to an ongoing political and

ideological struggle in the church, now seen as a con-

flict between "the present Jerusalem" and the "Jerusa-

lem above." The crucial issue of freedom was then used

as the leitmotiv of the moral exhortation of Galatians

5:1-6:10. According to Hans Dieter Betz, the thrust of

this argument is that '"freedom in Christ' is a gift of

God, but a delicate one. It is a gift, but it is not to be

taken for granted. Freedom exists only insofar as people

live in freedom. . . . Those who were liberated by the

Spirit can protect their freedom only by 'walking by the

Spirit'. .
." (A Commentary on Paul's Letter to the

Churches in Galatia, Philadelphia, 1979, p. 32).

Whether Paul's powerful argument was convincing to

the Galatians is an open question, in light of their non-

participation in the Jerusalem offering and the lack of

evidence about their later activities. The Judaizer

movement continued to be a threat to Pauline congre-

gations, as evidenced by the polemical warning in

Paul's next letter, the letter to the Philippians (3:2-6),

probably written from an Ephesian prison in the winter

of 54-55. A modified form of the Galatian argument

also appears in Paul's last extant letter, the letter to the

Romans. The political pressures from the increasingly

violent Zealot movement in the diaspora communities

as well as in Judaea also directly affected Paul's mis-

sion. The results were riots, charges of subversion, and

plots against his life (e.g., Acts 20:3, 23:12-22).

The ministry in Asia. From the latter part of ad 52

through the next several years, Paul's center of mission-

ary activities was Ephesus, the administrative and com-

mercial hub of the province of Asia. An intensification

of the collegial mission during these years involved

Prisca and Aquila, who had moved from Corinth to es-

tablish their business in the new location in support of

the expanding activities. Other colleagues, such as Apol-

los, Archippus, Aristarchus, Demas, Epaenetus, Epa-

phras, Erastus, Jesus Justus, Luke, Mark, Silas, Timo-

thy, Titus, Trophimus, and Tychichus, are mentioned in

the writings deriving from this period. Their activities

account for the establishment of satellite churches in

such cities as Laodicea, Hierapolis, and Colossae.

Perhaps for the first time in his career Paul had access

in Ephesus to a larger facility, the Hall of Tyrannus

(Acts 19:9), but he appears to have maintained his regi-

men as a self-supporting artisan. The availability of

rapid communications between Ephesus and the cities

of the Aegean Sea as well as of the hinterland brought

Paul into the vortex of competing leaders, church con-

flicts, and societal pressures that marked the first gen-

eration of Christianity. This vivid description pertains

to the Asian years:

danger from my own people, danger from gentiles, danger in

the city, danger in the wilderness, danger at sea, danger

from false brethren; in toil and hardship, through many a

sleepless night, in hunger and thirst, often without food, in

cold and exposure. And, apart from other things, there is the

daily pressure upon me of my anxiety for all the churches.

Who is weak, and I am not weak? Who is made to fall, and I

am not indignant? (2 Cor. 11:26-29)

The controversies involving the "weak" and the "fall-

ing," as well as the threats from Jews and gentiles, re-

sulted in Paul's writing a number of letters during the

Asian period, including those to the Galatians, the Phi-

lippians, the Colossians, Philemon, and the Corinthians.

Philippians was drafted during an incarceration that ap-

parently followed the riot described in 1 Corinthians

15:32 and Acts 19:23^11. It reflects conflicts with heret-

ical libertinists, roving Judaizers, and rival missionar-

ies who took advantage of Paul's imprisonment by in-

sinuating that his inflammatory gospel imperiled the

future of the church. In the opening chapter, Paul gives

thanks that the Philippians have shared in the suffering,

conflicts, and growth of the gospel. Then on the basis of

an early Christian hymn cited in Philippians 2:6-11,

Paul develops a theology of self-emptying love and sol-

idarity capable of resolving conflicts and enduring per-

secution. He requests cooperation with his emissary

Epaphroditus, who is visiting Macedonia while Paul is

detained.

After warning about the threat of Judaizers from out-

side the community (3:2-11) and from libertinists

within Philippi itself (3:17-21), Paul urges local leaders

Euodia and Syntyche to be reconciled. The theme of

apocalyptic urgency and joy is expressed with the mem-
orable lines "Rejoice in the Lord always; again I will

say, Rejoice. Let all men know your forbearance. The

Lord is at hand" (Phil. 4:4-5). The letter ends with

thanks for the financial support the Philippians have

provided for the activities of the Pauline mission. Resil-

ient joy in the midst of tribulation is the note struck

repeatedly in the letters of the Asian period.
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The extensive Corinthian correspondence allows us to

grasp the issues raised by that congregation as well as

the evolving shape of Paul's theology. References in /

Corinthians 5:9 and 2 Corinthians 2:3-9 make it likely

that at least four and perhaps as many as seven sepa-

rate letters are contained in the canonical / Corinthians

and 2 Corinthians. Reconstructions of the interaction

between Paul and the controversialists make it likely

that the opening issues related to shifts in sexual roles,

disturbances in the celebrations of the Lord's Supper,

and the rise of sectarian divisiveness. In / Corinthians

11:2-34 Paul argues the abandonment of sexual differ-

entiation in the form of women adopting male hair-

styles to express their powerful new sense of equality in

the church. Paul argues that men and women should

retain culturally determined indications of sexual dif-

ferentiation even while leading Christian worship, but

he does not question the right of women to play an

equal part.

The problem of sacramental disorder was closely re-

lated to class differences that arose in connection with

the common meal. In The Social Setting ofPauline Chris-

tianity, Gerd Theissen has related this problem to the

pattern of Greco-Roman banquets in which upper-class

hosts treated guests "differently depending on their so-

cial status" (p. 58). Since poorer members of the con-

gregation would be humiliated by such practices, Paul

is indignant at the violation of the unity of the church.

The peculiar warning that those eating and drinking

without "discerning the body" would fall under divine

judgment (1 Cor. 1 1 :29) makes it likely that theological

issues were mixed with sociological factors in this in-

stance. Walter Schmithals has suggested that spiritual-

ists critical of the bodily elements in the sacramental

meal aimed "to sabotage the cultic observation and to

transform it into ... a profane feast" (Gnosticism in

Corinth, Nashville, 1971, p. 255). This is rendered more

likely by Paul's assertion that the disruptions were con-

nected with theological factions in the congregation (see

/ Cor. 11:18-19).

The next phase of the Corinthian controversy in-

volved resistance against traditionally Judaic sexual

ethics, a rejection of the doctrine of the bodily resurrec-

tion, and an interpretation of the sacrament as a kind

of spiritual medicine of immortality. Paul responds to

the report of these developments brought by Stephanas,

Fortunatus, and Achaicus (/ Cor. 16:17) by developing a

concept of the body as the basis of human identity and

relationship. Against the gnostic tendency to downplay

the significance of bodily relations, Paul insists that

"the body is for the Lord and the Lord is for the body"

(1 Cor. 6:13), which means that casual sexual liaisons

are excluded. Bodily disciplines are therefore required

by faith (J Cor. 9:24-27). Sacramental experiences do

not relieve persons from such responsibilities (/ Cor.

10:1-13) because "sharing in the body of Christ" creates

a unity between believers and their Lord that excludes

immoral relations with pagan prostitutes and temples

(/ Cor. 10:14-22).

Gnostic skepticism about the Christian tradition of

bodily resurrection is countered by reiterating the early

Christian gospel, warranted by the firsthand witnesses

of the resurrection of Christ (/ Cor. 15:1-19). A new con-

cept of the "spiritual body" is developed to render the

doctrine of resurrection less vulnerable to the charge of

mindless crudity. The gnostic teaching about the origi-

nal spiritual Adam of Genesis 1 degenerating into the

bodily Adam of Genesis 2-3 is repudiated by insisting

that Christ is the second Adam, the spiritual redeemer

from heaven (1 Cor. 15:35-41). The hope of Christians is

that "as we have borne the image of the man of dust,

we shall also bear the image of the man from heaven,"

that is, Christ (1 Cor. 15:49).

Responding to reports from "Chloe's people" (1 Cor.

1:12) about divisions in the congregation and to a list of

controversial questions they had brought, Paul wrote

the so-called answer letter from Ephesus just prior to

Pentecost ad 54. The prideful wisdom that lay behind

the competition among house churches in Corinth was

contrasted with the word of the cross and the experi-

ence of humble hearers transformed by it. "God chose

what is low and despised in the world, even things that

are not, to bring to nothing things that are, so that no

human being might boast in the presence of God"

U Cor. 1 :28-29). The gospel of grace brought and nur-

tured by various apostles aimed at creating a new, uni-

fied community animated by the spirit rather than by

pride (J Cor. 2:1-4:7). As for the gnostic leader living in

arrogant incest, rather than taking pride in his capacity

to transcend moral compunctions, the congregation

should ban him in the hope that he would see his error

(1 Cor. 5:1-13).

Responding to questions from the Ephesian congre-

gation about the preferability of platonic marriages,

Paul defends marriage as a permanent and mutual cov-

enant to fulfill bodily needs (1 Cor. 7:1-24). Paul's own
gift of celibacy is well suited to the uncertain conditions

of missionizing in the end time, but he insists that each

Christian should discover the path of personal respon-

sibility in such matters (1 Cor. 7:25-40).

The difficult question about whether Christians

should eat food offered to idols is dealt with by a new

doctrine of the autonomous conscience. Paul argues

that while conscience is socially conditioned, it must be

followed as the guarantor of personal integrity. Those

whose conscience allows them to eat such food are cau-
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tioned not to use their freedom irresponsibly so that the

weak are led into destructive violations of their integ-

rity (1 Cor. 8:1-13, 10:23-11:1). On the issue of whether

glossolalia is the supreme gift or whether it ought to be

repressed, Paul develops a doctrine that "there are va-

rieties of gifts, but the same spirit," so that members of

the congregation should exercise their various gifts in

love for the sake of the common good (1 Cor. 12:4—

14:40).

After Paul's departure from Ephesus under conditions

that made it impossible for him to return, he wrote the

later portions of the Corinthian correspondence. In that

correspondence he dealt with the revolt stimulated by

the arrival of "super-apostles" with a success-oriented

theology. The humiliating circumstances of an Ephe-

sian riot and imprisonment, the latter reflected in Phi-

lippians, may have rendered Paul more vulnerable to

the charge that his misfortunes showed the inadequa-

cies of his gospel. Paul admits his limitations on the

principle that the treasure of the gospel resides "in

earthen vessels" (2 Cor. 4:7), but pleads for reconcilia-

tion (2 Cor. 5:18-6:13, 7:2-4). He then revisited Corinth

at the height of the controversy and was summarily dis-

missed by the congregation, thereupon writing the

so-called letter of tears (2 Cor. 10:1-13:13), which ap-

parently caused a softening of heart. The plans for col-

lecting the Jerusalem offering were reactivated (2 Cor.

9:1-15), and the final phase of the correspondence re-

flects the "comfort of Christ," which Paul experienced

upon meeting Titus in Macedonia the following year

with news that the revolt was over (2 Cor. 1:3-2:13, 7:5—

8:24).

In the meantime Paul had suffered the "affliction in

Asia" (2 Cor. 1:8), probably the imprisonment reflected

in the letter to Philemon, a tactful plea for the freedom

of the converted slave Onesimus. During this same im-

prisonment, Paul apparently helped to plan the letter to

the Colossians, which dealt with the threat of gnostic

syncretism in churches founded by Paul's missionary

colleagues not far from Ephesus.

From Corinth to Rome as diplomat and prisoner.

While wintering in Corinth and its neighboring city of

Cenchreae in 56-57, Paul developed the plan to deliver

the offering to Jerusalem and then to begin a mission

westward to Rome and Spain. Working under the pa-

tronage of Phoebe (Rom. 16:1-2), Paul undertook exten-

sive preparations to become informed about the frag-

mented and suspicious churches in Rome so as to make
possible a cooperative mission in the thoroughly gentile

and nonhellenized area of Spain. The letter to the Ro-

mans was written to elicit support for this mission, pro-

claiming the triumphant power of God manifested in

the gospel, which reveals that all humans are equal in

sin but also in unmerited grace (Rom. 1:16-3:31). Al-

though it proved to be Paul's most influential theologi-

cal statement, the letter to the Romans served the prac-

tical purpose of finding a common basis in faith to

further cooperation between conservative and liberal

factions in Rome.

In contrast to the Corinthian letters, which are a jum-

bled composite of correspondence over a lengthy period

of time, Romans is a well-organized and brilliantly

composed essay on the theme of the righteousness of

God revealed through faith (Rom. 1:16-17). That divine

righteousness is impartial (Rom. 2:11) is the premise on

which the status of Jew and gentile is shown to be

equal, so that Abraham becomes the "father of all who
have faith" (Rom. 4:11) rather than merely the progen-

itor of circumcised Jews. Since all humans are saved by

faith rather than by works of self-justification, the bap-

tism of Christians is described as the inauguration of a

new life in which slavery to sin and the law has been

broken (Rom. 6:1-23).

The problem Paul finds with the Jewish law is that it

lures humans into aggressive self-righteousness that

produces death in place of life (Rom. 7:1-25). True righ-

teousness is the gift of God in Christ, inaugurating the

new age of the spirit in which the good is accomplished

not because it gains something but because it expresses

the new status of belonging to "Abba, Father" (Rom.

8:1-16). Yet this new life occurs in the midst of a fallen

world of decay, sin, and hostility, so faith is sustained

by an eschatological hope in the triumph of righteous-

ness by the ongoing experience of the love of God which

death itself cannot thwart (Rom. 8:17-39). That the bulk

of Paul's fellow Jews had not accepted this message

does not negate the power of the gospel or the freedom

of God over creation (Rom. 9:1-29). Despite the zealous

resistance of legalists, the gospel will achieve its goal of

converting first gentiles and then Jews, unifying the hu-

man race under grace: "For God has consigned all men
to disobedience, that he may have mercy upon all"

(Rom. 11:32).

Paul's great letter then takes up the question of ethics,

arguing for the principles of responsible love and char-

ismatic equality derived from the shared experience of

the "mercies of God" (Rom. 12:1-13:14). The special

problems of intolerance among the Roman house

churches are dealt with by the admonition to pass on

the same welcome to each other that they had already

experienced in Christ (Rom. 14:1-15:7). If that occurs,

the world mission that Paul had already brought as far

west as Illyricum would have a chance of succeeding in

uniting Jews and gentiles, Greeks and barbarians from

Jerusalem to Spain, the end of the Mediterranean world

(Rom. 15:8-33). Paul closes his letter by greeting a wide
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variety of Roman' house churches, leaders, and mission-

aries, giving diplomatic expression to his lifelong com-

mitment to messianic pluralism (Rom. 16:3-23).

Paul's final journey to Jerusalem, in the spring of ad

57, was undertaken against dangerous opposition in or-

der to deliver the offering and thereby seal the unity of

the church, which had been fractured by tensions be-

tween Jewish and gentile Christians of various persua-

sions. His plan was to sail from there to Rome. Paul

construed the offering as a sign of mutual indebtedness

between Jews and gentiles (Rom. 15:27), which explains

the hostile reactions of Jewish Zealots who plotted his

assassination. A substantial delegation of gentile Chris-

tians sailed with Paul (Acts 20:4) in this diplomatic ven-

ture, but the Jerusalem church refused to accept the of-

fering without a legalistic subterfuge (Acts 21:24). The

Zealot pressure against collaboration with gentiles ex-

pressed itself also in a Temple riot when Paul and his

delegation arrived, and in a subsequent plot to assassi-

nate him before he could reach the safety of the Roman
garrison at Caesarea. Paul suffered an imprisonment of

two years duration in Caesarea, at the end of which he

appealed his case to the emperor in Rome. Thus he ar-

rived at his desired destination in the spring of ad 60,

but in chains. Two years later, when Nero restored the

treason law, Paul was summarily executed.

Influence of Paul. The riotous opposition that marked

the end of Paul's life was a formative element in the

final decades of the first century and in the shaping of

the New Testament itself. Right-wing and left-wing fac-

tions vied for the legacy of Paul in a struggle that had

many counterparts in later Christian history. The splits

already visible within Paul's lifetime evolved into full-

scale conflicts between gnostic and orthodox congrega-

tions, both of which called on Paul as their apostle.

Written in the latter decades of the first century, Acts

devotes about half its length to a depiction of Paul as a

successful missionary who warned against heretics who
would later arise (Acts 20:28-30). The author of Acts in-

cludes no references to Paul's controversial letters, his

radical doctrines, or his involvement in church conflicts

at Corinth, Galatia, Ephesus, Philippi, or Thessalonica.

The use of Paul's letters and ideas by left-wing factions

was countered by the composition of 1 Timothy, 2 Tim-

othy, and Titus by the Pauline school toward the end of

the first century. The Paul of these letters is authoritar-

ian, sober, uncharismatic, and morally conformist,

teaching faith as a set of beliefs to be learned rather

than as a revolutionary relationship based on unmer-

ited grace. Other epistles, such as Jade, James, and

2 Peter, were drafted to counter libertinistic and gnostic

interpretations of Pauline doctrine. The fact that about

half the New Testament is directly related to Paul and

his story or is written in the epistolary form that he

popularized makes it clear that his theology and exam-

ple provided the raw materials of later controversies.

Down to the time of the Christian gnostic Marcion (d.

160?) and beyond, pro- and anti-Paulinists vied for the

domination of the Christian mind.

The impact of Pauline thought on later theological

revolutions is well known. Augustine, Luther, Calvin,

and Wesley, as well as moderns like Barth, Brunner,

Bonhoeffer, and Bultmann, were decisively shaped by

rediscovering Paul's doctrine of grace, his analysis of

the problem of the law, and his revolutionary grasp of

the righteousness of God. Their opponents in many in-

stances cited the same materials both within and out-

side the authentic Pauline corpus that traditionalists in

the early church had used. These conflicts leave a per-

manent stamp on the interpretation of Pauline materi-

als, as shown by Krister Stendahl in Paul among Jews

and Gentiles (Philadelphia, 1976). Although it is a mis-

take to view Paul as the second founder of the Christian

church, it is true that he remains at the center of its

most vital controversies.

[For further discussion of issues related to Paul's reli-

gious context and teachings, see Christianity and Juda-

ism; Biblical Temple; Israelite Law; Messianism; Rab-

binic Judaism in Late Antiquity; and Persecution.]
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of the Gospel: A Structural Introduction to the Pauline Letters

(Philadelphia, 1983). For a more traditional overview, see Fred-

erick F. Bruce 's Paul: Apostle of the Free Spirit (Exeter, Pa.,

1977). Ralph P. Martin explores a theme with broad implica-

tions in Reconciliation: A Study of Paul's Theology (Atlanta,

1981). Hans Hiibner's Law in Paul's Thought (Edinburgh, 1983)

is a basic study comparable to Victor P. Furnish 's Theology and

Ethics in Paul (Nashville, 1968) and my own work Paul's An-

thropological Terms (Leiden, 1971). See also Halvor Moxnes's

Theology in Conflict: Studies in Paul's Understanding of God in
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Romans (Leiden, 1980) and my Christian Tolerance: Paul's Mes-

sage to the Modern Church (Philadelphia, 1982).

Alongside works cited in the article above by Holmberg,

Hock, O'Connor, Sampley, and Theissen, basic explorations of

the social context for Paul's ministry are provided in John H.

Schiitz's Paul and the Anatomy of Apostolic Authority (New

York, 1975) and Wayne A. Meeks's The First Urban Christians:

The Social World of the Apostle Paul (New Haven, 1982). Explo-

rations of the Hebraic setting in W. D. Davies's Paul and Rab-

binic Judaism, 4th ed. (Philadelphia, 1981) and E. P. Sanders's

Paul and Palestinian Judaism: A Comparison of Patterns of Reli-

gion (Philadelphia, 1977) are matched by Helmut Koester's In-

troduction to the New Testament, 2 vols. (Philadelphia, 1982),

which offers the best current summary of the Pauline letters in

the context of Greco-Roman culture. Technical articles dealing

with the identification of Pauline opponents and the later evo-

lution of his tradition are accessible in Paul and Paulinism: Es-

says in Honour of C. K. Barrett, edited by M. D. Hooker and

Stephen G. Wilson (London, 1982). The struggle over the Pau-

line legacy is reflected in Elaine H. Pagels's The Gnostic Paul:

Gnostic Exegesis of the Pauline Letters (Philadelphia, 1975) and

Dennis R. MacDonald's The legend and the Apostle: The Battle

for Paul in Story and Canon (Philadelphia, 1983).

The most significant recent commentaries on Paul's letters

are Ernst Kasemann's Commentary on Romans (Grand Rapids,

Mich., 1980), with bibliographies mainly in German; C. K. Bar-

rett's A Commentary on the First Epistle to the Corinthians, 2d

ed. (London, 1971), written in nontechnical style; Victor P. Fur-

nish's // Corinthians (Garden City, N.Y., 1984), a technical,

comprehensive but readable study; Hans Dieter Betz's Gala-

tians: A Commentary on Paul's letter to the Churches in Galatia

(Philadelphia, 1979), the definitive commentary on Galatians;

and Ralph P. Martin's Colossians and Philemon (London, 1974)

and Eduard Schweizer's The Letter to the Colossians: A Com-

mentary (Minneapolis, 1981), both standard works. Ernest

Best's The First and Second Epistles to the Thessalonians (Lon-

don, 1972) and F. W. Beare's A Commentary on the Epistle to the

Philippians (New York, 1959) are the best available on those

letters.

Robert Jewett

PEACE. In a negative sense religious traditions speak

of peace as freedom from war and unrest. Peace can

also take a positive meaning of well-being and fulfill-

ment as goals of religious and social life. In ancient

Greece the word for peace, eirene, meant primarily the

opposite of war, and even when personified as a god-

dess, Eirene had no mythology and little cult. The Ro-

man Pax was also a vague goddess, scarcely heard of

before the age of Augustus and then taken as the repre-

sentation of quiet at home and abroad. The Pax Ro-

mana expressed the absence of internal strife, although

Seneca remarked that whole tribes and peoples had

been forced to change their habitats.

In ancient Hebrew thought, peace (shalom) was not

only the absence of war but well-being if not prosperity.

A famous passage which appears twice in the Bible (/s.

2:2-4, Mi. 4:1-3) describes all nations going to Jerusa-

lem to learn the divine law, beating their swords into

plowshares and their spears into pruning hooks, aban-

doning their swords, and learning war no more. Micah

adds that every man would sit under his vine and fig

tree, an ideal picture of a small landholder in a tiny

state between rival superpowers. In expectation of a

better future the ideal Davidic king is called Prince of

Peace, and his government is described as having

boundless dominion and peace (Is. 9:6-7).

The Israelites used the Hebrew word shalom to refer

to material and spiritual conditions which were joined

together. Psalm 85 envisages God speaking peace to his

people, righteousness and peace united, and the land

yielding its increase. It is not only war that destroys

peace but also covetousness, false dealing, and priests

and prophets who practice abominations and say

"Peace, peace, when there is no peace" (Jer. 6:14). To the

Israelites peace was a social concept; it was visible and

produced a harmonious relationship in the family, in

local society, and between nations. The salutation

shalom expressed the positive aim of encouraging

friendly cooperation and living together for mutual ben-

efit, and such a greeting, in use from the times of the

judges and David, was later employed by both Jews and

Christians.

The Arabic word saldm, meaning "peace" or "health,"

has been in general use as a greeting or salutation since

the time of the Qur'an. One of its oldest chapters speaks

of the coming down of the Qur'an on "the Night of

Power" and concludes that "it is peace until the rising

of the dawn" (97:5). God calls men to the "abode of

peace" (ddr al-saldm), both in this life and in the next

(10:26).

It is as a salutation that the Qur'an has most to say

about saldm. The prophet Muhammad said "Peace be

upon you" (al-saldm 'alaykum) at the beginning of a

message, and this was reckoned to be the greeting given

to the blessed when they entered Paradise. It became

the common salutation in the Islamic world, and the

Qur'an recommends its use. The saldm formula, thought

to be used by angels, is uttered after the names of pre-

vious prophets—Noah, Abraham, Moses, Jesus, and the

like.

In Islamic ritual, the prayer for the blessing of God
and peace on the Prophet, the worshiper, those present,

and pious servants of God precedes the confession of

faith. At the end of formal prayer the worshiper turns

to the right and to the left, invoking the peace and
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mercy of God. Liturgical use helped to make the peace

formula characteristic of Islam, and it is recommended

to return the greeting with an additional blessing, fol-

lowing the Quranic verse "When you receive a greeting,

respond with a better" (4:86-88).

Islamic eschatology, in popular tradition, has held to

the hope of a future deliverer who would rule according

to the example of the Prophet and give stability to Is-

lam for a short millennium before the end of all earthly

things: the Mahdi, "the guided one," would descend

from heaven and fill the earth with equity and justice.

In the New Testament both the Gospels and the epis-

tles use the Greek word eirene for "peace," although Je-

sus must have used the Aramaic equivalent of the He-

brew shalom, and eirene is given the positive sense of

the Hebrew. When the apostles were sent out they were

instructed to say "Peace be to this house," on entering

any house, and, "If a son of peace is there, your peace

shall rest upon him; but if not, it shall return to you

again" (Lk. 10:6). The peacemaker was blessed, and the

struggling early church was exhorted to "follow after

things which make for peace, to edify one another"

{Rom. 14:19).

The reconciliation of Jews and gentiles was sought

through Christ: "He is our peace, who made both one"

(Eph. 2:14). For those under external pressures, peace

was a spiritual calm as well as a social benefit, as prom-

ised by Christ in his parting words, according to John,

"Peace I leave with you, my peace I give you, not as the

world gives it" (Jn. 14.27). This led on to Paul's view of

the peace of God which passes human understanding,

and the "fruits of the Spirit" included peace among vir-

tues such as patience, kindness, and forbearance.

In New Testament eschatology there is little detail of

the future, except in the Apocalypse ofJohn (Revelation).

Instead there are general statements about the ultimate

triumph of good, when "God shall be all in all." Mean-

while the kingdom of God is "righteousness and peace

and joy in the Holy Spirit" (Rom. 14:17).

In the history of the church peace has been seen on

the one hand as calm for the soul and on the other as

social and political reconciliation and the establish-

ment of a just order. This has led to doctrines of a just

war [see War and Warriors] or to judgments on social

change, but more general statements speak of individ-

ual and communal well-being. Augustine of Hippo in

his City of God (De civitate Dei 413-426) remarks that

peace is the purpose of war between nations, for no one

would seek war by peace, but as the peace of man is an

orderly obedience to the eternal law of God, so the

peace of God's city is "the perfect union of hearts, in the

enjoyment of God and of one another in God" (19.13).

Peace is our final good; eternity in peace, or peace in

eternity, for the good of peace is the greatest wish of the

world and the most welcome when it comes.

The salutation Peace is frequent in the New Testa-

ment, and it entered into the liturgy. In the traditional

canon of the Latin Mass the priest said or chanted both

"Dominus vobiscum" ("The Lord be with you") and

"Pax Domini sit semper vobiscum" ("The Peace of the

Lord be always with you"). In modern times there has

been a revival of "the peace," or "giving the peace," in

many churches. For example, the peace may be given

throughout the congregation with the words "the peace

of the Lord," and this is often accompanied by the shak-

ing of hands or even kissing in peace.

Both social and personal ideals of peace have been

important concerns of Chinese religious leaders and

thinkers. The Taoist classic Tao-te ching comments that

he who seeks to help a ruler by the Tao will oppose all

conquest by force of arms. Not only will the Taoist be

against war and weapons, but he will object to imposed

rules and government, even to morality and wisdom,

because he believes that in simplicity and fewness of

desires evil would disappear.

The Taoist should adopt a peaceful or passive atti-

tude, "actionless activity" (wu-wei), and by such word-

less teaching he will control all creatures, and every-

thing will be duly regulated. Colin A. Ronan (1978) has

noted that Joseph Needham rejected the customary

translation of wu-wei as "inaction" (p. 98). The Taoist,

he maintained, is not idle or passive, but he is natural.

He should refrain from acting against the grain, from

trying to make things perform unsuitable functions,

from exerting force when a perceptive man would see

that force must fail. There is support for this view in

The Book of Huai-nan (120 bce), which criticizes those

who claim that the man who acts with wu-wei does not

speak or move or will not be driven by force. No sages,

it says, gave such an interpretation, but the proper view

of such quiet activity is that no personal prejudice

should check the Tao, and no desires lead the proper

courses of techniques astray. Nonaction does not mean
doing nothing; it means allowing everything to act ac-

cording to its nature.

In popular Taoism the ideals of a past golden age of

peace, and of one yet to come, were expressed in the

T'ai-p'ing Tao, the Way of Great Peace, which arose

about 175 ce. [See T'ai-p'ing.] Some of its doctrines had

been stated in a lost scripture decades earlier, the T'ai-

p'ing ching (Classic of Great Peace). Its writer, Yii Chi,

was a preacher and healer in Shantung province who
was executed about 197, although his followers believed

that he had become an immortal.

The new movement, the Way of Great Peace, was es-

tablished by Chang Chlieh, who founded in 175 ce an
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organization of which he was the "Heavenly General."

He held vast public ceremonies at which the sick con-

fessed their sins and were healed by faith. What is just

as important, Chang Chtieh sent missionaries to convert

people in central and eastern China to the way of peace

and healing. Crowds flocked to this movement, proba-

bly because the troubled times of warfare gave rise to

the longing for a millenarian era reminiscent of the

mythical golden age of peace. There was also dissatis-

faction with the coldness of state Confucianism, and a

yearning for a more personal religion and a more just

society.

The Way of Great Peace became very popular, and

eight provinces were converted by its missionaries. The

central government was alarmed and prepared counter-

measures. The Taoists were warned, and on the day that

the governmental action began they decided to revolt.

The rebels wore yellow kerchiefs on their heads, thus

giving rise to the movement's other name, Yellow Tur-

bans. Chang Chiieh and his brothers were caught and

executed, but it was many years before the rebellion

was finally suppressed.

In the nineteenth century the Taiping Rebellion swept

across China and almost destroyed the crumbling Man-

chu dynasty. It raged from 1850 to 1865 and was put

down only with the help of foreign powers, notably the

British, and with a catastrophic loss of some twenty

million lives. The leader of the rebellion, Hung Hsiu-

ch'iian, sought to establish the T'ai-p'ing, the Great

Peace, under a purely Chinese dynasty, but he was in-

spired by both Chinese and Christian ideas. The T'ai-

p'ing would come in the cycle of history but would re-

semble the kingdom of heaven, where all people would

worship the heavenly father.

Hung proclaimed his regime the Heavenly Kingdom
of Great Peace and himself took the title Heavenly King.

Nanking was captured in 1853 and renamed Heavenly

Capital, but internal divisions and external attacks led

to its collapse. By 1864 Hung had despaired of his

cause; he took poison and died, and his followers were

overwhelmed. Later Chinese attempts at reform and

peace through strength occurred, but not all were in-

spired by Taoist ideals.

Indian views of peace are both personal and social,

positive and negative. Many sacred Hindu texts open

with the sacred syllable om, followed for invocation

and meditation by a threefold repetition of the Sanskrit

word for peace: santih, santih, santih. (These three

words appear at the end of T. S. Eliot's famous poem

The Waste Land, 1922.) The peace invoked in the San-

skrit texts is one of tranquillity, quiet, calmness of

mind, absence of passion, aversion of pain, and indiffer-

ence to the objects of pleasure and pain.

In the Bhagavadgita the despondency of the warrior

Arjuna, with which the poem opens, comes from envis-

aging the destruction of human beings and order

(dharma) that war would bring. Arjuna is moved by

compassion, declares that he would rather be killed

than kill other beings, and lays down his weapons. His

charioteer, the god Krsna, gives several answers to Ar-

juna's problems, the chief one of which is that a soldier

may kill the body but cannot kill the soul, or self, which

is indestructible and immortal, without beginning or

end. This answer ignores the question of Arjuna's com-

passion. The true yogin, whether he be a warrior or not,

should be detached; he should act but remain unmoved
by the result of his actions. Thus he can "attain the

peace that culminates in nirvana and rests in me [i.e.,

God]" (6.15). Kindness to all beings is occasionally sug-

gested in the Gitd, but the general picture is one of

peace and tranquillity unmoved by the affairs of the

world.

The Jains in India have been noted for their advocacy

of nonviolence, or not killing (ahimsa), and some of

their temples today bear the inscription (in English as

well as in Sanskrit), "Nonviolence is the highest reli-

gion." [See Ahimsa.] They teach that nirvana is an in-

describable and passionless state beyond this world, at

the ceiling of the universe. The Buddhists, contempo-

rary with the Jains, have also taught nirvana and have

done so in negative terms. A Buddhist compendium of

teachings, The Questions of King Milinda, agrees that

nirvana cannot be indicated in form or shape, in dura-

tion or size, by simile or argument. Yet it does exist:

"there is nirvana"; it is lofty and exalted, inaccessible to

the passions and unshakable, bringing joy and shedding

light.

Positive social efforts for peace were illustrated in the

words and actions of the most famous Indian ruler, the

Buddhist emperor Asoka, in the third century bce, as

revealed by extant inscriptions on pillars and rocks. Af-

ter thousands of people had been killed in his war
against the Kalingas, Asoka felt remorse, renounced

war, sought reconciliation, and wished that "all beings

should be unharmed, self-controlled, calm in mind, and

gentle." Fighting was forbidden, as was all killing of an-

imals for food or sacrifice. Medical services were pro-

vided for human beings and animals, useful herbs were

planted, wells were dug, and trees were planted along

roads to shelter men and beasts. Local rulers were in-

structed to tour among their people and teach the

dharma of obedience to parents, generosity to priests,

prohibition of killing, ownership of "the minimum of

property."

In modern times Mohandas Gandhi (1869-1948) was

noted for teaching ahimsa, but not just as a negative
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way to peace and justice. He coined the term satydgraha

(literally, "truth insistence"), defining it as "soul force"

or "the force which is born of truth and love or nonvio-

lence." Gandhi sought to follow the New Testament in-

junction to return good for evil as well as to follow the

Jain command of nonviolence. He argued that "soul

force" was the only method by which home rule could

be regained for India and that it was "superior to the

force of arms." Further, in a message to Hindus and

Muslims on communal unity Gandhi insisted that poli-

tics should be approached in a religious spirit. He

ended his speech with these words: "I ask all lovers of

communal peace to pray that the God of truth and love

may give us both the right spirit and the right word,

and use us for the good of the dumb millions."

[See also Nonviolence.]
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Geoffrey Parrinder

PEARL. The making of the natural pearl commences

when a grain of sand from the ocean or river floor works

its way into the body of a pearl-bearing mollusk. To

protect itself from this alien source of agitation, the

mollusk secretes a substance (nacre, or mother-of-pearl)

that slowly and cumulatively coats the foreign body un-

til it loses its abrasive contours and becomes smooth

and spherical in shape. On account of its singular ori-

gin, the pearl has been a symbol of sacred power since

ancient times.

In many archaic cultures the marine shell, because of

its appearance, is associated with the female genitalia,

and the pearl is believed to be both the sacred product

and the emblem of the feminine generative power. The

pearl thus symbolizes both the life that is created and

the mysterious force that begets life. One example of

this reproductive symbolism is found in Pei-ya, a

Chinese text of the eleventh century ce. The author of

Pei-ya likens the pearl to a developing fetus and calls

the oyster "the womb of the pearl." The anthropo-

morphic image for this sacred power is the goddess of

love. In the ancient Mediterranean world, shells and

pearls were often symbols for the great goddesses. In a

manner analogous to the pearl's origin in an oyster,

Aphrodite was born from a marine conch, and the Syr-

ian goddess was known as the Lady of Pearls.

It is through this connection with feminine generative

power that the pearl becomes a symbol for regeneration

and rebirth as well. As a regenerative force, the pearl is

often thought to have the power to heal or protect from

harm. Throughout the Middle Ages and into the seven-

teenth century, a debate flourished among European

physicians concerning the best way to prepare a pearl

for healing purposes: should it be ground or dissolved?

In either case, an elixir containing a pearl was pre-

scribed for numerous physical ailments. An Eastern ex-

ample of the belief in the power of the pearl to protect

life is found in the iconography of the bodhisattva Ksi-

tigarbha, who is especially venerated in Japanese Bud-

dhism by pregnant women and young children as the

protector of all weak and suffering humanity; statues

and images depict Ksitigarbha holding a pearl, his em-

blem, in his left hand. Because of their connection with

rebirth and resurrection, pearls have been found in the

tombs of rulers in lands as far apart as Egypt and the

Americas. In Laos, a pearl is inserted into each orifice

of a corpse to effect safe passage into the next world.

Finding and obtaining the natural pearl is both hard

work and a hazardous undertaking. Pearl fishers are

known to work in pairs: one dives deep into the sea

while his partner stays above to hold the other end of

his lifeline and, after a predetermined time, to haul

both fisherman and catch to the surface. The difficulties

of locating and harvesting the natural pearl give rise to

a second level of symbolism: the pearl represents the

hard-won goal of spiritual striving. For example, in the

parable about the merchant who found a pearl of spe-

cial value and so went to sell everything he owned in

order to purchase it, Jesus compares the kingdom of

God to a pearl. In medieval European alchemy, one of

the many names for the philosophers' stone is margarita

pretiosa, or "precious pearl." In The Pearl, a Middle Eng-

lish tale by an anonymous author, the hero laments the

disappearance of his pearl in a grassy meadow. Seeking

it, he falls into another world, where he experiences

spiritual renewal and regains the balance of his

own inner nature. Chuang-tzu, the legendary Taoist

mystic, reports how the Yellow Emperor lost his "night-

pearl" during an excursion to the edge of the world. He
sought for it by means of every resource at hand: by

science, by analysis, by logic. But only when, in despair,
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the emperor turned to the "emptiness" (hsii) that is the

ground of all things was the pearl restored to him.

The search for the pearl is also the theme of the gnos-

tic Hymn of the Pearl, which relates how a prince leaves

his heavenly home to recover a pearl that lies buried in

Egypt in the possession of a giant serpent. The prince is

sent forth by his father, mother, and brother, who
watch over his journey in a way reminiscent of the sec-

ond fisherman who holds the lifeline at the surface of

the sea. The prince inevitably succumbs to the spell that

governs all Egypt (a gnostic symbol for the illusion of

cosmic existence). He loses all memory of his origins

and of the pearl (i.e., he becomes spiritually ignorant or

unconscious). But his watchful parents send forth a

message to awaken him and to remind him of his iden-

tity and his mission to recover the pearl.

Especially in the East, from India to Japan, the pearl

is often depicted in the possession of a dragon or sea

monster. These mythological beings, like the serpent in

the Hymn of the Pearl, are common symbols for chaos,

that admixture of forces both cosmic and spiritual that

oppose the establishment of a meaningful and inhabit-

able order. Thus, the search for the pearl often entails a

heroic confrontation with the demonic.

Wherever the cultivation or liberation of the soul is

regarded as the goal of spiritual striving, the pearl may
symbolize the soul itself. This belief may have historical

roots in the mythological thinking of the Hellenistic

world, from which we have the formula "Ho soma, he

sarx" ("The body is the tomb"). In this view, the subject

of spiritual and eternal life is the immortal soul that

exists within an alien and perishable body. According

to the Mandaeans, the pearl's temporary home within

the oyster provides an allegory for the temporary dwell-

ing of the soul within the body. A variation of this im-

agery is found in the Coptic Kephalaia, a Manichaean

text that relates how the soul is like a raindrop that

falls into the sea and enters the body of an oyster in

order to develop into a pearl. So, too, the soul acquires

permanent definition and individuality by enduring life

in the body. The pearl as a symbol for the actualized

soul found its way into the poetry of the Sufi mystic

Farld al-Dln 'Attar:

Out of the ocean like rain clouds come and travel

—

For without traveling, you will never become a pearl!

BIBLIOGRAPHY

Bausani, Alessandro. Persia religiosa: Da Zaratustra a Baha'-

ullah. Milan, 1959.

Bausani, Alessandro. Storia della letteratura persiana. Milan,

1959.

Cirlot, J. E. A Dictionary of Symbols. 2d ed. New York, 1971

.

Eliade, Mircea. Images and Symbols: Studies in Religious Sym-

bolism. New York, 1961. Contains a comprehensive bibliog-

raphy.

Jonas, Hans. The Gnostic Religion: The Message of the Alien God
and the Beginnings of Christianity. 2d ed., rev. & enl. Boston,

1963.

Beverly Moon

PECHAM, JOHN (c. 1230-1292), Franciscan theolo-

gian, scientist, and educator; provincial minister of the

Franciscans and archbishop of Canterbury. Pecham was

born in Sussex, in the vicinity of Lewes. Educated ini-

tially at the priory of Lewes and the University of Ox-

ford, he joined the Franciscan order about 1250 and

later in the decade was sent to the University of Paris

for theological studies, earning the doctorate in 1269.

Pecham was regent master in theology at Paris from

1269 to 1271, lecturer in theology for the Franciscan

school in Oxford from about 1272 to 1275, provincial

minister of the order from 1275 to 1277, master in the-

ology to the papal Curia from 1277 to 1279, and arch-

bishop of Canterbury from 1279 until his death in 1292.

Pecham's theology was typically Franciscan: conser-

vative and centered on the teachings of Augustine. In-

deed, Pecham became a leader in the opposition to the

new—and in his opinion heterodox—Aristotelian and

Averroist ideas circulating in the universities. For ex-

ample, he took strong exception to Thomas Aquinas's

views on the unity of substantial form. He defended

such doctrines as the divine illumination of the intel-

lect, complete hylomorphism (the idea that everything

is a composite of form and matter), and plurality of

forms. Pecham also became involved in the power

struggle between secular and mendicant clergy, writing

a series of pamphlets in defense of the mendicants. As

an educator, Pecham followed Robert Grosseteste and

Roger Bacon by incorporating mathematical science

into the university curriculum (including the theologi-

cal curriculum). He wrote two books on optics, one of

which, Perspectiva communis, became the standard uni-

versity textbook for several centuries. An energetic, re-

form-minded archbishop, Pecham fought for the pres-

ervation of ecclesiastical privileges against royal

encroachment and campaigned against a variety of cler-

ical abuses, such as nonresidence and the holding of

multiple benefices.
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See the latter for additional bibliographic information.

David C. Lindberg

PELAGIANISM. The term Pelagianism designates

both the teachings of Pelagius, a fourth-century Chris-

tian monk, and any teaching that minimizes the role of

divine grace in salvation. Few of the ideas associated

with Pelagianism in the latter sense can be directly

traced to Pelagius, but because he was opposed by the

great North African bishop Augustine, whose influence

on Western Christian theology has been far-reaching, he

has come to stand for an insufficient and erroneous doc-

trine of grace. [See also the biographies of Pelagius and

Augustine.'] Some have suggested that Pelagianism was

the creation of Augustine and not Pelagius. But it was

Pelagius's views on the Christian life, his moral rigor-

ism, his high regard for the law, and his emphasis on

discipline and the human will that laid the foundation

for the controversy that gave birth to what has come to

be known as Pelagianism.

Pelagius (d. 418), a monk from Britain, was living in

Rome at the end of the fourth century when he came in

contact with wealthy and aristocratic Romans who had

lapsed into Christianity through marriage or political

expedience. Adopting Christianity had done little to

change their lives. Baptism, which had been thought to

signify a clean break with one's past, was becoming a

polite convention. Only the ascetics seemed to take se-

riously the radical demands of the gospel. Pelagius,

however, believed that the law of the gospel should be

imposed on all members of the church, not just on the

monks. The word of Jesus, "Be ye perfect as your father

in heaven is perfect," was addressed to all Christians;

thus, according to Pelagius, "since perfection is possible

for humans, it is obligatory."

As a moral reformer Pelagius met with success among
a circle of supporters in Rome, but his notion of the

church as a society of pure and authentic Christians had

an old-fashioned ring to it at a time when the level of

commitment among Christians was in decline because

of a large influx into the church of merely nominal con-

verts. He was offended when he read in Augustine's

Confessions that humans must necessarily and inevita-

bly sin even after baptism. Augustine's phrase "Give

what you command and command what you will"

seemed to him to undermine the moral law and the

quest for perfection, because it placed responsibility for

righteousness on God rather than on the human will.

Pelagius did not, as is often thought, deny the neces-

sity of grace. Grace was to be understood as the revela-

tion of God's purpose and will, the wisdom by which

humans are stirred to seek a life of righteousness. It was

God's way of helping humankind and was found in (1)

the endowment of a rational will and the capacity to

choose good or evil, (2) the law of Moses, (3) the forgive-

ness of sins in the redemptive death of Christ, (4) the

teaching of Christ, and (5) the example of Christ. Pela-

gius saw no opposition between the laws of the old cov-

enant and the gospel. He saw grace as precept and ex-

ample, a view that led him to overestimate human
capability and thus to invite criticism.

The controversy began in 412, at a council in Car-

thage, in North Africa, with the condemnation of Celes-

tius, a supporter of Pelagius, for holding the views that

(1) Adam was created mortal and would have died

whether or not he was a sinner; (2) Adam's sin injured

himself alone, and not the human race; (3) infants at

birth are in that state in which Adam was before his sin;

(4) the whole human race neither died on account of

Adam nor rises on account of Christ; (5) the law as well

as the gospel admits a person to the kingdom of heaven;

(6) before the advent of Christ there were humans who
did not sin; (7) a person can be without sin and keep the

divine commands. This is not Pelagianism, but Pelagius

would have agreed with some of these propositions—for

example, that sinless human beings had lived before the

coming of Christ. He pointed to "gospel men before the

gospel" such as Noah, Melchizedek, Abraham, and Job.

As a result of the condemnation of Celestius, Pelagius,

who had traveled to Palestine, was forced to defend

himself in the East. His most vehement critics, how-

ever, were Westerners such as Jerome. Significantly, at

two councils in Palestine in 415 he was acquitted by

bishops from the East. In the meantime Augustine

opened up a literary campaign against Pelagius, and

this led Augustine to produce the theological works that

would define Pelagianism for Western Christian theol-

ogy and to formulate the objections that would lead to

Pelagius's condemnation. Under Augustine's influence

Pelagius was condemned by two African councils, and

in 417 Pope Innocent I ratified the anathema.

After Pelagius's death in 418 (or shortly thereafter) his

followers, often under much hardship, continued to de-

fend his teachings. One of these, the gifted and articu-

late bishop Julian of Eclanum, a town in Apulia (south-

eastern Italy), though banished from his see, traveled

and wrote extensively. He vigorously opposed the new
ideas of Augustine, seeing in them the specter of Mani-



PELAGIUS 227

chaean dualism. In a modified form Pelagius's teachings

were embraced by John Cassian (360-^35), a monastic

writer from Marseilles (France) who is sometimes called

the founder of semi-Pelagianism, though this term only

came to be used in the sixteenth century. Other expo-

nents were Vincent of Lerins (d. 450) and Faustus of

Riez (408^90), both from southern France. The focus of

discussion centered on the necessity of human coopera-

tion with divine grace in salvation, and since then these

questions have been central to the history of theology in

the West. The dispute finally ended at the Council of

Orange (429), which condemned the writings of Faustus

and upheld most of the teachings of Augustine.

Only in recent years has there been a serious effort to

understand the historical Pelagius and the circum-

stances surrounding his teaching. More often Pelagian-

ism has been used as an epithet to vilify one's foes

whenever there is a suggestion that human efforts dis-

place the role of grace. In the Middle Ages Thomas
Bradwardine (1290—1349), archbishop of Canterbury,

wrote against the "Pelagians," meaning those of his con-

temporaries who subverted God's grace by stressing

free will. Peter Abelard (1079-1 142) has sometimes been

called a Pelagian because of his view of the exemplary

as distinct from the redemptive character of Christ's life

and death. In the sixteenth century the Protestant re-

formers charged their opponents with Pelagianism be-

cause of their belief that one could prepare for grace by

doing good works: Martin Luther called Erasmus a Pe-

lagian. In Roman Catholicism Luis de Molina, a six-

teenth-century Jesuit, was suspected of Pelagian convic-

tions because he taught that God's foreknowledge of

human cooperation is itself a sign of grace. The term

semi-Pelagian arose from this controversy. Although

Pelagianism has had little direct influence on Eastern

Christian thought, which also never adopted Augus-

tine's ideas, aspects of Orthodox Christian theology

have been held to possess a Pelagian tinge from the per-

spective of Western Christian theology.
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PELAGIUS (d. 418), Christian monk whose name has

become synonymous with doctrines of human coopera-

tion in salvation at the expense of divine grace. [See also

Pelagianism.] The historical figure is more complex

than the teachings associated with his name. Pelagius

was born in Britain in the middle of the fourth century.

Nothing is known of his background or upbringing, but

he seems to have received an excellent education. He
was highly regarded for his exemplary life, and even his

great opponent, Augustine of Hippo, acknowledged that

he was a "holy man who had made no small progress in

the Christian life." He went to live in Rome sometime

toward the end of the fourth century, perhaps as early

as the 380s.

Pelagius was first and foremost a monk and an as-

cetic, a tutor to men and women seeking the life of per-

fection. His primary concern was moral and spiritual,

not theological. He had been influenced by earlier

Christian moral and ascetic literature, for example Sen-

tences of Sextus, a collection of moral maxims from the

second century, and the writings of Origen, the great

third-century Christian teacher. From these works he

learned the importance of freedom of the will, disci-

pline, the quest for perfection, and righteousness

through the doing of good deeds.

In the world of fifth-century Rome, however, moral

rigorism, which had once marked the entire Christian

community, was now practiced chiefly by the ascetics.

Pelagius continued to believe that there should be no

double standard and that the precepts of the gospel

were applicable to all. For a time he was successful in

urging these ideas in Rome, but as his writings became

known outside of Rome, in Africa, where Augustine

lived, and in Palestine, where Jerome lived, he came to

be vigorously opposed.

Pelagius left Rome in 410 with his disciple Celestius

to travel to Africa. Celestius was condemned by a coun-

cil in Carthage in 412. In Palestine Pelagius was

brought before councils in Jerusalem and Lydda in 415,

but he ably defended himself and was acquitted. In the

West, however, through the efforts of Augustine, he was

condemned by a council in Carthage in 416 and again

by Pope Innocent in 417. After being briefly vindicated

by Zosimus, Innocent's successor, he was eventually

condemned by a great council at Carthage in 418 and

by the pope and was banished by the Roman emperors.

He died in 418 or sometime thereafter.

He wrote widely, but few of his works are extant in

their entirety. The most important is a commentary on

the epistles of Paul, a close verse-by-verse exposition of

the text of the letters with an eye to the Christian life.

The influence of Origen, transmitted through Latin

translations, is evident in the commentary. His major

theological works, De natura and De libera arbitrio.
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written only after' he had traveled to Palestine in 412

and come into contact with Jerome, are extant only in

fragments in the writings of Augustine. Besides these

works there are a number of shorter tractates and let-

ters, some of which have only recently been shown to

be genuine.
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The aniconic penates worshiped on the Velia acquired

human features in the late republic and were often

identified with the Dioscuri (Castor and Pollux), an

identification apparently repudiated by Varro (De lin-

gua Latina 5.58). It is doubtful whether the penates pre-

served at Lavinium were at any time identified with the

Dioscuri. According to Tacitus (Annals 15.41.1), penates

of the Roman people were also preserved in the temple

of Vesta on the Palatine, but this is an obscure piece of

information. Equally problematic is the mention of a

"priest of the di penates" (sacerdos deum penatium) in

two inscriptions of Rome (Corpus inscriptionum Latina-

rum, Berlin, 1863, vol. 6, no. 7283).

PENANCE. See Repentance; see also Sacraments, arti-

cle on Christian Sacraments.

PENATES. In the Latin world di penates (always in the

plural) were spirits protecting a house or a city. The

etymological connection with penus in the sense of

"storing-place of the household" raises problems. The

cult of the penates was associated with that of Vesta;

both were linked to the hearth. During family meals of-

fers of food were made to them and burned on the fire-

place. Plautus speaks in Mercator (1.834) of the penates

as "gods of the parents" (di penates meum parentum) and

distinguishes them from the lar (singular) of the house-

hold (familia).

The penates were originally aniconic. In the late re-

publican period images of them were put on the table.

By a further development the notion of penates came to

include all the gods worshiped in the household, begin-

ning with Vesta and the lar familiaris (later also lares in

general). In the first century ce Pompeii and even Jupi-

ter, Venus, Vulcanus, and Fortuna were counted among
the penates. City penates are known also outside Rome.

The peculiarity of Rome was that the penates of the

city were worshiped both within the city, in a temple

on the Velia not far from the Forum (on the site of the

later Church of Saints Cosma and Damianus) and in the

Latial city of Lavinium. According to tradition, Aeneas

had brought his own penates from Troy to Lavinium.

The penates had refused to move to Alba Longa when it

was founded by Aeneas's son Ascanius. Toward the end

of the fourth century bce, the Greek historian Timaeus

was told that the penates of Lavinium were aniconic ob-

jects. As soon as they were elected, Roman consuls, dic-

tators, and praetors went to Lavinium to make sacri-

fices to them. Respect was still paid by Roman
emperors to the Lavinium penates.

BIBLIOGRAPHY

Alfoldi, Andras. Early Rome and the Latins. Ann Arbor, 1965.

See pages 258-271.

Latte, Kurt. Romische Religionsgeschichte. Munich, 1960. See

pages 89 and 416.

Radke, Gerhard. Die Gotter Altitaliens. Munster, 1965. See

pages 247-252.

Radke, Gerhard. "Die di penates und Vesta im Rom." In Auf-

stieg und Niedergang der romischen Welt, vol. 2.17.1, pp. 343-

373. Berlin and New York, 1981. Includes bibliography.

Weinstock, Stanley. "Penates." In Real-Encyclopadia der clas-

sischen Altertumswissenschaft, vol. 19, cols. 417-447. Stutt-

gart, 1937.

Arnaldo Momigliano

PENN, WILLIAM (1644-1718), Quaker religious

leader and theologian, proponent of religious and polit-

ical rights, and founder of Pennsylvania. Educated at

Oxford, the French Protestant academy at Saumur, and,

briefly, at Lincoln's Inn, Penn came under Dissenter in-

fluence and renounced a life of social prominence for

Quakerism in 1667. Intent on transforming England

into a more truly Christian society, he wrote many of

his more than 140 books, pamphlets, and broadsides

from 1668 to 1680, when he spent virtually all of his

time working to organize, spread, and protect the

Quaker movement, also known as the Society of

Friends. Having found England resistant to change, he

secured a charter for a colony he envisioned as both a

haven for persecuted Friends and a model consensual

society that would demonstrate to a skeptical world the

fruitfulness and practicality of Quaker principles. Penn-

sylvania received most of his time and energy from

1680 to 1685, and Penn's duties as proprietor were his

major concern the rest of his life. He remained active as

a Quaker leader in England and played a central role in

the successful attempt to demonstrate that Quakers
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were sufficiently orthodox to be acceptable under the

terms for toleration established after the Glorious Rev-

olution of 1688.

Although a source of controversy at times within the

Quaker movement, Penn was at the center of the net-

work of Quaker leaders and was probably the most ef-

fective mediator between Friends and the rest of the

world. He was a close friend and collaborator of George

Fox, the founder of the movement, his wife Margaret

Askew Fell Fox, and Robert Barclay, the movement's

major theologian. Penn traveled extensively as a

preacher and organizer throughout England and in Ire-

land, Germany, and Holland and from 1672 was active

in the London Morning Meeting, the Quakers' informal

executive body. In favor of the disciplinary practices

and organizational structure espoused by Fox, he was

active in upholding the authority of the central leader-

ship against the individualistic conception of authority

favored by schismatics. Penn's unique contribution as a

leader of Friends was his injection of a prophetic activ-

ism into the movement at a time when many first-gen-

eration leaders were settling into a more quietist, sec-

tarian posture. He helped organize the Meeting for

Sufferings in 1675 as a committee for the legal and po-

litical defense of indicted Quakers and led it into polit-

ical activity in support of sympathetic candidates in

parliamentary elections. His toleration treatises of the

1670s and 1680s had wide influence in the battle for re-

ligious liberty for all English Christians and effectively

stated his views of mixed constitutional government

and fundamental English rights.

Penn was one of the most prolific and theologically

knowledgeable exponents of Quaker thought, and he

distilled the visions and experiences of Fox and the

"First Publishers of Truth" into the theological lan-

guage of the times. His works include exhortatory let-

ters, ethical treatises, refutations of schismatics, histor-

ical accounts of the movement, expositions of Quaker

thought, and defenses against the attacks of Anglicans,

Presbyterians, Independents, Baptists, and spiritualists.

His distinctive approach to Quaker thought was his un-

derstanding of the "inner light" or "Christ within" as an

epistemological principle making divine knowledge

available in a manner that bypassed the indirect sense-

knowledge emphasized in sacramental Roman Catholi-

cism and scripture-based Protestantism. His Platonic

rationalism, identification of Christ with the universal

Logos, critique of scripture as a comprehensive source

of revelation, and corresponding insistence on the met-

aphorical and symbolic nature of Christian theological

formulas, such as those for the Trinity and atonement,

linked him with such liberal Anglicans of his day as the

Cambridge Platonists. These same ideas have many
echoes in twentieth-century theology.

[See also Quakers.]

BIBLIOGRAPHY

Penn's correspondence, journals, religious and political pa-

pers, and business and legal records have been published in

microfilm form by the Historical Society of Pennsylvania, The

Papers of William Penn, 14 reels, 1975. The first two volumes

of a projected four-volume edition of the most important of

these materials have appeared, The Papers of William Penn,

vol. 1, 1644-1679, and vol. 2, 1680-1684, edited by Mary

Maples Dunn and Richard S. Dunn (Philadelphia, 1981-1982).

A fifth volume containing a definitive annotated bibliography

is also in preparation. The Papers of William Penn do not in-

clude the published works, which are available in a two-vol-

ume edition, A Collection of the Works of William Penn, To

Which Is Prefixed a Journal of His Life, edited by Joseph Besse

(London, 1726). Selections from this incomplete collection with

many textual problems were reprinted in 1771, 1782, and 1825.

No adequate biography exists; the most useful is William I.

Hull's William Penn: A Topical Biography (New York, 1937).

Penn's religious life and thought are comprehensively dis-

cussed in my William Penn and Early Quakerism (Princeton,

1973).

Melvin B. Endy, Jr.

PENTATEUCH. See Biblical Literature, article on He-

brew Scriptures; see also Torah.

PENTECOSTAL AND CHARISMATIC
CHRISTIANITY. This form of Christianity centers

on the emotional, nonrational, mystical, and supernat-

ural: miracles, signs, wonders, and "the gifts of the

Spirit" (charismata), especially "speaking in tongues"

(glossolalia), faith healing, and "casting out demons"

(exorcism). Supreme importance is attached to the sub-

jective religious experience of being filled with or pos-

sessed by the Holy Spirit.

The name Pentecostal derives from the account of the

day of Pentecost as described in chapters 1 and 2 o( Acts

of the Apostles, when the Holy Spirit descended upon

the first Christians. "And they were all filled with the

Holy Spirit and began to speak in other tongues, as the

Spirit gave them utterance" (Acts 2:1-4). Charismatic

derives from the Greek charism, meaning supernatural

gifts of the Spirit, which are most often considered

those listed in / Corinthians 12-14.

Pentecostals fall into three major groupings, although

in this essay I sometimes use the word Pentecostal as a

collective term for all three groups.
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1

.

Those who designate themselves "classical Pentecos-

tals" trace their denominational origins directly to

the Pentecostal revival in the United States at the

start of the twentieth century. Only some of these de-

nominations use the word Pentecostal in their official

names.

2. Those who designate themselves "charismatics"

trace their origins to the Pentecostal revival within

the non-Pentecostal Christian communions in the

United States during the 1960s. They are generally

organized as prayer groups within their non-Pente-

costal churches.

3. Those who hold to the essential beliefs and practices

of Pentecostalism, but are not usually acknowledged

as Pentecostals by "classical Pentecostals" or "char-

ismatics" because some of their beliefs and practices

are considered heretical or non-Christian. These Pen-

tecostals are mostly nonwhite and abound in Africa,

Latin America, and Asia.

The World Christian Encyclopedia, edited by David B.

Barrett (New York, 1982), estimates the global total of

Pentecostals of all types at one hundred million. Be-

cause of the great number of Pentecostal organizations,

the variety of names, and the amorphous character of

many groups, it is probably impossible to positively

identify all Pentecostals. Nevertheless, there are cer-

tainly many millions, who collectively constitute the

fastest growing segment of Christianity in the world.

(All statistics herein are drawn from the World Christian

Encyclopedia.)

Belief and Practice

Experience, not doctrine, has been the principal con-

cern of Pentecostals. There is no unanimity on doctrine,

polity, or any matter whatsoever except Spirit baptism

and the practice of the charismata. The early Pentecos-

tals were heirs to the evangelical faith of the late-nine-

teenth-century Holiness movement. Most American

Pentecostals subscribe to the tenets of fundamentalism.

Their only distinctive doctrine is that of baptism in the

Spirit. Most American Pentecostal denominations be-

lieve that the "initial evidence" of Spirit baptism is al-

ways glossolalia. Other Pentecostals believe that it may
be evidenced by any one of the charismata.

Speaking in tongues was originally believed to be mi-

raculously speaking a language completely unknown to

the speaker. Many Pentecostals continue to hold this

view even though linguistic analysis has refuted it.

Some acknowledge its nonlinguistic character but con-

tinue to assert its divine signification.

The charismatics have rejected nearly all of the Holi-

ness and fundamentalist heritage of the Pentecostal

movement. They have concentrated on integrating the

experience of Spirit baptism and the practice of the

charismata into the traditional beliefs and practices of

their respective churches without significantly altering

them. Some Protestant charismatics regard Spirit bap-

tism as a distinct act of grace, as do all Pentecostals,

but many Protestant and all Roman Catholic charis-

matics regard it as a renewal or actualization of the

baptism in the Spirit, which all Christians receive in

water baptism or on their conversion. Some Protestant

charismatics hold the "initial evidence" view of glosso-

lalia; other Protestant and all Roman Catholic charis-

matics reject this view.

Worship. The heart of Pentecostalism is the worship

service. In the early years of the Pentecostal movement,

nearly every meeting was marked by speaking in

tongues, prophesying, healings, exorcisms, hand-clap-

ping, uncoordinated praying aloud, running, jumping,

falling, dancing "in the Spirit," crying, and shouting

with great exuberance. Very quickly these practices

were subjected to unwritten but clearly understood con-

ventions concerning what was appropriate and when;

however, Pentecostal services still appeared chaotic to

the uninitiated. In the larger, white Pentecostal denom-

inations these practices have all but disappeared. Char-

ismatics have always maintained a high degree of de-

corum. The original character of Pentecostal worship,

however, is still much in evidence among racial and

ethnic minorities in North America and Europe and

throughout sub-Saharan Africa, Latin America, and

parts of Asia.

Despite differences in forms of expression, worship,

for all Pentecostals, is the ritual reenactment of Acts 2,

the recapturing of awe, wonder, and joy in the imme-

diate experience of the Holy Spirit, and immersion in

mystery and miracle. Worship provides the believer

with an opportunity for individual expression, forges an

emotional bond with the spiritual community, brings

consolation and assurance, and lifts one into the sub-

lime. The believer's objective is "to feel the moving of

the Spirit," or in psychological terms, to experience in-

tense arousal and discharge of emotion.

Social Character. The Pentecostal movement origi-

nated in the United States as a protest against the in-

creasing formalism, "modernism," and middle-class

character of the mainstream denominations. It was a

movement of the poor, the uprooted, the socially and

culturally deprived, recent immigrants, blacks, Hispan-

ics, and other minorities in America. The movement's

leaders were poor and lower-middle-class clergy and re-

ligious workers with little advanced education and from

the outermost fringes of American Christendom. With

few exceptions, the. social character of the movement in
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all the countries to which it spread was analogous, and

it is still overwhelmingly so in those indigenous move-

ments that are most dynamic in Africa, Latin America,

and Asia.

Pentecostalism has played a role in easing the transit

of some of those who have suffered most from the trans-

formation of preindustrial societies into modern urban-

izing, industrializing ones. Pentecostalism has shown a

strong ability to incorporate elements of both tradi-

tional and modern modes of thought and behavior into

a subculture that has served as a bridge between the

two. Its prescientific, nonrational outlook gives it an af-

finity with many non-Christian religions. Its emphasis

on subjectivity, emotional expression. Spirit baptism,

healing, exorcism, and miracles makes it highly conge-

nial to adherents of so-called primitive religions that

are characterized by animism, spirit possession, divi-

nation, shamanism, and prophetism. On the other hand,

Pentecostalism has inculcated in its adherents an ethic

of hard work, discipline, obedience to authority, sobri-

ety, thrift, and self-denial—the qualities of the ideal

proletarian in modernizing societies.

Mores. The early American Pentecostals were mark-

edly ascetic, with prohibitions against tobacco, alcohol,

dancing, gambling, movies, coffee, tea, Coca-Cola, cos-

metics, and jewelry. Such prohibitions are no longer

typical of white, middle-class American Pentecostals,

but they are typical of other American Pentecostals. Eu-

ropean Pentecostals have generally taken a more liberal

position. Charismatics regard all such taboos as irrele-

vant. Non-white Pentecostals often tend toward extreme

ascetism.

Social Ethics. The dominance of millenarianism

among the early Pentecostals, and their identification of

the Social Gospel with the mainstream churches, led to

wholesale rejection of social activism by the Pentecostal

denominations. They have always approved of individ-

ual acts of charity but have avoided corporate church

involvement in social or political action. Pentecostals

tend strongly toward conservative and reactionary

views. They believe that society can be improved by the

conversion and Spirit baptism of individuals within it;

but only the Second Coming can bring the good soci-

ety—and the signs of that Coming are an increase in

immorality, conflict, and general social chaos. Such be-

liefs militate against any real social ethic.

Polity and Interchurch Relations. The early Pentecos-

tals opposed all "man-made" organizations; they called

only for spiritual unity based on Spirit baptism. Soon,

however, they created a multitude of tight denomina-

tional structures of widely differing polities. But

whether episcopal, presbyterian, congregational, or

mixed in form, in practice all Pentecostals have tended

toward the authoritarianism of the national leader(s) in

denominational matters and that of the pastor in con-

gregational matters.

American Pentecostal denominations were at first

strongly separatist in their relations with one another

as well as with non-Pentecostal churches. European

Pentecostals, however, engaged in various regional and

national cooperative efforts from an early point; they

held the first All-Europe Pentecostal Conference in 1939

and the first World Pentecostal Conference in 1947.

A break in the isolationism of American Pentecostals

came in 1943, when several Pentecostal denominations

joined the National Association of Evangelicals. In

1948, several of the largest white Pentecostal denomi-

nations organized the Pentecostal Fellowship of North

America. The general tendency of Pentecostals today is

to engage in piecemeal cooperation and fellowship with

other Pentecostals and evangelicals but to resist theo-

logical agreement and organizational unity. Charismat-

ics, in contrast, are ardently ecumenical, being active in

nearly all interchurch organizations at all levels. Pen-

tecostals in Africa, Latin America, and Asia stand some-

where in between; separatism and independency are

quite strong, but several denominations have joined ec-

umenical organizations, including the World Council of

Churches.

Biblical and Historical Bases. Pentecostals trace the

beginnings of their movement to the day of Pentecost

described in Acts. [For discussion of the Jewish observ-

ance of this festival, see Shavu'ot.] They believe that the

experience of Spirit baptism and the practice of the

gifts of the Spirit that occurred on that day were meant

to be normative in the life of the church and of each

believer. They maintain that although the charismata

ceased in the main body of the church soon after the

apostolic age, one can trace an intermittent history of

charismatic practices among sectarians like the Mon-

tanists, Anabaptists, Camisards, Shakers, Irvingites,

Mormons, and various nineteenth-century Holiness

groups. The twentieth-century Pentecostal and charis-

matic movements, therefore, mark the restoration of the

charismata to the church.

American Pentecostalism

The Pentecostal movement developed within the rad-

ical, separatist wing of the late nineteenth-century Hol-

iness movement in the United States. It represented an

amalgam of extremist Wesleyan and Keswick views on

premillennialism, dispensationalism, faith healing, and

"the Baptism in the Spirit" as an enduement of mirac-

ulous powers.

The Pentecostal Revival. Charles Fox Parham, an in-

dependent Holiness preacher and former Methodist, is
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generally regarded as the founder of the modern Pente-

costal movement. Speaking in tongues and other ec-

static behavior broke out in Parham's Bethel Bible "Col-

lege" in Topeka, Kansas, in January 1901. Parham

asserted that glossolalia was the evidence of "the true

Baptism in the Spirit." On the basis of this teaching

and faith healing, Parham's Apostolic Faith movement

had some success in the lower Midwest. William Joseph

Seymour, a black Holiness preacher converted by Par-

ham, carried the movement to Los Angeles in 1906. Sey-

mour's Azusa Street Apostolic Faith Mission became the

center of a great revival, in which visitors to the Azusa

mission spread the movement across the nation and

around the world in only a few years.

The movement was condemned and ostracized by all

other Christian churches, and at first consisted of a few

small schismatic offsprings of the Holiness sects, and

many independent congregations. The movement's cen-

ter of strength lay in the region stretching from lower

Appalachia to the Ozarks, and in the urban centers of

the North and West. Adherents were drawn from vastly

different religious, racial, ethnic, and cultural back-

grounds. In time, these differences divided the move-

ment into a bewildering array of small, hostile sects

that were constantly splitting and resplitting. By 1916,

the American Pentecostal movement had divided into

three major doctrinal camps, and by the early 1930s

each of these had split along racial lines.

Finished Work, or Baptistic, Pentecostals. Origi-

nally, all Pentecostals believed in three acts of grace:

conversion, sanctification, and baptism in the Spirit.

Beginning about 1908, William H. Durham introduced

his "Finished Work of Calvary" doctrine, in which con-

version and sanctification were declared a single act of

grace. A majority of American Pentecostals accepted

this doctrine; it was especially strong among those of

Baptist and Keswick backgrounds. In 1914 a Finished

Work denomination was organized : the Assemblies ofGod.

Second Work, or Wesleyan, Pentecostals. Those who
held to the original three acts of grace were called "Sec-

ond Work Pentecostals." They were predominantly

from Wesleyan backgrounds and were concentrated in

the South. The largest such denominations are the

Church of God in Christ, the Church of God (Cleveland,

Tenn.), and the Pentecostal Holiness Church.

Oneness, or "Jesus Only," Pentecostals. From 1913

to 1916, the Finished Work group was torn asunder by

a controversy over the proper water baptismal formula

and the nature of the godhead. Advocates of the "One-

ness" position rejected traditional trinitarianism, main-

taining that Father, Son, and Holy Ghost are simply dif-

ferent titles or offices of the one God whose name is

Jesus. A number of small Oneness denominations were

organized, the most important of which was Garfield T.

Haywood's interracial Pentecostal Assemblies of the

World. The movement consisted mostly of the very

poorest Pentecostals and was strongest in the urban

centers of the upper Midwest. In 1945, most white One-

ness Pentecostals were brought together in the United

Pentecostal Church.

"Deliverance," or Healing, Revival. The institution-

alization of the American Pentecostal movement, to-

gether with generational changes and the rise of many
into the middle classes, brought a decline in the fervor

of Pentecostal worship, especially in the larger, white

denominations. This led to a renewal movement in the

late 1940s. A group of faith-healing evangelists arose to

reemphasize the charismata and to deliver the faithful

from formalism, sickness, and demon possession. The

healers reintroduced tent revivals and attracted multi-

tudes of non-Pentecostals.

William Branham, a Oneness Pentecostal from an im-

poverished Indiana family, was at first the most re-

nowned leader of the revival. But Oral Roberts, a

Pentecostal Holiness preacher from Oklahoma, soon

overshadowed Branham and became the most promi-

nent Pentecostal in the United States (he became a

member of the Methodist Church in 1969).

The leaders of the Pentecostal denominations turned

against the healers, who formed their own organiza-

tions. When the healing revival began to wane in the

late 1950s, some of the healers turned to the new theme

of prosperity- It was God's will, they said, that all be-

lievers should be wealthy. The devout believer and gen-

erous contributor to God's work would be rewarded

with prosperity as well as health.

The Charismatic Revival. Many non-Pentecostals be-

came aware of Pentecostalism through the highly pub-

licized Deliverance revival. In the 1960s a Neo-Pente-

costal, or charismatic, movement emerged in nearly all

the Protestant denominations, the Roman Catholic

church, and, to a much lesser extent, in Eastern Ortho-

dox communions.

In 1951, Oral Roberts encouraged Demos Shakarian,

a wealthy Pentecostal dairyman from California, to

found the Full Gospel Business Men's Fellowship, Inter-

national (FGBMFI) for the purpose of providing lay sup-

port for the healers. Hundreds of FGBMFI luncheon and

dinner meetings were held in fashionable hotels across

the nation. Many converts to the charismatic movement

were first brought into contact with Pentecostalism

through FGBMFI, which served as a bridge from the De-

liverance revival to the charismatic revival.

Protestant charismatic revival. In 1961, Father Den-

nis Bennett, pastor of an Episcopal church in Van Nuys,

California, announced that he had received the baptism
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in the Spirit and had spoken in tongues. Widespread

media coverage followed, and a charismatic revival in

the Protestant denominations took off, actively pro-

moted by the FGBMFI. Fears of denominational leaders

diminished when the charismatics proved to be neither

schismatic nor fanatical. Their meetings were marked

by restraint, and they were careful not to challenge the

established doctrines and practices of their commu-
nions.

Roman Catholic charismatic revival. In 1967, charis-

matic practices emerged among Roman Catholic stu-

dents and faculty at Duquesne, Notre Dame, and Mich-

igan State universities. The movement grew rapidly by

means of prayer groups and local, national, and inter-

national conferences. It soon surpassed its Protestant

counterpart, numbering among its adherents many re-

ligious and bishops and at least one cardinal, Leon Jo-

seph Cardinal Suenens of Belgium.

In the United States (according to Barrett, 1982) there

are an estimated 6.7 million Pentecostals (including

charismatics), including 1.6 million in the Church of

God in Christ and another 500,000 in its schismatic off-

spring, the Church of God in Christ, International; 1.5

million in the Assemblies of God; 600,000 in the Church

of God (Cleveland, Tenn.); and 450,000 in the United

Pentecostal Church. Many thousands of small, indepen-

dent congregations never appear in statistical reports.

European Pentecostalism

Thomas Ball Barratt, an English-born Methodist min-

ister and pastor of an independent free church in Oslo,

Norway (then Kristiania), was converted to Pentecostal-

ism in New York City in 1906. His church, Kristiania

Bymission, became the center of a revival in 1907 from

which Pentecostalism spread throughout western Eu-

rope and the British Isles. The movement's greatest ap-

peal was to evangelical and Holiness believers of the

poorer classes.

In Scandinavia, the movement had considerable im-

pact initially but eventually lost its momentum. There

are some 300,000 Pentecostals in Sweden, most of them

in the Pentecostal Revival Movement in Sweden; 73,000

in Norway, almost all in the Norwegian Pentecostal As-

semblies; 30,000 in Denmark; and 65,000 in Finland.

In the United Kingdom, Anglican clergyman Alexan-

der A. Boddy attended Thomas Barratt's meetings in

1907 and then established his All Saints Church in Sun-

derland, England, as a Pentecostal center from which

the movement spread through the British Isles. Leader-

ship of the movement soon passed to Welsh miners W. J.

and D. P. Williams and Stephen and George Jeffreys.

Overall in the United Kingdom, Pentecostalism had

only modest success, until in the 1950s when many

West Indian and other colonial immigrants were con-

verted to it. There are some 250,000 British Pentecos-

tals, and the movement is in decline. The largest de-

nominations are the Assemblies of God in Great Britain

and Ireland (70,000), Elim Pentecostal Church (45,000),

and the Apostolic Church in Great Britain (40,000).

A Pentecostal revival in Germany began in Kessel-

Hesse under the preaching of female evangelists from

Barratt's church in 1907. Growth was limited, and the

movement is now declining. There are some 2,000 Pen-

tecostals in the German Democratic Republic, and

117,000 in the Federal Republic of Germany, including

40,000 each in the Assemblies of God and the Mulheim

Association of Christian Assemblies.

Luigi Francescon and other Italian-Americans from

Chicago established Pentecostalism in Italy in 1908, pri-

marily among poor peasants in the south and in the ma-

jor cities. There are about 330,000 Pentecostals in Italy,

which probably does not include charismatic Roman
Catholics. The largest denomination is the 30,000 strong

Assemblies of God in Italy.

Pentecostal adherents number some 77,000 in the

Netherlands, 10,000 in Belgium, 15,000 in Switzerland,

and 3,000 in Austria. There are some 120,000 in France,

including 60,000 in the Assemblies of God and 40,000 in

the Gypsy Evangelical Movement. Gypsies constitute

25,000 of Spain's 30,000 Pentecostals.

Pentecostalism was brought to Bulgaria, Romania,

and Russia in the early 1920s by Ivan E. Voronaev,

founder in 1919 of the First Russian Pentecostal Church

in New York City. In spite of fascist and communist

repression, Pentecostalism survived and grew. It has re-

mained small in Poland (20,000), Hungary (15,000), Yu-

goslavia (26,000), and Bulgaria (28,000) but has shown
remarkable growth in Romania (200,000) and the So-

viet Union (650,000).

Pentecostalism in Worldwide Perspective

There are four forms of Pentecostalism in Asia, Africa,

and Latin America: (1) mission churches established by

missionaries from the Pentecostal denominations of

North America and Europe; (2) charismatic movements

in the mainstream non-Pentecostal denominations;

(3) independent schismatic offspring of the mission

churches, and (4) wholly indigenous movements. Al-

though Spirit baptism and the charismata hold a cen-

tral place in the latter two forms, their Pentecostal au-

thenticity has been questioned or denied by many
Pentecostals and charismatics because of their adoption

or toleration of beliefs and practices, such as polygamy

and ancestor worship, from non-Christian traditional

religions. The great expansion of Pentecostalism in Af-

rica, Latin America, and Asia beginning in the 1950s co-
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incided with the evangelizing campaigns of American

healers and with the acceleration of decolonization and

modernization. [See regional surveys under Christianity.]

Latin America. From its small beginnings in the first

decade of this century, Pentecostalism has expanded

greatly in Latin America since the late 1940s. In Brazil

in 1910, Swedish-American steelworkers Daniel Berg

and Gunnar Vingren introduced Pentecostalism in a

Baptist church in Belem. Their work, the Assemblies of

God of Brazil, spread widely but grew modestly in its

first three decades. Since then it has grown to some four

million adherents. Also in 1910, Luigi Francescon (foun-

der of Pentecostalism in Italy) founded the Christian

Congregations of Brazil in Sao Paulo among Italian im-

migrants; that denomination now numbers one million

adherents. In the 1950s, several dozen independent Pen-

tecostal bodies emerged, such as Manoel de Melo's

"Brazil for Christ" movement, which has more than a

million followers. Pentecostals in Brazil number about

6.5 million.

In Chile in 1907, the American Willis C. Hoover's con-

version to Pentecostalism led to his eviction from the

pastorate of a Methodist church in Valparaiso. Hoover

then founded the Pentecostal Methodist Church, which

numbers some 400,000 members. Several schisms from

that church resulted in the organization of the Evangel-

ical Pentecostal Church (400,000), the Pentecostal

Church of Chile (100,000), and the Evangelical Method-

ist Pentecostal Church Reunited in Jesus' Name
(100,000). The rapidly growing Chilean Pentecostal

movement totals about 1.3 million.

Pentecostalism has shown remarkable growth in Col-

ombia, with 200,000 believers, almost half of whom are

in the United Pentecostal Church, and in Argentina,

with over 300,000, of whom one-third belong to the

Christian Assemblies (Italian). In the remaining South

American countries there are about 300,000. One-third

of Mexico's 7 million Pentecostals are Otomi Indians or-

ganized in the Union of Evangelical Independent

Churches. There are some 7 million Pentecostals in Cen-

tral America and the Caribbean islands.

Asia and the Middle East. Pentecostalism has had al-

most no success in the Muslim areas of the world. It is

insignificant in the Middle East and of limited size in

Asia, with the exceptions of India and Indonesia.

The Pentecostal message was brought to India in 1907

by American and European missionaries. The move-

ment spread widely but had little impact before the

1940s, when the indigenous churches, founded in the

1920s and 1930s, began to grow rapidly. There are

about 550,000 Pentecostals in India, including 120,000

in the Indian Pentecostal Church of God and 100,000 in

the United Pentecostal Church in India.

In Indonesia in the early 1920s, American missionar-

ies established the Pentecostal movement on the island

of Bali, and German missionaries introduced it at Ban-

dung, Java. Beginning in the 1950s, indigenous Pente-

costalism exploded, aided by the campaigns of Ameri-

can healers. There are more than 2 million Pentecostals

in Indonesia today, half of them in the Bethel Church in

Indonesia.

The Pentecostal movement was brought to China in

1908. Success was slight, and limited mostly to the re-

mote regions of the North and West. There are about

35,000 Pentecostals in the People's Republic of China,

all in the True Jesus Church, and 75,000 on Taiwan,

about two-thirds of them in the True Jesus Church in

Taiwan. The movement in Japan began in 1913, but had

very little growth until the 1950s and numbers around

150,000, including 62,000 in the Spirit of Jesus Church.

Korea has 150,000 Pentecostals, of whom two-thirds are

in the Korean Christian Pentecostal Church. The Phil-

ippines has about 550,000 Pentecostals, including

150,000 in the Assemblies of God. Most of the 40,000

Pentecostals in Australia, 15,000 in New Zealand, and

100,000 each in New Guinea and Papua New Guinea are

aboriginal peoples.

Africa. In the period of its massive growth since the

1960s, Pentecostalism in sub-Saharan Africa has been a

predominantly indigenous movement led by dynamic

preachers and prophets. American missionaries John G.

Lake and Thomas Hezmalhalch, converts to Pentecos-

talism from John Alexander Dowie's Christian Catholic

Apostolic Church in Zion (Zion, Illinois), won most of

Dowie's South African churches to the new movement

following a revival in 1908 in Johannesburg. A former

Dutch Reformed minister, Pieter Louis leRoux, emerged

as the leader of the Apostolic Faith Mission of South

Africa, which has some 200,000 followers. The segrega-

tionist policies of this and other Pentecostal mission

churches led to the early loss of most of their black ad-

herents. As a result, numerous schismatic "Zionist"

churches arose—so-called because nearly all use the

word Zion in their official names. In addition, many in-

dependent indigenous Pentecostal churches were found-

ed by prophets who have often been regarded as demi-

gods by their followers. There are about two million

South African Pentecostals, including 600,000 in the

Zion Christian Church and 430,000 in Nicholas H. B.

Benghu's African Assemblies of God (Back to God).

Missionaries from South Africa, Europe, and North

America had established the movement throughout

most of sub-Saharan Africa by the 1920s, but it was the

evangelizing efforts of native preachers that account for

Pentecostalism's great success. The distribution of

American Pentecostal literature in Nigeria led to the in-
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digenous Aladura (praying people) movement beginning

in the early 1920s, which spread all through western Af-

rica in the wake of a revival in 1928. The preaching of

Simon Kimbangu in the lower Congo in 1921 led to his

life imprisonment, but the church founded in his name
by his followers grew throughout central Africa. In the

1950s, indigenous African Pentecostalism entered a

phase of explosive growth that has continued.

In 1985, there are an estimated 6 million Pentecostals

in Zaire, more than half in the Church of God on Earth

through the Prophet Simon Kimbangu; some 2.2 mil-

lion in Nigeria, where the Apostolic Church of Nigeria,

Christ Apostolic Church, and the Nigerian Christian Fel-

lowship each have about 400,000 adherents; another

million in Ghana; 750,000 in Kenya; and over 400,000

in Zimbabwe, including 260,000 in the African Apos-

tolic Church of Johane Maranke. The total number of all

Pentecostals in Africa is about 14 million and growing

rapidly. [See also African Religions, article on Modern

Movements.]
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Robert Mapes Anderson

PERCUSSION AND NOISE. Numerous religious

systems of beliefs and practices throughout the world

involve general and specific uses and functions of per-

cussion sounds and noises to fulfill various roles. This

article explores some selected examples of the roles

such elements play within specific sacred and secular

ritual traditions. In addition, some attention is paid to

the experience of noise and percussive sound as an in-

tegral part of ritual expression in various contexts, and

a few speculative thoughts are offered on the possible

psychological effects that such sound may have.

Percussive sound is here understood to represent

sounds whose pitch and duration are definable, for the

most part, in precise terms that are produced by con-

ventional man-made instruments, of the membrano-

phone and idiophone families. Noise refers to sounds

unspecifiable as to precise pitch and duration, produced

by virtually any source, from firecrackers to vocal cries

and sounds imitative of nature. The major distinguish-

ing factor between percussive sound and noise lies in

the obvious fact that percussive tone belongs to a mu-

sical system per se while noise is generally produced or

uttered outside a sound musical system (that is, outside

vibration periodicity and a well-defined theoretical

sound-musical organization). In no way does this dis-

tinction imply an aesthetic value judgment, as noise
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and percussive sounds can have equal, albeit quite dif-

ferent, expressive power.

Percussion. The use of percussion to enhance specific

moments of ritual solemnity and intensity is a very

widespread practice throughout the world. Whether

produced by striking gongs, ringing bells, beating

drums, or playing other idiophones and membrano-

phones, percussive sounds of all sorts have probably

formed an integral part of organized religious ritual

since its beginnings. The specific value attached by hu-

man beings to such sounds in ritual contexts is reflected

in the religious importance ascribed to musical instru-

ments of all kinds and particularly to percussion instru-

ments. For example, in many West African traditional

religions, and in their Afro-Brazilian and Afro-Cuban

counterparts, drums fulfill such central roles in the rit-

ual life of these communities that they are sacralized

through quasi-baptismal ceremonies. Such "baptisms"

often involve animal sacrifices and sacred food offer-

ings, which confer upon the instruments spiritual force,

thereby allowing them to discharge their basic func-

tions, namely to invoke and call the gods and thus to

bring about spirit possession of the initiates. It is clear,

however, that such ritual associations with drums are

culture-specific.

The hypothesis, widespread among ethnologists, that

attributes the triggering of trance or possession to an

inherent power of percussion instruments, especially

drums, is dubious. Laboratory experiments carried out

by neurophysiologists have attempted to determine the

organic and neurological effects of certain types of

sound waves, unbiased by factors of cultural affect.

Drumming particularly has been seen as a sound source

capable of affecting the inner ear. Ethnomusicologists,

however, tend to reject the various neurophysiological

theories on the effects of drums on the grounds that the

conditions of laboratory experiments are alien to the ac-

tual performance contexts, that the identification of cer-

tain frequencies as occasioning brain wave alterations

applies equally to trance and nontrance music, and that

the level of abstraction of such theories ignores the psy-

chological conditioning inherent in the .cultural system

of religious beliefs and practices. Gilbert Rouget (1985),

among others, has shown that the question of the rela-

tionships between spirit possession and music and mu-
sical instruments cannot be answered in universal

terms because individual religious dogmas generally

dictate the nature of such relationships.

Among native American (hemispheric) cultures,

drums occupy a central place in ritual. For the Ma-

puche of Chile and southwestern Argentina, for exam-

ple, the sacred drum known as kultrun offers an excel-

lent example of the ritual symbolic significance as-

signed to an instrument. This drum accompanies the

vocal performance of the machi (medicine woman or

shaman) in fertility, initiatory, funerary, large and

small therapeutic, and diagnostic rites. The kultrun, a

single-headed wooden drum played with a mallet, is

decorated with drawings symbolizing the Mapuche cos-

mogony. As reported by Maria Ester Grebe (1973), the

structural dualism of Mapuche culture is represented in

these drawings, which depict the supernatural world

and the various divisions of the earth as well as the spa-

tial connotations of good (east, south) and evil (west,

north). The "vessel" shape of the drum and the bay tree

from which it is made carry additional mythical asso-

ciations. Before the head is fastened to the body of the

drum, several ritual objects (coins, seeds of medicinal

plants, animal hair, wheat, and corn) are deposited in

the bowl. These objects symbolize fertility—the natural

products of mother earth inside her belly. Moreover, the

bay tree is the Mapuche cosmic tree, which, like the kul-

trun carved from its wood, has the power of "projecting

its owner to the heavens" (Grebe), much like Siberian

and Inner Asian shamans who in their magic trance be-

lieve themselves to be traveling in the air seated on

their drums.

In addition to various functions of communication

with the supernatural, the kultrun is believed to hold

curative powers through its association with the singing

of the shaman and through its efficient struggle against

the spirit of illness (wekufi). Without it the diagnostic,

prophylactic, and healing functions of the shaman

would be impossible. Such functions assigned to musi-

cal instruments are common among South American

Indian cultures. Alfred Metraux (1963) indicated that

the medicinal value of shamanic musical instruments

lies their capacity to depict through their sound the

voices of spirits. In addition, most indigenous mytholo-

gies coincide in ascribing to these instruments an origin

as pristine as the world itself. Pre-Columbian high In-

dian cultures in Mesoamerica and South America as-

cribed a particularly important role to percussion in-

struments in sacred rituals. Archaeological exemplars

of Aztec teponaztles (slit drums) and huehuetls (upright,

cylindrical drums) reveal through extraordinarily de-

tailed carvings on the instruments the ritual purposes

that they were to fulfill. The numerous Mexican codices

also provide iconographic information on the central

position occupied by these instruments in specific ritual

scenes. Likewise, the famous murals at the Bonampak
temple (c. eighth century ce) in the state of Chiapas

demonstrate the importance of drums and large rattles

in Maya ritual processions. Among the Inca a small

double-headed drum, known as tinya, carried a special

ritual value of magic power, still remembered among
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present-day Indian communities. The tinya is played

with a zoomorphic mallet in contemporary Peru (Aya-

cucho, Huancavelica) in Carnival ceremonies and in

special rituals of cattle branding. The exact nature of

this magic power is not verbalized by Indian percus-

sionists but is readily acknowledged. Even in present-

day Cajamarca, before the heads of the drum are firmly

secured, ancient custom still requires that cloves of

garlic and red peppers be inserted in the drum's body

to reinforce that magic sound power. The sacredness of

numerous percussion instruments in ancient Peru is

confirmed through sixteenth-century Spanish chronicles

that describe the type of luxurious long robes worn by

the drummers on solemn occasions. Today in Puno, for

special festive events drummers wear accoutrements re-

lating to the mythical condor.

Percussion plays an important role in sacred and sec-

ular rituals in numerous other cultures as well. In India,

for example, the folk drum dholak (a double-headed,

barrel-shaped wooden drum) accompanies singing for

birth and marriage ceremonies, and it is the sound of

this drum that communicates the news to the villagers

and presages good omen. The same drum joins with

hand cymbals in the performance of devotional songs.

In South India popular religious instruction involves

enactment of the religious story known as the Harika-

tha. The reciter develops his quasi-monodrama, sup-

ported by a musician and the instrumental accompani-

ment of at least a mrdahga, another barrel-shaped,

double-headed drum. The North Indian devotional

chanting known as kirtana (used in singing the name or

praise of Krsna) was popularized by the Vaisnava mys-

tic Caitanya (1486-1533), who is considered to have in-

vented such instruments as the mrdahga and cymbals.

In his wish to make kirtana accessible to all, he is said

to have introduced the khola (a drum made of clay) and

the karatala (cymbals made of brass) into this music,

not only because these instruments were easily obtain-

able by the poor but also because they were quite ap-

propriate to the expression of this revivalistic type of

worship and the devotional mysticism implied in kir-

tana.

Many religious traditions have obvious implications

for the attributes ascribed to percussion instruments.

The dogmas of such religions frequently assign to mu-

sical instruments special symbolic meaning or signifi-

cance so that they are not considered mere artifacts but

special reflections by association of the qualities of spir-

its or divinities. In Afro-Brazilian Candomble, for ex-

ample, the funeral ritual cycle known as Axexe in the

Nago cult or Azeri in the Gege cult (both related to the

Yoruba-Fon of West Africa) is performed shortly after

the burial of an initiate and involves calabash drums

(played with sticks) among the Nago and a pottery jar

(played by striking the opening with a fire-fan made of

straw) among the Gege. The Axexe ceremony assures

the transformation of the dead initiate into the cult

group's first ancestors of creation. Its practical function

is to send the spirit of Iku (Death) away. All artifacts

used in the ceremony are eventually broken and become

parts of the carrego ("load of death"). Because the cala-

bash drums and the pottery jar have been used to sum-

mon the spirit of the dead, they are broken into pieces

following the ceremony and taken to a specific place re-

vealed through divination. The carrego symbolizes the

final severance of ties of the dead person with the cult

center; since the drums become personalized in the cer-

emonial process, they must thus be destroyed in order

to complete the severance.

The proper understanding of the experience and effect

of percussion sound by and upon the members of a

given cultural group can only be developed through the

knowledge of the specific beliefs associated with sound

and sound-producing artifacts. A good example involves

the ensemble of batd drums (double-headed, played hor-

izontally) of the Afro-Cuban religion of the Lucumi of

Yoruba ancestry. In Yorubaland, the batd drums are at-

tributed primarily to the cult of Sango, the god of thun-

der and fire. In both Africa and Cuba the ensemble com-

prises three drums of different sizes, and although in

Africa they may fulfill separate functions, in Cuba the

trio must perform together, as the three drums (known

as iya, itotele, and okonkolo, from the largest to the

smallest) are collectively considered the organs of

sound expression of the god Ana. According to the or-

thodox tradition, the trio of drums must be made from

a single sacred tree trunk; this emphasizes the unity of

the trio through which the deity speaks and manifests

himself. The trio possesses a special secret, its afduobd,

known only by the priests dedicated to Ana. The sacred,

magical power of the drums derives from this secret,

physically signified by some sacred seeds, cowrie shells,

and other substances placed in a small bag made of an-

imal skin and inserted in the body of the iya drum. In

addition, certain sacred plants (known as eggiie in Cuba)

are deposited in the drum cavity during construction

and, in time, will crumble into a powder that confers

on the drum its ultimate spiritual strength. The specific

objects used are determined by the diloggun (the oracle

as revealed by divination). In theory, a sacrificial food

and animal blood offering must be performed annually

in order to assure the continuity of the drums' power

and effectiveness. The superhuman nature of the batd is

also stressed by the belief among some drummers that

the drums do, on occasion, sound by themselves very

mysterious beats or patterns. When this occurs, the
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drummers inevitably consult a diviner (babalawo) , who
then consults the oracle.

Despite the great care accorded the drums during

their construction and consecration, sometimes a drum
simply does not deliver the expected mellow or clear-

toned sound, or its sonority changes in time. In such

cases, a liturgical explanation is usually offered, and the

drum is retired from the trio (but never destroyed). One

can only speculate regarding the basis for this aesthetic

judgment; in all probability, however, drummers learn

from their teachers and through their own empirical ex-

perience what should be the specific sound ideal of a

drum called upon to fulfill transcendental musical and

liturgical functions. Sound, in this case, is equated with

the very manifestation of the supernatural.

Numerous idiophones appear as the direct attributes

of the many gods of the West African pantheon. In

Yorubaland, the double bell adjd, for example, personi-

fies some of the qualities of Ogun, the god of iron and

of war. The priests of Ogun always precede their speech

to the community by shaking the adjd, as if the instru-

ment symbolized the voice of the god. In Bahia, Brazil,

the same adjd, or xere, shaken by the cult leader or an

assistant over the heads of the initiates, functions as a

direct call to all gods (orixds), so that the devotees can

respond (through spirit possession) to the "voice" of

their god, heard through the drum. The auspiciousness

of bells and rattles for spirit possession (in Bahia) is

clearly indicated by the fact that several of the ogans

(civil protectors) of the cult center are provided with

such instruments during that part of the ritual in which

the call to the gods takes place.

Noise. Comparatively little is known and recorded

concerning the use and function of noise in religious rit-

uals. In general, noises of various kinds are used to call

the community's attention to specific moments of a rit-

ual. Their psychological effects are probably based on

both association and expectation. Solemn passages of

ritual are signified in a number of cultures through the

detonation of firecrackers. This is the case in the Mexi-

can states of Puebla and Veracruz, for example, where

the pre-Columbian danza de los voladores is performed.

By the time all of the six or eight "flyers" have reached

the top of the sacred post (or "tree of life") and begin to

fly down (metaphorically bringing the gods' messages

to the earth and, as symbolic birds, coming down to fer-

tilize the earth), powerful firecrackers thunder in the

sky. Likewise, in Bahia, Brazil, during the public cere-

mony known as Xire, the impressive moment when all

the gods (initiates in the state of possession) make their

entrance in the main dancing room of the cult center is

announced to the whole community by firecrackers, a

moment of religious fulfillment that conveys a sense of

happiness, frightful majesty, and awe.

Perhaps one of the oldest noisemakers associated with

religious observance is the semantron or simandron

(also known as klepalo in Slavic languages)—productive

of a sort of holy clatter—which is either a wooden plank

or metal plate suspended and struck with a stick or a

mallet. Until the advent of the church bell in the West

(c. seventh century), it was used widely to call people to

prayer. It still serves that function today in some Ortho-

dox and Eastern Christian churches, particularly in

monasteries, such as that of Saint John on the Greek

island of Patmos and that of Saint Gregorios on Mount

Athos. One can only surmise what sort of psychological

effects the simandron could have. Its clamor undoubt-

edly was and is still considered appropriate not only for

calling prompt attention but also for imparting the

sense of urgency and obligation, of mystery and fear-

some solemnity, that is implied in the activity of

praying.

Vocal shouts also fulfill important roles in various re-

ligious systems throughout the world. In African and

Afro-American possession rites the gods have a special

cry, known in Brazil and Yorubaland as ild, that iden-

tifies the personality of the god at the precise moment
of spirit possession. Such shouts or cries can certainly

be categorized as "noise" (in contrast to singing in the

usual sense). In the Jamaican Afro-Christian cults, such

as the Pukkumina, or in the Afro-Cuban non-Christian

religions, oral sounds of a special kind frequently ac-

company spiritual trance or possession. The "groaning"

and "trumping" that occur in association with the Puk-

kumina "laboring in the spirit" consist primarily in a

rhythmic and noisy inhaling and exhaling creating hy-

perventilation, conducive to possession states. Simi-

larly, the Afro-Cuban Ronconeo, performed during a sa-

cred ritual, consists in the same air inspiration and ex-

piration accompanying the up-and-down motion of the

arms by the worshipers. The rhythmic breathing is

clearly audible in two alternating pitch levels, high for

the inspiration and low for the expiration, sounding, ac-

cording to Fernando Ortiz (1952), like an opaque bi-

tonal drumming. Such noises are produced by the re-

spiratory mechanism but without the intervention of

the vocal cords.

The reliance on handclapping in religious rituals is

also fairly widespread. Besides its frequent function of

reinforcing or enhancing accompanied rhythms, hand-

clapping in numerous cultures constitutes a highly sym-

bolic language through which collective emotions are

expressed. Some central African peoples, for example,

conceive of regularly pulsating handclapping as an
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expression of exalting religiousness, that is, the sounds

coming out of the body of humans are believed to reach

the gods directly as an intimate emanation of their

spirit. In West Africa and those cultural areas of Brazil

and Cuba where Ifa divination is practiced, the readings

of the positive Ifa signs by the babalawo (diviner) are

accompanied by handclapping, a sign of approval and
rejoicing. Functionally, sound appears in these ritual

contexts as a fundamental mark of transition.

[See also Drums and Bull-Roarers.]

BIBLIOGRAPHY

Behague, Gerard. "Patterns of Candomble Music Performance:

An Afro-Brazilian Religious Setting." In Performance Prac-

tice: Ethnomusicological Perspectives, edited by Gerard Be-

hague, pp. 222-254. Westport, Conn., 1984. Illustrates the

functions of drums and other percussion in an African-re-

lated religion, providing detailed information on drums'

sacralization and drummers' social status within the group.

Deva, F. Chaitanya. Musical Instruments of India: Their History

and Development. Calcutta, 1978. A very comprehensive

study on Indian organology relating the history of musical

instruments to many other relevant sources.

Grebe, Maria Ester. "El Kultnin mapuche: Un microcosmo

simbolico." Revista musical chilena 27 (July-December

1973): 3-42. This study presents an excellent model of inte-

gration of analysis of belief systems and symbolism as en-

capsulated in a ritual object.

Levi-Strauss, Claude. Introduction to a Science of Mythology. 4

vols. New York, 1969-1981. Discusses the symbolic meaning

of din.

Mapa de los instrumentos musicales de uso popular en el Peril.

Lima, 1978. A useful general description of Peruvian folk and

popular instruments by types and geographical distribution.

Metraux, Alfred. Religion and Shamanism. Vol. 5 of Handbook

of South American Indians, edited by Julian H. Steward.

New York, 1963. Provides excellent examples and insights.

Needham, Rodney. "Percussion and Transition." Man (1967):

606—614. A classic example of an attempt to relate drum
sounds (i.e., percussion itself) to trance phenomena in Hai-

tian Voodoo in strictly physiological terms.

Ortiz, Fernando. Los instrumentos de la musica afrocubana,

vols. 1 and 4. Havana, 1952-1954. The most comprehensive

study on Afro-Cuban organology.

Rouget, Gilbert. Music and Trance: A Theory of the Relations

between Music and Possession. Chicago, 1985. A thorough

study, drawing on cross-cultural illustrations in the at-

tempted formulation of a theory.

Gerard Behague

PERFECTIBILITY. The etymology of the word per-

fect indicates the centrality of the idea of perfectibility

in religion. Derived from the Latin per facere, the En-

glish word perfect implies completion or being thor-

oughly made. Also the Greek word teleios is translated

as "perfect," and it lends to the concept the idea of at-

taining a goal or end (telos). Aristotle saw human per-

fectibility as the capacity to achieve the goal of fulfill-

ing or realizing one's nature. Drawing on these

definitions, we can say that perfection as the goal of ac-

tualizing the highest human potential plays an impor-

tant role in religion.

Anders Nygren (1960) has described the dynamic of

religion as fourfold. First, religion reveals the eternal,

the ultimate reality, which represents perfection in the

sense of wholeness, completeness, and integrity. Sec-

ond, this revelation of a perfect ultimate reality throws

into sharp relief the imperfect nature of humanity. The

human predicament becomes visible in its separation

from the eternally perfect. Third, religion seeks to pro-

vide a means of overcoming this separation. Having

judged human nature to be radically imperfect when
compared with ultimate perfection, religion neverthe-

less declares that human beings are perfectible. Ways of

purification or atonement have been made known and

can be followed by the members of the religion. This

affirmation of human perfectibility and the provision of

means to achieve it stand at the heart of religion. As

Nygren writes, "A religion which did not claim to make
possible the meeting between the eternal and man, a

religion which did not claim to be the bridge over an

otherwise impassable gulf, would be a monstrosity" (p.

44). Religious traditions provide for the bridging of this

gulf to take place in two opposite directions: either

from the human side, by human initiative, or from the

divine side. The final characteristic of religion results

from this mediation between the human and the divine:

religion makes possible the union of the soul with the

eternal. Variously phrased in different religious tradi-

tions, the perfectibility of human beings is realized by

identification or union with the perfection of the ulti-

mate reality. This dynamic of religion as a means to

perfection inheres in all religions but may be seen

clearly in the biblical traditions of the West and in the

Hindu and Buddhist traditions of the East.

Perfectibility in Biblical Religions. For the biblical

traditions, God represents perfection, the embodiment

of all wisdom and virtue. God possesses transcendental

and metaphysical perfection. In the Middle Ages An-

selm, archbishop of Canterbury (1093-1109), declared

God to be "that than which nothing greater can be con-

ceived." By contrast, human beings are separated from

and judged by this divine perfection. When Isaiah saw

the Lord seated upon his throne, his response was to

say, "Woe is me! For I am lost; I am a man of unclean

lips" (Is. 6:5). The Hebrew scriptures depict this under-
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standing of God's perfection and man's imperfection in

terms of the covenant. God is righteous and desires to

establish his covenant with humanity. But, as the pri-

meval history (Gn. 1-11) indicates, humanity, begin-

ning with Adam and Eve, was unrighteous and violated

the covenantal relationship. Eternally righteous and

loving, God reestablishes his covenant with Abraham
and the patriarchs. But even the chosen people contin-

ually fall short of the demands for perfection, as the

Pentateuch shows. Later, the Hebrew prophets declare

that only God is holy, and all human beings have

turned away from God.

The New Testament and Christianity inherited and

developed this understanding of human nature as

fallen, sinful, or imperfect. The apostle Paul set the

stage for much of later Christian theology when he de-

scribed human sin as having come "into the world

through one man," Adam. Whether taken literally or

figuratively, the Fall depicts the human condition. And
when this condition is compared with the perfection re-

vealed in Christ, Christians perceive the imperfection

that is the human predicament.

Both the Hebrew scriptures and the New Testament,

however, proclaim that the human predicament can be

resolved; the fallen state need not be permanent since

human beings are perfectible. In the Torah, God's desire

to restore the covenant with the Israelites indicates the

possibility of rapprochement with the divine. This cov-

enantal relationship is not something impossible for hu-

man beings; as Deuteronomy says, "This commandment
is not too hard for you, neither is it far off. . . . But the

word is near you, it is in your mouth and in your heart,

so that you can do it" (30:11-14).

The New Testament attributes to Jesus the straight-

forward demand, "You, therefore, must be perfect [te-

leioi] as your heavenly father is perfect" (Mt. 5:48). In

its context, this demand follows Jesus' reformulation of

the major commandments, in which he requires inner

purity, radical obedience to the spirit of the Law over

and above the letter of the Law. When Jesus summa-
rized all the commandments with the two love com-

mandments (Mt. 22:37^0), he also summed up the es-

sence of this demand for perfection. He further

described perfection in the same radical fashion in his

dialogue with the young man who asked what he must

do to gain eternal life (Mt. 19:16-21). When Jesus re-

sponded that he must keep the commandments, the

young man, replying that he had kept them, asked what

more he lacked. Jesus answered by placing before him
the radical demand of love: "If you would be perfect, go

and sell what you own and give to the poor, and you

will have treasure in heaven."

Although the New Testament seems clearly to de-

mand perfection as the way out of the human predica-

ment, the Christian tradition has debated at length the

meaning of perfection and the question ol human per-

fectibility. Augustine questioned the possibility of hu-

man perfection for two reasons. First, only God has per-

fection in an ontological sense; human beings are far

lower in being and power. Second, because of original

sin, human beings cannot now even will finite perfec-

tion. It is the human predicament that a person cannot

on his own fulfill the demands stated in Matthew 5:48

(quoted above). The only way that progress can be

made toward moral perfection and salvation is by God's

grace. Without grace, people experience the situation

that Paul described when he said, "I do not do the good

I want, but the evil that I do not want" (Rom. 7:19).

Thus, Augustine held that such perfectibility as humans

have results from the prior action of God. God predeter-

mines who shall receive salvation, but this predetermi-

nation does not obviate human free will. Salvation is

possible for those who receive grace, but full perfection

lies beyond this life even for the saints. This view, plac-

ing the initiative for perfection on God's side, has its

parallel in the Hebrew scriptures and in Jewish tradi-

tion also. In his vision, Isaiah received purification from

one of the seraphim who touched his mouth with a

burning coal (Is. 6:6-7).

Pelagius, a fifth-century English lay monk, questioned

Augustine's views, however, saying that God would not

have commanded anything (i.e., perfection) that was

impossible for man to achieve. He was much more san-

guine about the human exercise of free will to achieve

perfection. [See Pelagianism.] This commonsense ap-

proach has appealed to many Christians, and as R. N.

Flew observes, the history of Christianity—and of the

notion of perfectibility—can be told as the swing "be-

tween the extremes of Pelagianism and the extremes of

dual predestination" (Flew, 1968, p. 99). [See Free Will

and Predestination.]

Thomas Aquinas agreed theologically with Augustine,

although he held out much more hope for human per-

fectibility. Absolute perfection, he said, belongs to God
alone and cannot be possessed by human beings, but a

lower perfection is not only possible but incumbent

upon them. This "evangelical perfection" involves re-

moving all mortal sin and cultivating the love of God.

It was with regard to this kind of perfection that the

Catholic church interpreted Jesus' dialogue with the

young man (cited above) to imply two standards of vir-

tuous conduct. The first consists in following the com-

mandments, as the young man said he had done. This

is the standard for ordinary virtue and salvation. Jesus'

response, "If you would be perfect . . .
," sets out a

higher standard, a "counsel of perfection" for those who
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wish to ensure salvation by works of supererogation.

The church traditionally interpreted these counsels of

perfection to imply the vows of poverty, chastity, and

obedience.

Within Christianity, this distinction between spiritual

foot soldiers and a spiritual elite provided the constitu-

tion for the anchorite and monastic movements. Mys-

tics and ascetics of various kinds have flourished in the

Christian tradition alongside mainstream Christianity.

The quest of the mystics was the quest for perfection,

both in the sense of freedom from sin and, even more

important, in the sense of the contemplation of and

union with God. Renouncing the body, they frequently

employed severe asceticism to subdue the desires of the

flesh. John of the Cross, for example, wore knotted ropes

under his clothing in his quest for the vision of God.

The Reformation marked a swing of the Christian

pendulum away from Pelagianism and back toward

predestination. Martin Luther developed a radically

theocentric theology in which human salvation as well

as perfection depend on the grace of God. For Luther,

free will could not be regarded as a means to perfection

because human beings, in their fallen state, had only

self-will, which was alienated from God. John Calvin

also regarded humanity as totally alienated from God
and unable to do anything on its own to achieve perfec-

tion. Calvin and the other reformers, however, still be-

lieved that humanity reflected the image of God and

was thus perfectible by God's grace. In this world, how-

ever, even with grace, one can do no more than make
progress toward perfection, for final perfection can

come only in the afterlife or in the Kingdom. Modern

Protestant theologians have tended to reaffirm these re-

formers' views of perfectibility. Reinhold Niebuhr, for

example, wrote, "The ethical demands of Jesus are in-

capable of fulfillment in the present existence of man
. . . their final fulfillment is possible only when God
transmutes the present chaos of this world into its final

unity" {An Interpretation of Christian Ethics, 1936, p. 56).

The most significant exception to the Protestant Ref-

ormation's reluctance to accept perfectibility was pro-

nounced by John Wesley. Preaching in eighteenth-cen-

tury England, Wesley placed perfection at the center of

his theology. He based Methodism on the idea that all

Christians should strive for perfection in this life. By

perfection he seems to have meant primarily evangeli-

cal or ethical perfection, but, at times, he also described

it as an absolute perfection that unites one with the love

of God. Wesley was not a Pelagian, however: he be-

lieved that perfection came only by grace through faith.

But he held that Christians must seek that grace and

faith by following the commandments and "taking up

the cross daily."

Perfectibility in Indian Religious Traditions. Turning

from the West to the East, we find that the great reli-

gious traditions of Asia that began in India have af-

firmed human perfectibility in similiar ways. The

Hindu tradition has taught that absolute perfection rep-

resents the nature of the ultimate reality. The Hindus

who composed the Upanisads (c. 800 bce) reflected on

brahman, the Absolute, the source of the universe.

Brahman transcends the world and yet is also imma-
nent in all things in the world. The Upanisadic thinkers

described its perfection positively by saying that it is

higher than the "great" and higher than even the "un-

manifest." Mainly, however, the Upanisadic thinkers

described brahman by negation, "neti neti," saying

brahtnan is "not this, not this." Because it transcends

the world, it cannot be described by any terms—even

positive ones—appropriate to worldly things. Later

theistic Hindus, for example the author of the Bhaga-

vadglta, adapted this language to describe deities such

as Krsna as "unborn, beginningless" and generally

splendid to a degree that human beings could not com-

prehend.

The Buddhists, although they discarded the notion of

a deity, took over the idea of a transcendent absolute.

This absolute can be seen as either nirvana, the blissful

state of transcendent enlightenment, or as dharma, the

truth that both underlies and transcends all existence.

In comparison with this perfect absolute, human
beings, according to the Hindu and Buddhist traditions,

lack perfection in three ways. First, they lack perfection

in wisdom: they do not comprehend the absolute and

their relation to it. For Hinduism, especially in the Ve-

danta tradition, this means that individuals do not

know that they too are one with brahman. Second, hu-

man beings lack perfection in action: because they have

a wrong perception of reality, people act in ways that

are contrary to the absolute truth. The term karman de-

notes for both the Hindu and Buddhist traditions this

idea of action. Karman, or action, whether positive or

negative, is based on desire and generates a causal force

that must come to fruition. Finally, because of karman

and its consequences, human beings lack perfection in

their existence: they are bound up in cycles of samsdra,

or reincarnation. In these cycles they are separated

from the absolute reality.

Despite humanity's threefold imperfection, the Indian

traditions hold that perfectibility is possible. For the

Hindus, human beings are perfectible because, although

they may not be aware of it, ultimately they are sparks

of the divine or drops of water from the infinite ocean.

The human soul (atman) is one with the Absolute {brah-

man). In the Buddhist tradition, human perfectibility

stands as the basic presupposition for all of the Bud-
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dha's teachings.' He told people to "be refuges for them-

selves" and to "work out your liberation with diligence"

(Digha Nikdya 2.100, 2.120). Those who did so, he pro-

claimed, could reach their highest human potential just

as the arhats, or Perfected Ones, had.

To bridge the gulf to perfection, the Hindu and

Buddhist traditions set out various paths, some requir-

ing human initiative, others requiring divine action. In

the Hindu tradition, human initiative is required to fol-

low the two paths called karma-marga, the path of ac-

tion, and jnana-marga, the path of wisdom. Karma-

marga, expounded and popularized by the Bhagavad-

gitd, requires that people perform their actions in life

without attachment. By so doing, they will free them-

selves from karman and desire. Jnana-marga represents

the classic Hindu path of meditation to achieve the wis-

dom that overcomes separation from the Absolute. With

its counsels of asceticism and solitary meditation, this

path resembles the way of the mystics in the biblical

traditions. The early Buddhists' path follows this model

of meditation.

Buddhism divided the path to perfection or purifica-

tion into three stages: sila, ethical conduct; samddhi,

concentration; and prajrid (Pali, pahha), wisdom. These

constitute a gradual path to perfection that a person

can pursue over many lifetimes. At the first stage, the

Buddhists said, a person must develop his ethical con-

duct by refraining from killing, stealing, and lying, as

well as by abstaining from wrong sexual conduct and

from intoxicants. Further, Buddhist ethical conduct, as

spelled out in elaborate lists of precepts incumbent

upon monks, nuns, and the laity, required "right liveli-

hood": following a way of life that brings no harm to

oneself or others. The highest form of >ethical conduct,

Buddhists taught, consists in controlling not only one's

outer actions but also one's inner desires.

The second aspect of the Buddhist path is samddhi,

trance, or, more properly, concentration. At this stage,

the Buddhist, having already controlled his conduct,

seeks to control and calm his mind. The mind is focused

on "one point" so that it may be trained to sever its

attachments to the world. The culmination of samddhi

comes in the development of the dhydnas (Pali, jhdnas),

or higher trance states. Finally, the advanced follower

reaches the stage of the development of wisdom (prajhd)

in meditation. Here, the Buddhist achieves perfection

by overcoming ignorance and seeing the truth, dharma.

The attainment of wisdom represents the highest hu-

man potential, and Buddhists proclaim that the Buddha
and countless arahants have achieved this state, called

nirvana. Buddhist descriptions of these perfected indi-

viduals say that they overcame such imperfections as

egocentricity, desire, sensuality, doubt, pride, and,

finally, ignorance.

Despite an emphasis on individual initiative, the

Buddhist and Hindu traditions also set forth ways to

perfection comparable to the Christian notion of grace.

Among the Hindus, the way of bhakti, or devotion to a

deity, represents an important example of this path to

perfection and salvation. In the Bhagavadglta, Krsna,

the divine embodiment of perfection, declares that if a

person will worship and love him, that person will be

united with him. For millions of Hindus, devotion con-

stitutes the most accessible and plausible path to per-

fection.

The Buddhist tradition also knows paths to perfection

and liberation that depend on extrahuman grace rather

than human initiative. The most striking example of

this kind of path is found in the Pure Land sect of Ma-

hayana Buddhism, with its worship of the Buddha
Amida. Buddhist teachers such as Honen and Shinran

in Japan proclaimed that since in this age the medita-

tive path to purification was too difficult for most

people, people must rely on the grace of Amida Buddha.

They taught people the chant "Namu Amida Butsu,"

which invokes the mercy of Amida, as the only require-

ment for salvation. As in Christianity, debates have

raged within Pure Land Buddhism over the relationship

between divine grace and human effort in the process

of salvation.

To sum up: human perfectibility represents an ideal

central to Asian and Western religious traditions. Per-

fectibility signifies the possibility of transcending the

human predicament of separation from the perfection

of the ultimate reality. In religious traditions, perfecti-

bility involves ethical purification but goes beyond that

to some degree of absolute perfection in harmony with

the ultimate reality. Asian and biblical traditions main-

tain that human beings progress gradually toward the

ideal of perfection. Many Christian theologians have

held that perfection can never be fully realized in this

life, while Indian thinkers have viewed the process of

reincarnation as the context for perfectibility.

[For ideas about perfectibility in Christianity, see

Sainthood. In Islam, see Walayah and Tsmah. In Bud-

dhism, see Tathagata; Mahasiddhas; and Arhat; and in

Taoism, see Chen-jen.]
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been written, but two books provide a comparison of Asian and

Western concepts: Shanta Ratnayaka's Two Ways of Perfection:

Christian and Buddhist (Colombo, 1978) compares Theravada

Buddhist thought with the theology of John Wesley, and the

anthology Sainthood in World Religions, edited by George D.

Bond and Richard Kieckhefer (Berkeley, 1985), surveys notions

of the perfected individual in the major religious traditions.

George D. Bond

PERFORMANCE. See Drama, article on Performance

and Ritual.

PERIODICAL LITERATURE. Periodicals arise

late in the history of religious publication. The first reg-

ularly published journal in any field was the Journal des

savants, a monthly that began in Paris in 1665 and is

still published today. It was followed in 1682 by the

Acta Eruditorum (Leipzig, 1682-1731). Altes und Neues,

the first journal devoted to religion or theology, was

published from 1701 to 1719 in Leipzig. The nineteenth

century was the period of rapid growth in periodical

publication. The standard format was established by

the journal Theologische Studien und Kritiken, origi-

nally published in Hamburg, Germany in 1848; it in-

cluded major scholarly contributions, shorter notes on

significant issues, and book reviews by established ex-

perts in the field. Specialized journals in specific fields

of theology and religion proliferated throughout the

nineteenth century. In the period after World War II,

the advance of communications techniques and the

growing global interdependence of political and eco-

nomic life led to a rapid increase in periodicals devoted

to the culture, literature, and religions of all parts of the

world.

The best short overview of periodicals in religion and

theology are the subentries under the title "Zeitschrift-

en, wissenschaftlich-theologische" in Die Religion In

Geschichte und Gegenwart, 3d ed. (Tubingen, 1962).

K. G. Stack and Wilfred Werbeck are the authors of the

section "Evangelische" (columns 1885-1888), and H. R.

Schlette is the author of the section "Katholische" (col-

umns 1888-1891). A history of journals in religion and

theology is a great desideratum.

Periodicals in Religion. The listing that follows is re-

stricted, with some exceptions, to periodicals that are

accessible to the English-speaking reader. The majority

of listed periodicals are published in the United States.

This list generally excludes periodicals that may con-

tain articles related to the study of religion but that are

not primarily concerned with the field. In each case, af-

ter the title, the entry will give the following:

(1) Year that publication began (or years of publication,

if no longer published)

(2) Country of origin

(3) Language or languages of publication

(4) Number of issues per year

(5) Any special notes as to focus, editorial scope, and so

forth

Periodicals are a volatile form of publication, with

frequent births, deaths, title changes, and so forth, and

therefore any listing may rapidly go out of date. Edi-

tors, publishers, subscription cost, and the like, which

frequently change, will not be given. Readers will find

that information most easily in Ulrich's International

Periodicals Directory: A Classified Guide to Current Peri-

odicals, Foreign and Domestic (New York); it also

names the indexing services that include each of the

journals it lists.

AJS Review, (1) 1975. (2) United States. (3) English. (4) 2. (5)

General Jewish interests.

American Academy of Religion: Journal. (1) 1933. (2) United

States. (3) English. (4). 4. (5) World religions, Christianity,

academic study of religion.

American Jewish History. (1) 1893. (2) United States. (3) Eng-

lish. (4) 4. (5) North and South American Jewish history.

(Published under the title American Jewish Historical Quar-

terly up to 1975.)

American Jewish Yearbook. (1) 1899. (2) United States. (3) Eng-

lish. (4) 1. (5) Exhaustive data on World Jewry.

American Journal of Theology and Philosophy. (1) 1980. (2)

United States. (3) English. (4) 3. (5) Philosophical theology.

American Scientific Affiliation: Journal. (1) 1949. (2) United

States. (3) English. (4) 4. (5) Science and religion.

The Annual Review of the Social Sciences of Religion. (1) 1977.

(2) Netherlands. (3) English. (4) 1. (5) Sociology of religion.

Archives de sciences sociales des religions. (1) 1956. (2) France.

(3) French. (4) 4. (5) Sociology of religion.

Biblica. (1) 1920. (2) Italy. (3) English, French, German, Italian,

Latin, Spanish. (4) 4. (5) Biblical exegesis, philology, theol-

ogy, and history.

Biblical Archeologist. (1) 1938. (2) United States. (3) English. (4)

4. (5) Archaeology of biblical lands.

Bijdragen: Tijdschrift voor philosofie en theologie. (1) 1938. (2)

Netherlands. (3) Dutch, English, French, German. (4) 4. (5)

Philosophical theology.

Books and Religion. (1) 1971. (2) United States. (3) English. (4)

4. (5) News and reviews of books in the field of religion. (Pub-

lished under the title Review of Books and Religion up to

1985.)

Cahiers de I'actualite religieuse et sociale. (1) 1947. (2) France. (3)

French. (4) 6. (5) Sociology of religion.

The Catholic Biblical Quarterly. (1) 1939. (2) United States. (3)

English. (4) 4. (5) Biblical and related studies.

Chaos: Dansk tidsskrift for religionshistoriske studier. (1) 1982.

(2) Denmark. (3) Danish. (4) 2. (5) History of religions.

Ching Feng: Quarterly Notes on Christianity and Chinese Reli-
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gions and Culture. (1) 1957. (2) Hong Kong. (3) English. (4) 4.

(5) Chinese religions.

Christianity and Crisis. (1) 1941. (2) United States (3) English.

(4) 26. (5) Religion and current social and political issues.

Christian-Jewish Relations. (1) 1968. (2) England. (3) English. (4)

4. (5) Documentation on Jewish-Christian relations.

Christian News from Israel. (1) 1949. (2) Israel. (3) Editions in

English, French, and Spanish. (4) 2. (5) Current status of

Christianity in Israel.

Church and State. (I) 1948. (2) United States. (3) English. (4) 11.

(5) Religion and American government.

Church History. (1) 1932. (2) United States. (3) English. (4) 4.

(5) History of Christian churches.

Church Labor Letter. (1) 1962. (2) Japan. (3) English. (4) 3. (5)

Christianity and economics in Japan.

Commentary. (1) 1945. (2) United States. (3) English. (4) 12. (5)

Jewish-related political, religious, and cultural articles.

Commonweal. (1) 1924. (2) United States (3) English. (4) Bi-

weekly/monthly. (5) Public affairs, religion, literature, and

the arts.

Council on the Study of Religion: Bulletin. (1) 1964. (2) United

States. (3) English. (4) 5. (5) Religious studies in American

higher education. (Published under the title American Acad-

emy of Religion: Bulletin up to 1969.)

Cross Currents. (1) 1950. (2) United States. (3) English. (4) 4. (5)

Christianity and contemporary culture.

Current Dialogue. (1) 1974. (2) Switzerland. (3) English. (4) 4.

(5) Christianity and other faiths and ideologies.

Ecumenical Review. (1) 1948. (2) Switzerland. (3) English. (4) 4.

(5) Ecumenical relations between Christian churches and

other religions.

Evangelische Kommentare: Monatschrift zum Zeitgeschehen in

Kirche und Gesellschaft. (1) 1968. (2) West Germany. (3) Ger-

man. (4) 12. (5) Church and society.

Faith and Freedom: A Journal of Progressive Religion. (1) 1947.

(2) England. (3) English. (4) 3. (5) Liberal religious thought.

Faith and Thought: A Journal Devoted to the Study of the Inter-

relation of the Christian Revelation and Modern Research. (1)

1866-1951. (2) England. (3) English. (4) 3. (5) Religion and

science.

Fides et Historia. (1) 1968. (2) United States. (3) English. (4) 2.

(5) Religion and historical research.

Harvard Theological Review. (1) 1908. (2) United States. (3) Eng-

lish and other Western languages. (4) 4. (5) Religious history;

history of religions.

Hebrew Union College Annual. (1) 1924. (2) United States. (3)

English, French, German, Hebrew. (4) 1. (5) Jewish history.

The Hibbert Journal. (1) 1902-1968. (2) England. (3) English. (4)

4. (5) International, interreligious, theological, and philo-

sophical studies.

History of Religions: An International Journal of Comparative

Historical Studies. (1) 1961. (2) United States. (3) English. (4)

4. (5) History of religions.

International Journal of Philosophy of Religion. (1) 1970. (2)

Netherlands. (3) English. (4) 4. (5) Philosophy of religion.

Interpretation. (1) 1947. (2) United States. (3) English. (4) 4. (5)

Biblical studies and theology.

Japanese Journal of Religious Studies. (1) 1960. (2) Japan. (3)

English. (4) 4. (5) Modern Japanese religion.

Japanese Religions. (1) 1959. (2) Japan. (3) English. (4) 2. (5)

Modern Japanese religion.

Jewish Quarterly Review. (1) n.s. 1909. (2) United States. (3) Eng-

lish. (4) 4. (5) Biblical studies and Judaism.

Jewish Social Studies. (1) 1939. (2) United States. (3) English.

(4) 4. (5) Contemporary and historical aspects of Jewish life.

Journal for the Scientific Study of Religion. (1) 1961. (2) United

States. (3) English. (4) 4. (5) Sociology and philosophy of re-

ligion.

Journal of Biblical Literature. (1) 1881. (2) United States. (3)

English. (4) 4. (5) Biblical and cognate studies.

Journal ofChurch and State. (1) 1959. (2) United States. (3) Eng-

lish. (4) 3. (5) Discussion of church-state relations.

Journal of Dharma: An International Quarterly of World Reli-

gions. (1) 1975. (2) India. (3) English. (4) 4. (5) Current reli-

gions.

Journal of Religion. (1) 1882. (2) United States. (3) English. (4)

4. (5) History of religions; religion.

The Journal of Religion and Psychical Research. (1) 1978. (2)

United States. (3) English. (4) 4. (5) Psychology and religion.

Journal of Religion in Africa I Religion en Afrique. (1) 1967. (2)

Netherlands. (3) English, French. (4) 3. (5) Religions in Af-

rica.

Journal of Religious Ethics. (1) 1973. (2) United States. (3) Eng-

lish. (4) 2. (5) Ethics and religion.

Journal of Religious History. (1) 1960. (2) Australia. (3) English.

(4) 2. (5) History of religions.

Journal of Religious Studies. (1) 1969. (2) India. (3) English. (4)

2. (5) Religion and religions.

Journal of Religious Studies. (1) 1972. (2) United States. (3) Eng-

lish. (4) 2. (5) Religion and religions. (Published under the

title Ohio Journal of Religious Studies up to 1978.)

Journal of Theological Studies. (1) 1899. (2) England. (3) English.

(4) 2. (4) History of religions; history of Christian thought.

Journal of Women and Religion. (1) 1981. (2) United States. (3)

English. (4) 2. (5) Thematic issues on women and religion.

Judaism. (1) 1952. (2) United States (3) English. (4) 4. (5) Jewish

life and thought.

Kairos: Zeitschrift fur Religionswissenschaft und Theologie. (1)

1959. (2) Austria. (3) German. (4) 4. (5) Religions and reli-

gion.

Moment. (1) 1975. (2) United States. (3) English. (4) 10. (5)

American Jewish life.

Neue Zeitschrift fur MissionswissenschaftlNouvelle revue de sci-

ence missionaire. (1) 1945. (2) Switzerland. (3) English,

French, German, Italian. (4) 4. (5) Missiology; religion and

religions.

Neue Zeitschrift fur systematische Theologie und Religionsphilo-

sophie. (1) 1959. (2) West Germany. (3) German. (4) 3. (5) Phi-

losophy of religion.

New Religions Newsletter. (1) 1977. (2) Canada. (3) English. (4)

12. (5) New religious movements.

New Testament Studies. (1) 1954. (2) England. (3) English,

French, German. (4) 4. (5) Canonical and noncanonical New
Testament studies.
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Novum Testamentum. (1) 1956. (2) Netherlands. (3) English,

French, German. (4) 4. (5) New Testament and related stud-

ies.

Numen: International Review for the History of Religions. (1)

1954. (2) Netherlands. (3) English, French, German, Italian.

(4) 2. (5) History of religions.

One World. (1) 1974. (2) Switzerland. (3) English. (4) 10. (5) Ec-

umenical studies.

Parabola. (1) 1976. (2) United States. (3) English. (4) 4. (5) The-

matic issues on cultural history, especially on myth and folk-

lore.

Patristics. (1) 1972. (2) United States. (3) English. (4) 2. (5) In-

formation and book reviews on church history.

Pokrof (1) 1954. (2) Netherlands. (3) English. (4) 6. (5) Chris-

tianity in Soviet Russia.

Process Studies. (1) 1971. (2) United States. (3) English (4) 4. (5)

Process philosophy and religion.

Radius. (1) 1956. (2) West Germany. (3) German. (4) 4. (5) Re-

ligion and society.

Recherches de science religieuse. (1) 1910. (2) France. (3) French.

(4) 4. (5) Religion and religions.

Reformatio: Zeitschrift fiir evangelische Kultur und Politik. (1)

1952. (2) Switzerland. (3) German. (4) 10. (5) Religion and

society; politics and religion.

Religion: Journal of Religion and Religions. (1) 1971. (2) Eng-

land. (3) English. (4) 2. (5) Religion and religions.

Religion: The Estabished Journal of the History, Structure, and

Theory of Religion and Religions. (1) 1971. (2) England. (3)

English. (4) 4. (5)

Religion and Society. (1) 1954. (2) India. (3) English. (4) 4. (5)

Sociology of religion; religion and society.

Religion in America (1) 1977. (2) United States. (3) English. (4)

2. (5) Religion, statistics; sociology of religion.

Religion in Communist Dominated Areas. (1) 1962. (2) United

States. (3) English. (4) 4. (5) Marxism and religion.

Religion in Communist Lands. (1) 1973. (2) England. (3) English.

(4) 3. (5) Marxism and religion.

Religion in Southern Africa. (1) 1980. (2) South Africa. (3) En-

glish. (4) 2. (5) African religion.

Religious Studies. (1) 1965. (2) England. (3) English. (4) 4. (5)

Religion and religions.

Religious Studies Review. (1) 1975. (2) Canada. (3) English. (4)

4. (5) Sociology of religion; religion and religions.

Review of Religious Research. (1) 1959. (2) United States. (3)

English. (4) 10. (5) Review of publications about religion.

Re-Vision Journal. (1) 1978. (2) United States. (3) English. (4) 4.

(5) New approaches to philosophy and religion.

Revue d'histoire et de philosophic religieuses. (1) 1921 . (2) France.

(3) French. (4) 4. (5) History of religions; philosophy of reli-

gion.

Revue de I'histoire des religions. (1) 1880. (2) France. (3) French.

(4) 4. (5) History of religions.

Semeia. (1) 1974. (2) United States. (3) English. (4) 4. (5) The-

matic issues on biblical criticism.

Social Compass: International Review of Socio-Religious Studies.

(1) 1953. (2) Belgium. (3) English, French. (4) 4. (5) Sociology

of religion.

Sociological Analysis: A Journal in the Sociology of Religion. (1)

1967. (2) United States. (3) English. (4) 4. (5) Sociology of

religion.

Sojourners. (1) 1972. (2) United States. (3) English. (4) 11. (5)

Contemporary American Christian concerns.

Sophia. (1) 1962. (2) Australia. (3) English. (4) 3. (5) Philosoph-

ical theology.

Soundings. (1) 1968. (2) United States. (3) English. (4) 4. (5) In-

terdisciplinary studies in the humanities and religion. (Su-

persedes Christian Scholar, 1917-1967.)

Speculum (1) 1926. (2) United States (3) English. (4) 4. (5) Me-

dieval studies.

Studies in Comparative Religion. (1) 1941 (2) England. (3) Eng-

lish. (4) 4. (5) Religion and religions.

Studies in Religion I Sciences religieuses. (1) 1971. (2) Canada.

(3) English, French. (4) 4. (5) Religion and religions.

Tarbiz. (1) 1929. (2) Israel. (3) Hebrew with English summaries.

(4) 4. (5) Jewish studies.

This World. (1) 1982. (2) United States. (3) English. (4) 4. (5)

Moral and religious thinking.

Union Seminary Quarterly Review. (1) 1945. (2) United States.

(3) English. (4) 4. (5) Thematic issues on religion and related

areas of thought.

Update: A Quarterly Journal on New Religious Movements. (1)

1977. (2) Denmark. (3) English. (4) 4. (5) New religions.

Vestus Testamentum. (1) 1951. (2) Netherlands. (3) English,

French, German. (4) 4. (5) Old Testament studies.

West African Religion. (1) 1963-1980. (2) Nigeria. (3) English.

(4) 2. (5) African religion.

Worldview. (1) 1958. (2) United States. (3) English. (4) 12. (5)

Religion and politics.

YIVO Annual of Jewish Social Science. (1) 1946. (2) United

States. (3) English. (4) 1. (5) Social studies on European and

North American Jewry.

Zeitschrift fur Missionskunde und Religionswissenschaft. (1)

1886-1939. (2) Germany. (3) German. (4) 4. (5) History of re-

ligions.

Zeitschrift fiir Missionswissenschaft und Religionswissenschaft.

(1) 191 1 . (2) West Germany. (3) German, English, French. (4)

4. (5) Religion and religions.

Zeitschrift fiir Religions und Geistesgeschichte. (1) 1948. (2)

Netherlands and West Germany. (3) German. (4) 4. (5) His-

tory of religions; history of spirituality.

Zion. (1) 1935. (2) Israel. (3) Hebrew with English summaries.

(4) 4. (5) Jewish history.

Zygon: Journal of Religion and Science. (1) 1966. (2) United

States. (3) English. (4) 4. (5) Science and religion.

Indexing and Abstracting. Of course, researchers in

religion often need to consult the periodical indexes in

disciplines other than religion and theology. In the

United States, these include the Social Sciences and Hu-

manities Index (1907/1915-1974), the Humanities Index

(1974-), The Philosopher's Index (1967-), and so on. See

the Guide to Reference Books, 9th ed., compiled by Eu-

gene P. Sheehy (1976), for bibliographical information.
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The basic indexes and abstracting services in religion

are the following:

Catholic Periodical Index. Vols. 1-3. New York, 1930-1966. In-

dex continued in Catholic Periodical and Literature Index.

Catholic Periodical and Literature Index. Vols. 14ff. Haverford,

Pa., 1967/1 968-.

Guide to Social Science and Religion in Periodical Literature.

Flint, Mich., 1964-. Cumulated every three years.

Kiryat Sepher. Jerusalem, 1924—. Bibliographical quarterly on

Judaica-Hebraica of the Jewish National and University Li-

brary.

Religion Index One: Periodicals. Chicago, 1953-. Includes ab-

stracts when authors supply them. Supplemented by Reli-

gion Index Two.

Religion Index Two: Multi-Author Works. Chicago, 1976. Covers

publications from 1960 on.

Religious and Theological Abstracts. Meyerstown, Pa., 1958-.

Quarterly. Does not cumulate.

Abbreviations. Periodical titles are usually cited in

abbreviated form. Internationales Abkurzungsverzeichnis

fur Theologie und Grenzgebiete: Zeitschriften, Serien,

Lexika, Quellenwerke mit bibliographischen Angaben, ed-

ited by Siegfried Schwertner (Berlin and New York,

1974), provides the most extensive listing. He includes

the abbreviations for many periodicals that have ceased

publication. Volume 1 of Periodical Title Abbreviations,

4th ed., edited by Leland G. Alkire (Detroit, 1983), pro-

vides few titles in religion but is useful for tangential

disciplines.

Information Retrieval. The computerization of data

banks allows for rapid recovery of bibliographic data,

provided that one has access to an adequate data base.

At the present time the largest data base in North Amer-

ica that covers religion is that based on the American

Theological Library Association indexes. It includes

over 250,000 bibliographic records as of June 1985,

drawn from Religion Index One (periodicals in religion

from 1949-1959 and 1974-1985) and Religion Index Two
(works with more than one author, from 1960-1985).

Access to this data base is provided through two major

on-line vendors (telephone numbers are accurate as of

May 1986).

BRS (Bibliographic Retrieval Services)

1200 Route 7

Latham, New York 12110

Telephone: (800) 833-4707 or (518) 783-1 161

BRS makes the data base available under "key" name
RELI in its standard system and also in its less expensive,

menu-drive Afterdark © System.

DIALOG Information Services, Inc.

3460 Hillview Avenue

Palo Alto, California 94303

Telephone: (800) 227-1929 or (415) 858-3785

The ALTA data base is available on DIALOG 2 under File

No. 190.

Scholars who do not have access to either of these on-

line vendors can request a data-base search through the

ATLA Religion Indexes Search Service, 5600 South

Woodlawn Avenue, Chicago, Illinois 60637. Telephone:

(312) 947-9417.

Edgar Krentz

PERKONS. In Baltic languages, the proper noun Per-

kons (Latv.) or Perkunas (Lith.) corresponds exactly to

the common noun meaning "thunder." There is no

agreement among linguists about the word's original

meaning. In earlier research the essence of the god who
bears this name was determined purely through ety-

mology. Consequently, three different schools of thought

emerged, each claiming a different Indo-European root

as the base.

The first school, using *perg- as the root, regarded

Perkons as the sky god who controlled rain and storm.

Typologically he was then likened to the Vedic Parjanya

("rain cloud"). The second school, deriving the god's

name from *pergu(o-), asserted that Perkons is linked

with perkuu-s, or ozols, meaning "oak tree." Perkons

was then considered to be the god of trees, in particular

the oak, which was his symbol of power. The third

school claimed that Perkons is related to the Hittite per-

uaS, from pirua- (perua-), meaning "cliff" or "moun-

tain." As a result Perkons was regarded as the god of

mountains. These various hypotheses, based only on

etymology, did not give a clear conception of the true

nature of this god. From these hypotheses, however,

emerged the definite conclusion that the name Perkons

is derived from Proto-Indo-European.

An examination of the Perkons cult offers valuable in-

sights. Peter von Dusburg, in a discussion of the history

of Old Prussians in the Chronicle of 1326, notes that

Perkons was worshiped. That the Latvians also recog-

nized him as their god is demonstrated by a reference

in the statutes of the Church Synod of 1428: "a tonitruo,

quod deum suum appellant" ("from the thunder, which

they name their god"). These older sources, however, do

not give more detailed information about the nature of

the cult itself. They merely contain standard condem-

nations of pagan worship of natural phenomena, for

which Innocent III had earlier criticized the Latvians in

his papal bull of 1199. Not until the seventeenth cen-

tury was a specific rite from the Perkons cult described,

by the pastor Dionysius Fabricius in his Livonicae His-

toricae Series (161 1-1620):
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At times of great drought when there is no rain, neighbors

gather in densely wooded hills. They slaughter a she-calf, a

black goat, and a black rooster. In accordance with their sac-

rificial rite a great number of people gather together and

hold a communal feast. They drink together and invoke Per-

kons, i.e. the thunder god. After filling the first cup of beer,

they ecstatically march around the bonfire three times. They

then pour the beer into the fire and pray to Perkons (Per-

cuum) to send them rain.

(Mannhardt, 1936, p. 458; my trans.)

It should be noted, as this description of the feast

clearly shows, that this rite was openly performed long

after these peoples had formally been christianized. The

gathering of worshipers in the thick forests can be ex-

plained by the fear of reprisals from the ruling German
colonial church against non-Christian traditions.

This seventeenth-century account can be supple-

mented with another description, written 250 years

later by an eyewitness who took part in the autumn
threshing celebrations:

On beginning the threshing, a rooster was slain in a niche of

the open oven and a cross was painted with the rooster's

blood on the oven. The meat was cooked and eaten. On com-

pleting the threshing another rooster was slain in the same

spot. A vessel containing meat, brandy, and bread was

placed on the oven. . . . On Saturday evening relatives and

friends were invited to a communal feast, which ended in

singing and dancing.

This description shows significant differences from

the seventeenth-century account in that it contains syn-

cretistic elements; the cross, the bread, and the brandy.

Nevertheless, the feast is the same, even though Perkons

is not mentioned by name in the description.

Folk songs from the same time, however, do mention

the god: "What shall we give to Perkons for last sum-

mer's thunder? A large quantity [laste] of rye, a large

quantity [laste] of barley, and a large quantity [birkava]

of hops." This text, like the previous one, refers to a sac-

rificial feast after the harvest. It is a feast of thanksgiv-

ing to Perkons. His cult thus appears to have remained

strong throughout the centuries.

A bloody animal sacrifice also has a central place in

the cult. There is also mention of bread and the sacral

drink of the Baits, beer, which is poured into the fire.

Typologically the rite appears as a sacrificial feast

shared by gods and men. On the one hand it is associ-

ated with a supplication, asking for assistance during

hard times; on the other hand, it is a thanksgiving for a

plentiful harvest. During the thanksgiving the peasant

experiences ecstatic joy because he stands in a right re-

lation with his god and because the god, in turn, pro-

vides for him. The singing and dancing associated with

the feast, which lasts well into the night, even until

morning, also shows this joy. The ecstatic joy may cli-

max in the participation of the gods in the festivities, as

expressed in the following folk song: "Dievs [the Baltic

god of heaven] is dancing with Perkons; I am dancing

with my brother; Perkons has the whole earth in his

possession; I have nine brothers."

The function of Perkons is clearly defined: he is a fer-

tility god. Hence, all etymologically based guesswork is

superfluous. So also are any attempts to explain his es-

sence and character by referring to analogical divinities

in other religions. It is in this connection that Perkons

has also been regarded as a war god (he has especially

been likened to Jupiter Fulminans, one of the aspects of

the Roman sky god) and as a guardian of justice. Such

assertions lack evidence in Baltic sources. If these and
similar aspects appear to be connected with his func-

tion, then this can be explained as a later modification

of ancient religious tradition, or by the influence of

Christianity, which may have led to the perception of

Perkons as a slayer of demons and a guardian of mo-

rality.
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PERSECUTION. [The two articles that form this entry

discuss the experience of persecution and martyrdom in

Judaism and Christianity. For discussion of the role of

martyrdom in broader perspective, see Martyrdom.]

Jewish Experience

The related terms martyrdom and religious persecution

are difficult to define rigorously. The notion of religious

persecution cannot be confined simply to assaults on re-

ligious ritual and belief; the intertwining of religion
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with every "facet of premodern existence sometimes

made attacks on religious life an outlet for economic,

social, and political grievances and sometimes diverted

religious antipathy into economic, social, and political

channels. The ambiguity of religious animosity and vi-

olence complicates the definition of martyrdom as well,

forcing religious communities to examine and reexam-

ine specific claims on behalf of those reputed to have

chosen death in response to religious persecution and in

testimony to the truth of their faith.

Religious Persecution in the History of Judaism. Bib-

lical literature shows some instances of religious perse-

cution, usually set in a political context. Thus, the Phil-

istine capture of the Ark of the Covenant and the

Babylonian razing of the Jerusalem Temple both repre-

sent in essence politically motivated attacks on reli-

gious institutions and symbols. The biblical Book of

Daniel presents two purported incidents of more purely

religious persecution. In chapter 3 King Nebuchadrez-

zar is alleged to have erected a golden calf and ordered

all his officials to prostrate themselves before it. Three

Jewish lads were reported to the king for having con-

travened his royal order. As punishment, they were

thrown into a blazing furnace, from which they mirac-

ulously emerged alive. Impressed by both their stead-

fastness and their salvation, the king was supposed to

have prohibited any blasphemy of the God of the three

young men. In chapter 6 a similar incident is told of

Daniel, with the same outcome.

During the period of Hellenistic hegemony in the

Near East, there was again tension between Jews and

their neighbors, and this expressed itself in both politi-

cal and religious terms. Particularly striking is the story

of the Seleucid king Antiochus IV and his prohibition of

basic Jewish religious practices. A group powerfully de-

voted to the fulfillment of covenantal law rose in rebel-

lion against the effort to limit Jewish religious practice

and belief. Modern scholarship has raised serious ques-

tions concerning these alleged Antiochene injunctions,

which it has found totally at variance with Hellenistic

custom. As an alternative, some scholars have proposed

an essentially political motive for the decrees, a parallel

in effect to the earlier Philistine and Babylonian as-

saults on Judaism. A similarly political attack on Juda-

ism is reflected in the Roman burning of the Second

Temple in 70 ce. To be sure, by this time there was al-

ready a strong tradition of Greco-Roman animus to-

ward Jews and Judaism. Nonetheless the policy of the

Roman authorities at the close of the Great War basi-

cally reflects a desire to suppress the political rebellion

that had broken out in Palestine, not to deliver a death

blow to the Jewish religious faith. Similar considera-

tions motivated the Hadrianic decrees at the close of

the Bar Kokhba Revolt of 132-135. Disturbed by ongo-

ing Jewish unrest in Palestine, the Romans decided to

quell permanently the rebelliousness of these Jews by

attacking its seeming wellspring, Judaism.

With the emergence of Christianity as the authorita-

tive religion of the Roman empire in the fourth century

and Islam as the ruling faith of a vast state in the sev-

enth century, persecution of the Jews and Judaism took

a decidedly new turn. Both these religions ultimately

negated in theory the legitimacy of all other faiths, al-

though each carved out a theoretical and practical sta-

tus of limited tolerance for the other monotheisms, in-

cluding Judaism. In many ways, the situation of the

Jews in the Muslim world was somewhat better than in

medieval Christendom. Critical factors accounting for

this difference included the ethnic and religious hetero-

geneity of the Muslim world, the size and antiquity of

the Jewish communities within the orbit of Islam, the

absence of any unique role for the Jews in the develop-

ment of Islam, and the absence of any potent anti-Jew-

ish symbolism at the core of the religion. There was, to

be sure, occasional persecution of the Jews; sometimes

this occurred at the official level, as with the Almohad

rulers of North Africa and Spain during the mid-twelfth

century, and sometimes at the popular level, as with the

uprising in Granada in 1066, triggered by popular re-

sentment of the Ibn Nagrela family of Jewish viziers. As

the Muslim world increasingly lost the impressive vital-

ity that it had exhibited during the early centuries of

the Middle Ages, the situation of its Jewish minority de-

teriorated, and instances of governmental persecution

and popular violence multiplied.

It was in the medieval Christian world, however, that

persecution of the Jews and Judaism was especially no-

table. Two factors in particular account for this promi-

nence: the central place of Jews in the Christian drama

of crucifixion and resurrection, and the relative newness

and smallness of the Jewish communities in most

—

although not all—areas of medieval Christendom. At

the official level, Judaism was in theory a tolerated

faith, although its practice was limited in order to en-

sure the well-being of the ruling religion. Occasionally

concern with the impact of Judaism upon the spiritual

health of Christendom could lead to persecution of the

Jews or could be used to justify such persecution. Thus,

for example, Christian persecution of Jews arose in the

early eleventh century from anxiety over the emergence

of heresy in northern Europe, and at the end of the fif-

teenth century from dismay over the alleged backslid-

ing of New Christians in Spain to their original Jewish

faith. [See Marranos.] In both situations Jews were

viewed as contributors to the perceived dangers and

were forced into conversion or exile.
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In medieval Christendom popular persecution was

the more common form of anti-Jewish behavior. Wide-

spread anti-Jewish animosities often developed within

large-scale socioeconomic upheavals. During the First

Crusade, spiritual exhilaration produced powerful anti-

Jewish sentiment in certain fringe bands of the crusad-

ing masses. The result was a set of devastating attacks

on a few of the main centers of nascent German Jewry.

During the last decade of the thirteenth century and

the first decade of the fourteenth, powerful social dis-

content in Germany unleashed wide-ranging assaults

against a series of Jewish communities. The hysteria oc-

casioned by the uncontrollable Black Death of the mid-

fourteenth century once again produced massive anti-

Jewish violence, as did social and religious ferment in

Spain in 1391. During the mid-seventeenth century, the

popular uprising of Ukrainian peasants against their

Polish overlords occasioned repeated massacres in the

Jewish communities of the area. In all these instances,

long-nurtured stereotypes of Jewish enmity and malev-

olence served as the backdrop for the explosion of pop-

ular violence. The imagery of Jewish malevolence,

rooted in the New Testament account of the Crucifixion,

was embellished during the Middle Ages with notions of

ritual murder, Jewish use of Christian blood, Host des-

ecration, and the poisoning of wells. At points of reli-

gious exhilaration or social unrest, such imagery served

alternately as the spark or the rationale for popular per-

secution of the Jews.

With the breakdown of the corporate premodern

society and with the increasing restriction of the role

of religion in modern Western civilization, the older

patterns of religious persecution have generally

given way. To be sure, there has been little sign of di-

minishing anti-Jewish hostility or anti-Jewish violence,

but its religious nature is even more difficult to identify

than heretofore. New definitions of Jewishness have

emerged, and with them, anti-Jewish activity has taken

on an enhanced political, economic, social, and ethnic

cast. The late nineteenth-century racial definition of

Jewishness produced the new term anti-Semitism for

anti-Jewish attitudes and behavior. Social scientists

have not yet been successful in analyzing the place of

traditional religious animosities in the new complex of

modern anti-Semitism.

Martyrdom in the History of Judaism. In Jewish tra-

dition the notion of martyrdom has been expressed in

the commandment of qiddush ha-shem, the require-

ment to sanctify the divine name. This commandment
has very broad meaning, as seen in Leviticus 22:31-33:

"You shall faithfully observe my commandments: I am
the Lord. You shall not profane my holy name, that I

might be sanctified in the midst of the Israelite people

—

I the Lord who sanctify you, I who brought you out of

the land of Egypt to be your God, I the Lord." Sanctifi-

cation of the divine name could be and has been inter-

preted as any noble action undertaken out of commit-

ment to the divine will and thus reflecting glory upon

the God of Israel. Not surprisingly, however, a more re-

stricted meaning of qiddush ha-shem has developed as

well: it has been applied in particular to those who give

up their most precious possession—life itself—out of

this sense of submission to God's will and who thus

serve as ringing testimony to the reality and truth of

their deity.

The Hebrew Bible certainly features the importance

of submission to the divine will, as seen in Abraham's

response to the command that he sacrifice his beloved

son Isaac, in Moses' acceptance of God's call, and in the

repeated prophetic acquiescence to divinely imposed

missions. Generally, however, this steadfastness in-

volves the suppression of internal psychological blocks

to the divine will; only rarely does it require the over-

coming of external pressures, most notably with the

two incidents recounted in the Book of Daniel. The An-

tiochene persecution, whatever its motivations may
have been, produced a Jewish response of martyrologi-

cal resistance to the external threat and created a set of

figures whose deeds would subsequently be retold as

paradigms of heroic human behavior. Clearly the war

of 66 to 70 ce elicited a similar sense of martyrdom, a

desire to reject uncompromisingly the reimposition of

Roman rule. Perhaps out of an awareness of the heavily

political motivations on both sides, subsequent Jewish

sources by and large overlooked this group of militant

resisters and relegated the heroism of Masada to a po-

sition of relative neglect.

Entirely different was the response to the resistance

against the Hadrianic persecution of the late 130s. Here

the essentials of Jewish religious life were at stake, and

the resisters were at the center of the Jewish commu-
nity. The martyrdom of 'Aqiva' ben Yosef and his asso-

ciates was accorded a major place in the Jewish liturgy

and undoubtedly served to encourage succeeding gen-

erations of Jews to undertake, when required, the same

commitment. Jewish law eventually codified the essen-

tials of martyrdom by specifying key issues on which

there could be no compromise.

R|abbi] Yohanan said in the name of RLabbiJ Shim'on ben

Yehotsadaq: "By a majority vote it was resolved in the upper

chambers of the house of Nithza in Lydda that in every

[other] law of the Torah, if a man is commanded: 'Trans-

gress and suffer not death,' he may transgress and not suffer

death, excepting idolatry, incest, and murder."

(B.T., San. 74a)
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This important' statement limits the number of infringe-

ments upon Jewish law for which life is to be sacrificed;

at the same time, it strongly reaffirms the basic princi-

ple of qiddush ha-shem when the infringement is major.

The persecutions cited here all reflect an assault on

Judaism out of essentially political motivations. It is

only with the development of Christianity and Islam

and their rise to positions of political authority that the

stage was set for direct confrontations between militant

monotheistic faiths. In this regard the Jewish martyr-

doms during the First Crusade assume special signifi-

cance. The Crusader assaults of 1096 were couched in

almost purely religious terms; there were no political

aspects to this persecution, and socioeconomic issues

were distinctly secondary. At its core, the attack on

Rhineland Jewry was triggered by a radical desire to

rid the world of all infidels. This was not, of course, the

papal view of the crusade; it was, however, the yearning

that animated the fringe bands of German Crusaders.

The Jewish communities that suddenly found them-

selves under assault were spiritually as intense as their

attackers. The result was a remarkable Jewish willing-

ness to perish in defiance of Christian pressure and in

testimony to the truth of the Jewish faith. The following

utterance, imputed to the martyrs of Mainz on the verge

of their death, captures the intensity of the period—the

conviction of the absolute truth of Judaism; the sense

that their actions represent qiddush ha-shem, a means

of sanctifying the divine name in this world; and the

resultant certainty of rich celestial reward:

Ultimately one must not question the qualities of the Holy

One, blessed be he, who gave us his Torah and commanded
that we be put to death and be killed for the unity of his

sacred name. Fortunate are we if we do his will and fortu-

nate are all who are killed and slaughtered and die for the

unity of his name. Not only do they merit the world to come

and sit in the quarter of the righteous pillars of the world,

but they exchange a world of darkness for a world of light, a

world of pain for a world of joy, a transitory world for an

eternal world.

The martyrs of 1096 created a compelling set of sym-

bols to sustain themselves in the face of the terrible test

imposed upon them. These included a sense of identifi-

cation with the great hero figures of the Jewish past,

such as Abraham, Daniel and his companions, and

'Aqiva' ben Yosef and his associates; recollection of the

divinely ordained sacrificial system with the conviction

that God had called upon these martyrs to offer them-

selves up as surrogate sacrifices on a new-style altar;

introduction of rituals of purity to underscore the sanc-

tity of the acts they were about to undertake; lavish de-

scriptions of the celestial glories awaiting those who
died on behalf of the divine name.

In subsequent instances of persecution of Jews in me-

dieval Christendom, such purely religious motivation is

rarely encountered, and thus there are rarely instances

of pure martyrdom. Nonetheless the anti-Jewish vio-

lence of the Middle Ages always involved assaults on

Jews qua Jews, and those who perished were generally

seen as martyrs, no matter what the precise motiva-

tions of the attacking hordes might have been. More-

over, this medieval anti-Jewish violence always in-

cluded the possibility of saving one's life by renouncing

Judaism and taking on a new personal identity in the

camp of the oppressor. Thus, the Jewish victims of me-

dieval violence did in some measure choose death over

repudiation of their faith and deity, although rarely

with the same intensity of direct confrontation ex-

pressed by the Jewish martyrs of the First Crusade.

Just as the changing patterns of Western civilization

have affected religious persecution of the Jews, so too

have they altered the Jewish notion of martyrdom. One

of the remarkable features of nineteenth-century racial

anti-Semitism was its elimination of any element of vo-

lition in Jewish identity—choice was no longer a factor

in one's Jewishness. As a result, the victims of the twen-

tieth-century Nazi persecution—whom subsequent Jews

have viewed as martyrs, since they perished essentially

because of their Jewishness—no longer had any alter-

native available to them for leaving the Jewish fold. In

this sense their martyrdom surely differs from that of

former ages. Likewise, the fragmentation of Jewish life,

the diminution of the place of religion within the Jew-

ish community, and the emergence of new Jewish ideol-

ogies have combined to produce new Jewish causes and

new martyr figures. The most significant of these new

heroes are those viewed as martyrs to the Zionist cause.

Just as it has adopted so many evocative symbols from

earlier epochs of the Jewish past, this potent new move-

ment has incorporated much of the symbolism of mar-

tyrdom from prior Jewish experience. Most of the

themes of this new martyrdom parallel those already

noted: deep devotion to a set of sacred ideals, resolute

rejection of external threat, the sense that such willing-

ness to perish strengthens the truth claims of the group,

and the certainty of rich ultimate reward.

[See also Anti-Semitism and, for an account of the

Nazi persecution of Jews, see Holocaust, The. Related en-

tries include Polemics and Suffering.]
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Robert Chazan

Christian Experience

The atoning and vicarious nature of Jesus' sacrifice

provides the main link between Jewish and Christian

outlooks toward persecution and martyrdom. In Mark

10:45, a possible reminiscence from Isaiah 53:10-12, Je-

sus proclaims that he "came not to be served but to

serve and to give his life as a ransom for many." It is,

however, in the Johannine literature that the term mar-

tyr ("witness") moves quickest from its ordinary secular

meaning to the Christian sense of "blood-witness." Nu-

merous passages (e.g.,Jn. 3:1 1, 5:30-33, 18:37, and 1 Jn.

5:10) present Jesus in terms of witness to the truth or to

his Father, while others associate witness to Jesus with

the Paraclete (Jn. 15:26, cf. also 14:26) standing in op-

position to the world, convincing the world of sin and

judgment. Witness to the Crucifixion was revealed in

"blood and water," and had in addition the missionary

purpose "that you also may believe" (Jn. 19:34-35).

The association of the Holy Spirit with suffering and

persecution because of witness to Christ was empha-

sized in the synoptic Gospels (Mk. 13:11 and parallel

Mt. 10:19). By the end of the first century ad, these ideas

had become fused into a single idea of martyrdom. Mar-

tyrs conquered (Satan) "by the blood of the Lamb and

by the word of their testimony [marturias], for they

loved not their lives even unto death" (Rev. 12:11).

Theirs was a personal witness to the truth of Christ's

claim to be Messiah and a token of the closest possible

identification with their Lord. In the early years of the

second century, Ignatius of Antioch in his letter to the

Christians in Rome said that he would be truly a disci-

ple of Christ when he had been found "pure bread of

Christ" (chap. 4). "It is better," he urged, "to die in

Christ Jesus than to be king over the ends of the

earth" (6.1).

The concept of martyrdom formulated in these years

proved to be long lasting. [See Cult of Saints.] In partic-

ular, its association with the spirit of prophecy, opposi-

tion to the world (not only to the Roman empire), and

its connection with the coming of the end of this world

can be seen in the Acta martyrum of the second and

early third centuries. Thus, in 177, the anonymous

writer of the Acta of the martyrs of Lyon understood the

persecution that assailed the congregation there as

"foreshadowing the coming of Antichrist" (that would

precede the end of this age). (See Eusebius's Ecclesias-

tical History, hereafter cited as H.E., 5.1.5 and follow-

ing.) As for the martyrs, one was described in the anon-

ymous letter as the "Paraclete of the Christians" (5.1.9).

Their witness and confession placed them in direct con-

tact with Jesus himself, and while not "perfected" until

dead, they were able to "bind and loose" as partakers in

Christ's sufferings. The martyrs of Lyon were not fol-

lowers of Montanus, whose movement, which began in

Phrygia in 172, illustrated the close connection between

prophecy, eschatology, and martyrdom. Their recorded

outlook, however, indicates the strong undercurrent in

the same direction among orthodox communities dur-

ing this period. At the end of the century, this can be

illustrated from the church in North Africa. Around 197,

Tertullian proclaimed in Apologeticum 50.16 that mar-

tyrdom, as the baptism of blood, wiped away all post-

baptismal sin. A decade later (c. 207), as a Montanist,

he asserted in De fuga in persecutione, chapter 9, that it

was the only form of death worthy of a Christian, for in

that event Christ, who had suffered for the Christians,

might be glorified.

The idea of martyrdom developed against the back-

ground of occasional severe, if local, persecutions. Jesus

had warned his followers to expect persecution (Mt.

10:17). Like that of the prophets of Israel, his blood

would be poured out. Until the Gospels attained their

final form with the Passion narrative, the suffering ser-

vant of Isaiah 53:1-12 was the perfect type of Christ.

The earliest enemies of the Christians were the Jews,

who regarded them as belonging to a dangerous, sub-

versive movement in their midst. The martyrdom of
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Stephen in about 35 was followed by the persecution

under Herod Agrippa around 42. Although Agrippa died

in 44, over the next fifteen years Jews did everything

possible to impede the preaching of Christianity by Paul

and his friends among the synagogues of the Diaspora.

They portrayed Paul as "a mover of sedition among the

Jews throughout the world" (Acts 24:5), and first in Cor-

inth and then in Jerusalem attempted to have him exe-

cuted by the Roman authorities.

Luke and Acts show that the authorities themselves

were by no means hostile to Paul and his preaching but

rather regarded Christianity as an internal Jewish mat-

ter which was not their concern. What then was the

cause of the Neronian persecution in Rome in ad 64?

Persecution and Toleration in the Roman Empire.

Little is known of the Christian community in Rome
during Nero's reign, but three factors seem relevant.

First, Nero was desperate to find a scapegoat for the

conflagration which he was suspected of causing. Sec-

ond, official and popular opinion in Rome reprobated

any threat to the majesty of the Roman gods by foreign

cults, including Judaism. Jews were also suspected of

misanthropy and incendiarism. Finally, by ad 60, Jew-

ish hostility toward Christianity had spread to Rome.

Tacitus s account of the savage repression of Chris-

tianity (Aimales 15.44), written some sixty years later,

may have been influenced by Livy's detailed account of

the suppression of the Bacchanal conspiracy of 186 bc

(Livy, History of Rome 39.8-19). The Christian move-

ment was also regarded as a conspiracy by adherents of

a foreign "false religion" (prava religio), one of whose

aims was to set fire to Rome. In both cases, self-con-

fessed adherents were put to death; in particular, the

Christians were executed in a cruel and theatrical way,

their death designed as a human sacrifice to appease the

wrath of the gods. A generation later, the writer of /

Clement appeared to blame this catastrophe on the

"envy and jealousy" of the internal enemies of the

church, namely, the Jews.

Although the Neronian persecution was not extended

to Italy and the provinces, it put the Christians on the

wrong side of the law. Tacitus believed that Pontius Pi-

late was justified in ordering Jesus' execution, and that

the "deadly superstition" of Christianity deserved pun-

ishment. His contemporary, Suetonius, listed the

repression of the Christians among Nero's police actions

of which he approved (Nero 16.2). For him the Chris-

tians were guilty of practicing black magic as well as of

introducing a "novel and dangerous religion." Sueton-

ius did not, however, connect the persecution with the

fire at Rome.
In the second century, Melito of Sardis and Tertullian

named Domitian (81-96) as the second persecuting em-

peror. Domitian's repressive measures, however, in 95

aimed at discouraging forcibly members of the Roman
nobility from "lapsing into Jewish ways." By this time,

however, the authorities were distinguishing between

Jews and non-Jews "who were living like Jews," a group

which must have included Christians, and Christianity

was illegal. The Book of Revelation indicates savage per-

secutions by Jews, the local populace, and the authori-

ties in the province of Asia (western Asia Minor). In 112,

the correspondence between the emperor Trajan and his

special commissioner (legatus pro praetore) in the Black

Sea province of Bithynia shows that Christians were li-

able to summary execution if denounced to the author-

ities. Pliny reports that their obstinacy in the face of

questioning was an aggravating circumstance. Faced

with apostasies, Pliny asked the emperor what he was

to do, giving his opinion that Christianity was nothing

worse than a perverse superstition and suggesting that

leniency would restore the situation. Trajan replied that

while Christians were not to be sought out like common
criminals they were to be punished if they persisted in

their refusal "to worship our gods." If they recanted,

however, they were to be freed.

Instructions (rescripta) issued in 124/5 by Trajan's

successor, Hadrian (117-138), directed the proconsul of

Asia, C. Minicius Fundanus, to condemn Christians only

if found guilty of criminal offenses in a court of law.

They were not to be subjected to clamorous denuncia-

tions, and they had the right of turning against their

accusers a charge that proved to be false. These two de-

cisions established the policy of the imperial authorities

for the remainder of the century. They had the effect of

discouraging prosecutions, and Christians enjoyed rela-

tive tranquillity until the reign of Marcus Aurelius

(161-180). By then, however, the official reluctance to

pursue Christians had begun to yield to the force of pop-

ular suspicion of them, as reflected in charges of incest,

cannibalism, and atheism. They were also held respon-

sible for natural disasters that demonstrated, it was be-

lieved, the anger of the gods. The result was a series of

severe local persecutions, such as the martyrdom of Poly-

carp of Smyrna in about 166 and the "pogrom" of Lyon

in 177. In about 178 an informed Platonist writer, Cel-

sus, without mentioning specific popular accusations

directed against the Christians, mentions membership

in an illegal organization, lack of civic sense, and sub-

version of traditional social structures through active

proselytism as additional grounds for unpopularity and

justification for oppression.

In the first decade of the third century, the increase

in the number of Christians resulting from a more ag-

gressive missionary policy resulted in persecutions in

Carthage, Alexandria, Rome, Antioch, Corinth, and Cap-
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padocia. In Carthage and Alexandria the rage of the

mob seems to have been directed against converts. Eu-

sebius associated these persecutions with the emperor

Septimius Severus (193-211), and it is possible that

that emperor reacted against the rising tide of mob out-

breaks in some of the main cities of the empire by pro-

hibiting conversion either to Judaism or to Christianity.

Between 212 and 235 Christians enjoyed a further pe-

riod of quasi toleration under the emperors of the Sev-

eran dynasty. The revolution that removed Alexander

Severus on 22 March 235 saw the beginnings of a new

policy. Severus's supplanter, Maximinus Thrax (235-

238), liquidated the Christian servants and officeholders

at his predecessor's court and struck at the Christian

leadership, sending the pope, Pontian (235-236), and

the antipope, Hippolytus, into exile in Sardinia, where

they both died.

In 238 Maximinus fell to a revolution inspired by

landowning interests in North Africa. The next dozen

years saw a period of Christian expansion and prosper-

ity which provoked growing antipathy on the part of

the pagans. In 248 there was a massive popular assault

on the Christians in Alexandria, but the change of em-

peror that took place in the autumn of 249 resulted in

the first empire-wide persecution. C. Quintus Messius

Decius, who took the surname Trajan (249-251), was a

good general and believed firmly in the traditional val-

ues of the Roman state. He was convinced that the

Christians were responsible for the disasters that had

befallen his predecessor. In January 250, he ordered

that the yearly sacrifice made to the Roman gods on the

Capitoline hill should be repeated throughout the em-

pire, and almost simultaneously he had prominent

Christians seized, whether clergy or laity. On 21 Janu-

ary, Pope Fabian was tried before him and executed. A

similar fate befell Bishop Babylas of Antioch; Cyprian

of Carthage and Dionysius of Alexandria escaped only

by going into hiding. This phase was followed by the

establishment of commissions in the towns of each

province to supervise sacrifices to the gods of the em-

pire and the emperor's genius. The process extended

from February and March in Asia Minor and North Af-

rica to June and July in Egypt. Some forty-three libelli

(certificates) given to those who sacrificed have survived

on Egyptian papyri. Few Christians resisted. If Decius

had been able to give his undivided attention to the

repression, the church might have been in serious dan-

ger. The peril, however, was already over when the em-

peror met his death at the hands of the Goths in June

251.

Hostility was continued under the emperors Gallus

and Volusian in 252 and 253, but in 257 their successor

Valerian (253-260) made a massive effort to force Chris-

tians to acknowledge and respect the Roman gods. This

was the object of Valerian's first edict (summer 257),

although the contributory factors may have included a

desire on the part of the authorities to lay hands on the

wealth that the church was believed to have accumu-

lated. The church's leaders were arrested, interrogated,

and deported. The edict also forbade Christians to hold

services and to frequent their cemeteries, but otherwise

left them alone. A year later, however, the emperor de-

cided on severer measures. An imperial order reached

Rome early in August 258, ordering that clergy should

be executed, that Christian senators should forfeit their

status and property, that a similar fate should befall

highborn women, and that civil servants should be re-

duced to slavery. On 14 September 258, Cyprian of Car-

thage was summoned from his relatively comfortable

place of exile to confront the proconsul of Africa. After

a brief trial he was condemned as the ringleader of "an

unlawful association" and as "an open enemy of the

gods and the religion of Rome" (Acta proconsularia)

.

Persecution continued through 259, but ended with

Valerian's capture by the Persians near Edessa in June

260. His son and successor, Gallienus, sent instructions

in 260 and 261 to provincial governors to restore the

property of the church and free its members from fur-

ther molestation. The church, though not technically re-

ligio licita ("lawful religion"), had at last achieved a rec-

ognized status.

For more than forty years this situation continued.

Church and empire moved closer together. In Nicome-

dia, the capital of the emperor Diocletian (284-305), the

cathedral stood in full view of the emperor's palace.

Why Diocletian decided to force the issue with the

Christians nearly twenty years after he had seized

power is not known; but the connection with the anti-

Christian sentiments of his caesar, Galerius, and with

his own policy of bringing uniformity in every aspect of

the life of the peoples of the empire through the estab-

lishment of a common currency, prices, taxation, and

legal framework seems clear. The great nonconformists,

the Christians, could not be allowed to opt out. The

Great Persecution of 303-312 (303-305 in the West) was

preceded by a number of repressive acts (298-302) de-

signed to remove Christians from public positions. On
23 February 303, the emperor posted an edict at Nico-

demia, ordering the surrender of all copies of the Chris-

tian scriptures for burning and the dismantlement of all

churches. No meetings for Christian worship were to be

held. Christians were also disbarred from being plain-

tiffs in lawsuits, and lost all honors and privileges, but

there was no death penalty, for Diocletian wanted no

more Christian martyrs. In the summer of 303 other

edicts followed, first directing that Christian clergy
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should be arrested and imprisoned, and then that they

should be forced to sacrifice and thereafter freed.

So far only the clergy had been seriously affected, but

in the winter of 303-304 Diocletian became incapaci-

tated by illness following a visit to Rome to celebrate

his twenty years' rule. Galerius took over control of the

government and in the spring of 304 issued an edict or-

dering everyone to sacrifice to the immortal gods. This

phase of the persecution saw numerous martyrs in

North Africa, especially in Numidia, and a hardening of

attitudes between Christians and pagans. Diocletian re-

covered from his illness, but was persuaded to retire

from the government, which he did on 1 May 305, to

live another eleven years in a magnificent military pal-

ace at Spalatum (Split) on the Adriatic coast.

The new emperors, Constantius in the West and Ga-

lerius (with Maximinus as his caesar) in the East, pur-

sued contrasting religious policies. Persecution ceased

in the West, but was restarted in the East after Easter

306. Successive edicts were accompanied by efforts by

Maximinus to reorganize the pagan cult on a hierarchi-

cal basis. However, enthusiasm among the pagans was

waning, and Galerius, struck down in the spring of 31

1

by a mysterious, deadly illness, issued an edict of tol-

eration on 30 April, a week before he died. This "Pali-

node of Galerius" accepted the fact that the great ma-

jority of Christians could not be brought back to the

worship of the Roman gods, considered it better for the

empire that they should worship their own god than

that they worship no god at all, and accorded them con-

temptuous toleration. "Christians may exist again, and

may establish their meeting houses, provided they do

nothing contrary to good order." They were also asked

"to pray to their god for our good estate and their own,

so that the commonwealth may endure on every side

unharmed."

Meantime, in the West Constantius had died at York

on 25 July 306, and his son Constantine had been ac-

claimed augustus by the soldiers. Though he had to be

content with lesser honors for the time being, Constan-

tine gradually increased his power, until in the spring

of 312 he was ready to bid for the control of the whole

of the West. He invaded Italy, defeated the usurper

Maxentius at the battle of the Milvian Bridge, just north

of Rome (28 October 312), and was hailed "senior au-

gustus" by the Senate the next day. He was already

strongly influenced by Christianity and, whatever the

vision he saw on the day before the decisive battle, he

was determined to end the era of persecution. In Feb-

ruary 313 he met his fellow augustus at Milan, and to-

gether they published the famous Edict of Milan. [See

Constantine.] Christians received, together with all the

other subjects of the empire, complete freedom of reli-

gion, but they and the Summus Deus were regarded as

the positive force and contrasted with "all others." In-

sensibly the scales had tipped toward Christianity as

the official religion of the empire. By the time Constan-

tine moved east, in 324, to challenge Licinius for control

over the whole Roman world, the "immortal gods" of

the Romans had been displaced as patrons and protec-

tors of the empire. The religious revolution was com-

plete. The church's intensive ramifications through

town and countryside alike, coupled with a firm orga-

nization and a continued underlying enthusiasm for

martyrdom, at least among a minority of the faithful,

had proved too strong for the pagan empire.

Persecution of Heretics and Dissenters. Constantine's

religious policy was founded on unity. The Christian

God could not be served by two or more rival groups of

ministers. Only one such group could be accepted as

representing the true catholic (universal) church. At the

same time, however, the strains and tensions resulting

from the Great Persecution had exacerbated existing di-

visions in the church and caused new ones. In the West,

the North African church had been divided since 311

between factions supporting or opposed to the new
bishop of Carthage, Caecilian. [See Donatism.] In Egypt,

there were divisions between the Melitians and adher-

ents of Alexander, bishop of Alexandria. Persecution di-

rected against opponents of the church supported by

Constantine was not slow in coming. [For further discus-

sion, see Heresy, article on Christian Concepts.]

Constantine and his sons saw themselves as the cus-

todes fidei ("guardians of the faith") of the empire. This

involved the suppression of paganism and dissenting

views such as those of the Donatists in 346-347, and

measures against individuals, like Athanasius of Alex-

andria, who was exiled in 356. A generation later, after

the free-for-all toleration under Julian (361-363), the

emperor Theodosius I in 380 published the general edict

Cunctos Populos, by which the Christian religion as ad-

hered to by Pope Damasus and Peter of Alexandria was

decreed to be the sole legitimate religion of the empire.

Cunctos Populos is one of the turning points in the

grim story of religious persecution. Anyone who did not

accept that law forfeited his civil rights and was liable

to punishment by the state. It was followed by a series

of laws reiterating penalties against heretics, which

reached a climax in June 392, when the emperor or-

dered heretical clergy to be fined ten pounds of gold and

decreed that places where forbidden practices were oc-

curring should be confiscated if the owner had con-

nived. Pagans fared equally badly. In February 391 a

law sent from Milan to Albinus, the praetorian prefect

of the East, took up the legislation against paganism by

the emperors Constantius II and Valens by prohibiting
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all sacrifices and fining people of high rank or official

position who entered temples. This paved the way for a

more comprehensive law late in 392 which banned

every sort of pagan practice under very severe financial

penalties. Informers were to be encouraged.

This framework of imperial legislation provided the

means by which leaders of the catholic church were

able to suppress their opponents. If, in the East, church

and state formed one integrated whole under the em-

peror, in the West the "two swords" theory of the sepa-

rate authority of church and state required the church

to regard the secular power as its protector and sword

against its enemies. [See Constantinianism.] In his long

struggle against the Donatists, which lasted from 393 to

421, Augustine gradually built up a justification for the

repression of religious dissent by the state. In 399 he

identified the Donatists as heretics and urged that if

kings could legislate against pagans and prisoners they

could legislate against heretics. In 405 Augustine had

imperial legislation against heretics applied to the Do-

natists. Denial of testamentary rights and floggings

with lead whips were to be meted out to the obdurate.

In 408, Augustine confessed that he was now convinced

that Donatists should be coerced into the unity of Christ

and quoted the Lucan text "Compel them to come in."

After the proscription of the Donatists by law in 412,

Augustine added to his arguments justifying persecu-

tion the statement that coercion in this world would

save the heretics from eternal punishment in the next.

"No salvation outside the church," a doctrine

preached by Augustine in 418 in his sermon addressed

to the people of the church of Caesarea (chap. 6), im-

plied a right to convert forcibly or otherwise the

church's opponents. The precedents established in the

Donatist controversy by Augustine passed into the ar-

mory of the catholic church through the Middle Ages

and into Reformation times. The Albigensian crusades

of 1212 and 1226-1244 witnessed terrible massacres in

centers such as Beziers and Carcassonne where the her-

esy flourished. In 1244 the defenders of the last Abigen-

sian stronghold, Mont Segur, were burned alive by their

victorious enemies. [See Cathari.] More than a century

and a half later, in 1415, the same punishment was in-

flicted on Jan Hus at Prague.

In the Reformation, persecution of opposing churches

was accepted by all parties. [For further discussion, see

Reformation.] Henry VIII burned the Protestants

Thomas Bilney and Robert Barnes; Mary Tudor sent

some three hundred Protestants to the stake between

1555 and her death in November 1558; Calvin ordered

the burning of Servetus in 1541. Unwillingness in the

Roman Catholic church to concede that "error has any

rights over truth" prolonged the period of persecution

of Protestants into the eighteenth century. The bloody

repression of the Calvinist Camisards in the Cevennes

following the revocation of the Edict of Nantes in 1685

and the repression of Protestants in the Palatinate in

1715 and in the diocese of Salzburg in 1732 are remind-

ers that religious persecution did not end with the for-

mal conclusion of hostilities between Protestants and

Catholics at the Peace of Westphalia in 1648. Even in

World War II, the Ustasi government in Croatia un-

leashed what may be hoped to be the final spasm of re-

ligious persecution against the Orthodox minority in

Bosnia. On the other hand, Christianity itself has been

the object of persecution by the Hitlerite and Commu-
nist regimes. These persecutions have so far failed in

their aims, but among Christians themselves it is to be

hoped that the growth of the ecumenical movement and

the decrees of Vatican II may help banish this blot from

history.
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PERSEPHONE. See Demeter and Persephone.
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PERUN was the thunder god of the heathen Slavs. A
fructifier, a purifier, and an overseer of right and order,

he was the adversary of the Slavic "black god" (Cher-

nobog, Veles). His actions were perceived by the senses:

he was seen in the thunderbolt, he was heard in the

crackling rattle of stones or the thunderous bellow of

the bull or he-goat, and he was felt in the sharp touch

of an ax blade.

The cult of Perun among the Baltic Slavs is attested

by the Byzantine historian Procopius in the sixth cen-

tury ce. In the Russian Primary Chronicle, compiled

circa 1111, Perun is invoked by name in the treaties of

945 and 971, and his name is first in the list of gods

compiled by Vladimir I in 980. As Prone, Perun was

worshiped in oak groves by West Slavs, and he is so

named in Helmold's Chronica Slavorwn of the twelfth

century. Saxo Grammaticus mentions Perun's son,

whom he calls Porenutius, in his Gesta Danorum of the

early thirteenth century.

The root per-lperk-, meaning "to strike, to splinter," is

common to Indo-European languages. Close relatives to

the Slavic name Perun are the Lithuanian Perkunas,

Prussian Perkonis, Latvian Perkons, Old Icelandic Fjor-

gynn, and Greek Zeus keraunos (from a taboo *perau-

nos). Common nouns derived from the same Indo-Eu-

ropean root—Sanskrit parjanyah ("cloud, thunder"),

Hittite peruna ("mountaintop"), Gothic fairguni ("oak

forest"), Celtic hercynia (from silva, "oak forest"), and

Latin quercus (from "perkus, "pine" or, earlier, "oak")

—

suggest prehistoric ties between Indo-European thunder

gods and clouds (i.e., rain), oaks, oak forests, and moun-

taintops. The veneration of the Slavic *pergynja (Rus-

sian peregynia, Polish przeginia), meaning "oak forest,"

is attested by Russian literary sources. West Slavic and

South Slavic personal names and place-names with the

root per- are mostly linked with "oak," "oak forest," and

"hill": Perun gora (Serbian), Perunowa gora (Polish), and

Porun, the name of a hill in Istria. The word for "Thurs-

day" (Thor's day) in the Polabian dialect is perundan,

which literally means "lightning."

In the Christian period, worship of Perun was gradu-

ally transferred to the old, white-bearded Saint Elijah

(Russian, Il'ia), who traveled across the sky in a fiery

chariot (as the Lithuanian thunder god, copper-bearded

Perkunas, is still believed to do). In folk beliefs, Perun's

fructifying, life-stimulating, and purifying functions

are still performed by his traditional instruments: ax,

bull, he-goat, dove, and cuckoo. Sacrifice of a bull and

a communal feast on Saint Il'ia's Day, 20 July, in honor

of Perun or Il'ia were last recorded in northern Russia

in 1907, when they were combined with Christian

hymns and blessings. The meat was prepared entirely

by men and then taken into the church and divided

among the villagers (see Otto Schrader, Die Indoger-

manen, 1907).
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PETER DAMIAN. See Damian, Peter.

PETER LOMBARD (c. 1100-1160), also known as

Peter the Lombard; Christian theologian and teacher.

There is little precise knowledge of Peter Lombard's or-

igin except that he was born in northern Italy at Lu-

mellogno in Novarre before 1100. Peter was a student

at Bologna (or perhaps Vercelli) before he went to

France to study, first in Reims and then in Paris and its

environs (c. 1134). While it is believed that he returned

to Italy, visiting Rome in 1154, all of Peter Lombard's

professional life and work is associated with a career in

northern France, especially Paris, where he taught at

the Cathedral School of Notre Dame. By 1143 his repu-

tation was widespread. Sometime in 1144 or 1145 he

became a canon at Notre Dame, and his teaching con-

tinued to influence students, among whom were Her-

bert of Bosham and Peter Comestor.

Peter Lombard participated in two significant eccle-

siastical investigations concerning the orthodoxy of the

teachings of Gilbert of Poitiers; the first was held in

Paris on 21 April 1147, the second at the Council of

Reims on 21 March 1 148. By 1 156 Peter was archdeacon

of Paris, and on 29 June 1159 he was consecrated its

bishop. He died the following year.

Today only four works attributed to Peter are consid-

ered authentic: a collection of sermons, two biblical

commentaries, and the Book of Sentences. The thirty-

three sermons were composed by Peter during the

twenty years that he exercised leadership in Paris (c.

1140-1160). Until recently, many of these were attrib-

uted to Hildebert of Lavardin. Peter begins each sermon

with a scriptural citation, and his homilies, although

clear and precise, give little evidence of the academic

interest in exegesis as a science that was developing at

the time. Instead, Peter's instructions emphasize a

moral and spiritual exposition.

The same approach to exegesis appears to character-

ize the Lombard's first biblical commentary, on Psalms

(Commentarius in psalmos Davidicos) , completed by

1138. Peter follows the method of the teachers at Laon

(northern France), glossing the biblical word with a se-

ries of patristic teachings. The prologue to the commen-

tary, however, does include the accessus ad auctores for-

mula (author, text, subject matter, intention, and modus

tractandi) that had only recently been appropriated to

scriptural exposition in some of the school works. But

because this work shows no influence of the anonymous

Summa sententiarum, which dates from circa 1137-

1 138, it is usually seen as an early writing of the Lom-

bard.

Peter Lombard's Commentary on the Pauline Epistles

(1 139-1141) brings a new dynamic to his teachings. Al-

though composed shortly after his work on the psalter

these glosses reflect the doctrine and exegetical meth-

ods from the schools. For example, he includes a wider

variety of patristic sources; and the contemporary

teachings of both the Summa sententiarum and of Gil-

bert of Poitiers appear as well. In addition, the Com-

mentary shows some influence of the discursive inquiry

associated with the new theological method, which

brought questions to the text in an effort to discern

meaning. However, Peter Lombard remained a cautious

theologian, and although this work is more didactic

than its predecessor he continued to stress spiritual ex-

egesis.

It is the Lombard's last major work, the Book of Sen-

tences, that sets his teachings apart in the twelfth cen-

tury. The text provided his students with a systematic

and comprehensive presentation of Christian doctrine

in an orderly and accessible format: book 1 examines

the Trinity; book 2 discusses creation, grace, and sin;

book 3 presents the doctrines of incarnation and re-

demption; and book 4 considers the sacraments and es-

chatology. Although the work is a concise synthesis, Pe-

ter's citations of authorities provided a vast range of

critically selected resources on distinctions and ques-

tions that were pertinent and timely. Understandably,

Augustine was favored; but accepted contemporary

works were also included, such as the Glossa ordinaria,

the Decretum of Gratian, and the Lombard's own scrip-

tural commentaries. Peter also confronted the vigorous

inquiry of the school theologians, such as Hugh of

Saint-Victor, Peter Abelard, and Gilbert of Poitiers. Pe-

ter's responses to the issues offered a moderate, ortho-

dox position and met the needs of the times more ade-

quately than the numerous other collections available.

The final form of the Sentences was completed by 1 157

or 1158.

The significance of Peter Lombard for the develop-

ment of theology is due to the place of the Sentences in

the medieval curriculum. What the Glossa ordinaria did

for scripture, and what Gratian's Decretum did for law,

the Sentences did for Christian doctrine. Peter would, in

fact, be remembered as the "Master of the Sentences."

His student Peter of Poitiers continued to use the Sen-

tences for teaching his own classes in theology, and in

about 1222 Alexander of Hales officially incorporated

the text into the course of studies at the University of

Paris. Thenceforth all students were required to com-

ment on the Sentences for a degree in theology- In this

way, all medieval theologians became disciples of the

Lombard, and the format, method, and distinctions of
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the Sentences continued to shape theology for more than

four hundred years.
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Eileen F. Kearney

PETER THE APOSTLE (d. ad 64?), one of the

twelve apostles of Jesus and, according to Roman Cath-

olic tradition, the first pope. The earliest sources of in-

formation about Peter are such that it is not possible to

draw an altogether clear distinction between those ele-

ments in our image of Peter that are derived from his

role in the church prior to his death and those that de-

rive from the Peter of later Christian remembrance and

tradition. None of our sources is primarily interested in

Peter. Only a few, Galatians and 1 Corinthians, were

written while Peter was still alive and by someone who
certainly knew him. Those sources that give a more cir-

cumstantial account of Peter were written some years,

often some decades, after his death. They incorporate

the story of Peter into the story of Jesus and of the early

church in such a way as to raise questions about the

historicity of some of the details. Are accounts of Peter's

prominent role among the apostles an accurate recollec-

tion of the way things actually happened, or are they a

retrojection into the time of Jesus' ministry of the role

that Peter would later.play in the early church? No one

denies that there is a substratum of fact or event behind

the New Testament descriptions of Peter, but there is

considerable disagreement about what that substratum

is. These problems are neither so complex nor so heavy

with consequences as the problems connected with "the

historical Jesus," but they are similar in type.

The Apostle. Symeon or Simon (Hebrew and Greek

names, respectively) was, with his brother Andrew, a

fisherman at the Sea of Galilee when they were both

called to follow Jesus of Nazareth. They may have been

the first called, and were to be among the closest of Je-

sus' followers. Simon was also called Kepha (or Ke-

phas), which is Aramaic for "rock," the Greek form of

which is Petra or Petros, whence the name Peter. Ac-

cording to both Mark 3:16 and John 4:42, it was Jesus

who gave Simon this additional name, but the fact that

the two accounts are quite different has led some to

suggest that the name may have been given only sub-

sequently, in view of his work in the early church, and

then retrojected into the time of Jesus' ministry.

Various New Testament sources present Peter as

playing a special role among the disciples during Jesus'

lifetime. He is named first among the disciples (Mk. 3:16

and parallels. Acts 1:13). He is often presented as speak-

ing on their behalf (Mk. 8:29, 10:28, 11:21, 16:7, and

their parallels). Along with James and John, he is one

of an inner circle among the disciples (Mk. 5:37, 9:2ff.,

14:33, and their parallels).

In different ways Matthew, Luke, and John all tell us

that Jesus entrusted to Peter some special role in the

community that Jesus was to leave behind. He is the

rock on which the church is to be built (Mt. 16:18). Je-

sus prays for him that, after having been tested himself,

he may strengthen his brethren (Lk. 22:31). Jesus takes

him aside and specially commissions him to feed his

lambs and his sheep (Jn. 21:15-17). Here again there is

disagreement as to whether these narratives report

events that actually took place or are efforts to legiti-

mate Peter's later role in the early church by anchoring

it in the actions of Jesus. A middle position is, of course,

possible: that Jesus did entrust some special responsi-

bility to Peter, and that this was later elaborated on by

the evangelists.

Peter is also the disciple whose failures are most fully

described in the New Testament. When he objects to Je-

sus' prediction of his own suffering and death, Jesus

calls him Satan (Mt. 16:23, Mk. 8:33). When Jesus' final

sufferings have already begun, Peter publicly denies any
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association with him (Mk. 14:66-72 and parallels). In

addition, he is described, not unsympathetically, as

being impetuous (Jn. 21:7).

Several different strands of New Testament tradition

testify that Peter was the first of the apostles to see Je-

sus after he was raised from the dead. Many judge

1 Corinthians 15:5 to be part of a traditional confes-

sional formula. If this is correct, then well before the

mid-fifties of the first century it was part of Christian

tradition that Jesus appeared first to Kephas. In the Lu-

can account it is the women who first see the risen Je-

sus, but then Peter is the first of the apostles to see him

after the women, and his seeing is clearly more impor-

tant than theirs (Lk. 24:1-34). In John, Peter is the first

to enter the empty tomb. Mary Magdalene is the first to

see Jesus, and only subsequently a group of the apostles

(all but Thomas) are together when they first see Jesus

(Jn. 20:1-25).

Throughout the early chapters of Acts (chaps. 1-12),

Peter plays the leading role in the formation and expan-

sion of the church. He is the leading preacher and won-

der-worker (2:14-36; 3:1-10, 11-26; 9:32-43). He is the

first to extend the Christian mission to the gentiles

(10:1-11, 18).

To judge from Paul's letter to the Galatians, Peter was

the most important figure in the church at Jerusalem in

the late thirties (Gal. 1:18). According to the same

source he was still one of the pillars of that church in

the late forties but now is mentioned between James

and John (2:9). It is in this same letter that Paul speaks

of Peter as being raised up to preach to the Jews as he,

Paul, had been sent to the gentiles (2:7-8). Paul gives us

no detailed information about Peter's work as apostle

to the Jews, but the fact that he speaks of him in this

way suggests that it must have been fairly extensive,

and not confined merely to his work in the church at

Jerusalem. We know that Peter was in Antioch (Gal.

2:11-14), and it seems likely that he was in Corinth as

well (1 Cor. 1:12). The fact that somewhat later in the

first century the pseudonymous 1 Peter is addressed to

Christians in Pontus, Galatia, Asia, and Bithynia (/ Pt.

1:1) suggests that these regions were associated with Pe-

ter's ministry. Also, the fact that the letter is ostensibly

sent from Rome (referred to in / Peter 5:13 as "Baby-

lon") suggests that a Roman activity of Peter was also

a tradition at this time.

In the disputes over the obligation of gentile Chris-

tians to conform to Jewish law, Peter probably adopted

a position somewhere between that of Paul and Paul's

opponents. In theory he seems to have sided with Paul,

but his practice apparently was not always consistent

with his ideas (Gal. 2:11-14).

Peter's activity at Rome would later be of great im-

portance in Christian tradition, and so has attracted

considerable attention. There is no evidence linking him

with Rome in the documents written during his life-

time, but the tradition that he preached at Rome is

widely attested in the late first and second centuries.

Because at this time the matter had not yet become im-

portant in church politics, there seems to be no good

reason to question this early tradition. Equally early is

the tradition of Peter's martyrdom (Jn. 21:18-19) and of

his martyrdom in Rome (/ Clement 5). Archaeological

investigation has not settled the question of Peter's buri-

al place, but it has shown that by the middle of the sec-

ond century Roman Christians honored a particular

place as the location of Peter's burial.

Peter in Christian Tradition. Peter remained promi-

nent in a variety of Christian traditions in the second

and third centuries. Several writings were ascribed to

him, either directly or indirectly, and in several others

he played a leading role. Early in the second century it

was asserted that the gospel according to Mark was a

compendium of Peter's teaching, a view that would be

generally accepted in later orthodoxy. A Gospel of Peter,

of heretical cast according to the bishop of Antioch, was

in use in Syria in the second half of the century. The

Kerygma of Peter, a work with some similarities to the

writing of the second-century Christian apologists, may
have been written before midcentury. An Apocalypse of

Peter dates from about the same time, and The Acts of

Peter from not much later. The gnostic library from Nag

Hammadi likewise contains several works in which Pe-

ter is featured: another Apocalypse of Peter, an Acts of

Peter and the Twelve Apostles, and a Letter of Peter to

Philip. These works probably date from the third cen-

tury. None of these writings tells us much that is likely

to be historically reliable about Peter, but taken to-

gether they indicate the importance accorded to Peter

in the polymorphous Christianity of this period.

Another work, the Kerugmata Petrou, has been recon-

structed by some scholars as among the earliest sources

of the later pseudo-Clementine literature. (Some schol-

ars deny that such a document ever existed.) This recon-

structed document, of a strikingly Jewish-Christian

character, describes a Peter who, along with James,

takes the lead in defending Christianity against such

perverters of the truth as Simon Magus and Paul of

Tarsus.

It was within what would subsequently be identified

as orthodox Christianity that the figure of Peter has ex-

ercised its most widespread and long-lasting influence.

Within this orthodox tradition his influence has been es-

pecially important in the West. Peter has been seen as

the archetypal Christian, as the prototype of episcopal

church order, and as the first pope. The last has been
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the most influential—but also the most controverted

—

part of the Petrine tradition.

As early as the late first century the tradition arose

that Peter (along with Paul) had made special provision

for the leadership in the Roman church after their de-

parture or death (see the authentic first letter of Clem-

ent of Rome to the Corinthians, chaps. 42 and 44). In

the course of the subsequent controversy over gnosti-

cism, the issue of the apostolic foundations of the

church became very important. The same writers who
stressed the apostolic authorship of the books of the

New Testament also laid great stress on the apostolic

foundations of particular churches. The church at

Rome, because of the role allegedly played there by Pe-

ter and Paul, was singled out and came to see itself as

the apostolic church par excellence (see Irenaeus, Against

Heresies 3.3.1-3). Gradually this tradition of the Petrine

origin of the Roman church (Paul gradually fades

fromthe picture) is combined with the New Tes-

tament image of Peter as the first and even the leader

of the apostles. On this basis, the Roman church is seen

as the first and even the leader among the churches. At

first, original succession ideas (in Irenaeus, for example)

emphasized that the bishop was successor to the apos-

tle-founder of the particular church as preacher of the

apostolic gospel. By the late fourth century (some

would say earlier), the claim is made that the bishop of

Rome succeeds as well to Peter's apostolic primacy. It

is on this basis that Rome claims authority over the en-

tire church.

These views seem to have developed first within the

Roman church itself and to have spread from there only

slowly throughout the West. The Christian East had a

different tradition and never fully accepted the Roman
interpretation of Petrine authority. Traditionally the

East too recognized a Petrine primacy within the New
Testament and a kind of Roman primacy within the

church universal. The nature of this latter primacy has

been the subject of much dispute, and the East has

fairly consistently refused to see it as involving a Ro-

man authority over other churches, or at least over the

churches of the East.

Other images of Peter have also flourished over the

centuries. Peter as the keeper of the keys to the kingdom

of heaven has played an important role in Christian art

and folklore, taking its point of departure from the

same New Testament text, Matthew 16:18, that has been

so important in sustaining the image of Peter as

the first pope. Similarly, the many images of Peter to be

found in the New Testament—Peter as shepherd, as

fisher of men, as confessor of true faith against false

teaching, as weak and impetuous—have all been re-

flected at various times and places within the Christian

tradition.

[See also Discipleship.]
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James F. McCue

PETR MOGHILA (1596-1646), also known as Petr

Mohyla, or Movila; Orthodox metropolitan of Kiev. As

head of the Orthodox church in the Ukraine, at that

time under Polish rule, Petr Moghila was chiefly respon-

sible for the revival of Orthodoxy in southwestern Rus-

sia following the Union of Brest-Litovsk (1596), at

which a large part of the Orthodox population submit-

ted to Rome. Although willing to consider possible

schemes for union with Rome, Moghila devoted his

energies to strengthening the position of the Orthodox

who chose to remain independent of the papacy.

Of Romanian princely descent, Moghila was born in

Moldavia and educated at the Orthodox school in

Lwow. He may have continued his studies in the West,

possibly at the University of Paris. Widely read in clas-

sical Latin literature and scholastic theology, dynamic

and authoritarian by nature, Moghila became abbot of

the important Monastery of the Caves at Kiev in 1627

and was made metropolitan of Kiev in 1633, a position

he held until his death.

The thirteen years of Moghila's episcopate constitute

a decisive cultural turning point for Orthodoxy in
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southwestern Russia. In the schools that he opened for

Orthodox clergy and laity, the teaching was based on

Western models and was given predominantly in Latin,

not in Greek or Slavonic. Western secular and religious

writings were studied together with modern science.

The college that Moghila established at Kiev reached a

standard of excellence unequaled elsewhere in the Or-

thodox world of the time and continued to play a for-

mative role throughout the seventeenth century; many
of the Russians who collaborated closely with Peter the

Great had been educated there. Seeking to create an

"Occidental Orthodoxy," Moghila opened Little Russia

to Western influences half a century before this hap-

pened in Great Russia.

Moghila's latinizing approach is evident in the wide-

ranging liturgical reforms that he imposed, for example

in the Sacrament of Confession, where he replaced the

deprecative formula used at absolution in the Greek

manuals ("May God forgive you . . .") with an indicative

formula taken directly from the Roman Catholic ritual

("I absolve you . . ."). The Orthodox Confession of Faith

that he composed in 1639-1640 was based on Latin cat-

echisms by Peter Canisius and others. Here Moghila not

only employed the term transubstantiation but taught

explicitly that the moment of consecration in the Eu-

charist occurs at the Words of Institution, not at the Ep-

iclesis of the Holy Spirit; and when discussing the state

of the departed he virtually adopted the Latin doctrine

of purgatory. After extensive alterations had been made
in the Orthodox Confession by the Greek theologian Me-

letios Syrigos, it was approved by the Council of Jassy

(1642) and by the four Eastern patriarchs (1643). Moghi-

la himself was displeased by these changes. In his Little

Catechism (1645) he continued to affirm consecration by

Words of Institution, although he was more guarded on

the question of purgatory.

The Orthodox Confession represents the high-water

mark of Roman Catholic theological influence upon the

Christian East. But the extent of Moghila's Latinisms

should not be exaggerated, for on questions such as the

fdioque and the papal claims, he adheres to the tradi-

tional Orthodox viewpoint, although he expresses this

viewpoint in a moderate form.
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Kallistos Ware

PETTAZZONI, RAFFAELE (1883-1959), Italian

historian of religions. Pettazzoni was the principal found-

er (with Uberto Pestalozza) of the history of religions

discipline in Italy, a discipline in which he himself en-

joyed an international reputation. He participated in

the foundation of the International Association for the

History of Religions in 1950 and served as its second

president (following Gerardus van der Leeuw) and as

editor of its journal, Nwnen. Pettazzoni was professor of

the history of religions at the University of Bologna

from 1914 until his acceptance in 1924 of the newly cre-

ated chair in the history of religions at the University of

Rome, where he stayed until his retirement in 1958.

In 1925, he founded the periodical Studi e mate-

riali di storia delle religioni. He was a member of the Ac-

cademia Nazionale dei Lincei.

Pettazzoni 's first works, Le origini dei Kabiri nelle isole

del Mar Tracio (The Origins of the Kabiri in the Islands

of the Thracian Sea; 1909) and La religione primitiva in

Sardegna (1912), illustrate the shift of his interests from

classical archaeology to the history of religions. His

participation in the Fourth International Congress of

the History of Religions (Leiden, 1912) was decisive in

this regard. Pettazzoni's first major work, a vast mono-
graph entitled L'essere celeste nelle credenze dei popoli

primitivi (The Heavenly Being in the Beliefs of Primitive

Peoples), was unfortunately not published until 1922,
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since the series that it was to inaugurate failed to ap-

pear. This initial mishap did not discourage Pettaz-

zoni's interest in that work's subject, however. He re-

turned to the subject of heavenly beings toward the end

of his life, by which time he had overcome his earlier

rather positivistic "ouranian" interpretation of these

beings as "mythical apperceptions" of the sky.

There followed in 1920 La religione di Zarathustra

nella storia religiosa dell'Iran, in which Pettazzoni inter-

preted the religious reform of Zarathushtra (Zoroaster)

as a monotheistic reaction to a more ancient Iranian

polytheism represented by the demonic daevas of the

Avesta. This interpretation allowed Pettazzoni to pro-

pose a rather strict definition of monotheism, which he

believed to be characterized historically as a revolution

against polytheism, and thus to be sharply distinct from

the primitive cult of a supreme being. This distinction

lay behind Pettazzoni's repeated polemic against Wil-

helm Schmidt's theory of Urmonotheismus ("primitive

monotheism").

Other works of this period include La religione nella

Grecia antica fino ad Alessandro (Religion in Ancient

Greece until Alexander's Times; 1921, reedited in 1953

with a remarkable introduction reviewing the historical

formation of the religion of the Greeks), / misteri (Mys-

tery Religions; 1924), and the multivolume La confes-

sione dei peccati (Confession of Sins; 1929-1936), a vast

inquiry that combines a systematic exploration of the

subject matter with a rather positivistic hermeneutics.

Confession is represented as having originated in magi-

cal attempts to expel quasi-material sins through their

ritualized expression.

The production of these years was accompanied by a

deeper reflection on method, which led Pettazzoni to in-

sist on the comparative-historical method for the study

of religion that he had already defended in his inaugu-

ral lecture of 1924. In the newly established journal

Studi e materiali di storia delle religioni, he responded to

the objections made to the new discipline by the Italian

historicists (storicisti) Benedetto Croce and Adolfo Omo-
deo. Croce and Omodeo viewed the new discipline's

comparative aims as having merely descriptive and

classificatory utility, and as thus being far removed

from the genuine problem of history. Pettazzoni coun-

tered by insisting that the comparative questions of or-

igin and development were legitimate and that they

were important for the study of religious and cultural

identity.

In the meantime, Pettazzoni had begun to edit the se-

ries "Testi e documenti per la storia delle religioni,"

where he published La mitologia giapponese secondo il

primo libro del Kojiki (Japanese Mythology according to

the First Book of the Kojiki; 1929). Gradually, his atten-

tion was drawn to the phenomenology and psychology

of religion. Pettazzoni resisted both psychologism

and an ahistorical phenomenology, but he eventual-

ly acknowledged the essential contribution that the

phenomenologist's religious sensitivity could make

to the foundation of a "science of religions" (Religions-

wissenschaft) . According to his mature view, Religions-

wissenschaft should include both history of religions, fo-

cused on the processes of historical formation, and

phenomenology of religion, which focuses on the essen-

tial nature and meaning of the religious facts of differ-

ent cultures. Pettazzoni maintained that cultures could

be properly understood only if their respective religions

were taken into consideration. The Italian storicisti and

the culture inspired by them—the laicism that had been

a formative influence on Pettazzoni himself—had failed

to recognize this.

Pettazzoni maintained a lasting interest in the reli-

gions of preliterate cultures. Beginning in 1948 there

appeared the four volumes of Miti e leggende. These vol-

umes testify to Pettazzoni's interest in the study and

vulgarization of myth and mythologies stimulated by

the experience of the war. In the introduction to the first

volume, he speaks of a "truth of the myth" (veritd del

rnito). Myth is seen as a narrative founding of the world-

view and way of life of a human group, a position that

rejoins, while transcending, the functionalist intuitions

of Bronislaw Malinowski.

In these same years Pettazzoni returned to his earlier

interest in questions connected with the supreme beings

of preliterate cultures, and more particularly with the

attribute of omniscience among different kinds of dei-

ties belonging to different religious milieus, published

as L'onniscienza di Dio (1955), aimed to contribute to a

historical understanding and typology of this phenom-

enon. In L'essere supremo nelle religioni primitive (The

Supreme Being in Primitive Religions; 1957), Pettaz-

zoni entered into questions of religious stratification,

probing down to the level of the archaic cultures of

hunting and gathering societies. [See Supreme Beings.]

His interest in questions concerning religion and soci-

ety, the civil aspects of religion, and the religious as-

pects of society is documented in his Italia religiosa (Re-

ligious Italy; 1952) and Letture religiose (Lectures on

Religion; 1959).
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PHALLUS. The phallus, like all great religious sym-

bols, points to a mysterious divine reality that cannot

otherwise be apprehended. In this case, however, mys-

tery seems also to surround the symbol itself. We know,

for example, that the phallus is important to many
Greek mysteries; but the ancients—keeping cultic se-

crecy—did not talk about it. Even modern Saiva Hin-

dus, who worship openly an upright cylinder rounded

at the top and called a lingam (from the Sanskrit lihga,

"phallus"), are not always sure they are faced with an

image of a sexual organ. The traditional reticence does

serve a purpose: it suggests that in the case of the phal-

lus there is a tendency on the part of the human mind

to confuse the symbolic phallus—whether human or an-

imal, attached to the body or isolated, realistically

modeled or otherwise—with the ordinary phallus that

everybody knows. It is not as a flaccid member that this

symbol is most important to religion but as an erect

organ. This fact serves the basic meaning of phallic im-

agery: that the godhead, whatever it is in itself, is a

great giver of life of one kind or another. This essay will

not explore the more general topic of the erotic in reli-

gion, in cases where the phallus may be merely implied

(as in the biblical Song of Songs), nor can it take up

directly the association of the phallus with feminine im-

ages of generation (e.g., the complex relationship be-

tween lingam and yoni in Indian Tantrism).

The earliest appearance of the phallus as an image,

probably religious, is in the arts of Paleolithic hunters.

Dependent as they were upon the abundance of ani-

mals, they made images of fertility—mostly of the fe-

male breasts and vulva but also of the penis—engraved

in human form on bones and antlers. The hunters seem

to have been aware of a supernatural reality beyond the

physical and apparent (they buried their dead with

utensils, perhaps to be used after death), and it is quite

possible that the phallic images were intended to evoke

a divine power that lay behind the abundance of animal

life. At the French cave of Les Trois Freres, a remark-

able figure comes to view. Dubbed "the Sorcerer," he is

a theriomorphic hybrid, with antlers on his head, the

ears of a wolf, and the tail of a horse; yet he stands erect

with human legs and a human phallus that is not erect

but is pulled back between the thighs as if to make sure

it is exposed to view. Less famous are his fellow "bison-

men," or "masked dancers," depicted nearby, similarly

hybrid but with human penises that are erect. One of

them drives or pursues—or is merely dancing before—

a

strange herd of composite animals that are noticeably

female. These phallic figures may be Stone Age priests

in the guise of the fertile power that brings abundance,

or they may be images of the supernatural power itself.

[See Paleolithic Religion.]

With the artifacts of later agricultural societies, mat-

ters are more certain. Min, the ancient Egyptian god

seen in reliefs at the chapel of Sesostris I, stands, fully

anthropomorphic, with arm upraised toward a "flail,"

as the god behind the harvest. He is strikingly ithyphal-

lic, with an erect penis of exaggerated length and stiff-

ness that he is probably holding in his other hand. The

unnatural character of this phallus is a sign of divine

fecundity exceeding merely human powers. Preserving

the early concern for animal fertility, and extending it

to domestic animals, Min is called a "bull" who "re-

joices in the cow, the husband impregnating with his

phallus." At his rites, a bull leads a procession in which

a statue of the phallic god is carried—to celebrate the

current harvest and to ensure future ones by proper at-

tention to the power responsible; to spread Min's fecun-

dity among human households, which also require

abundance; and to make it very clear to all from whom
this life really comes. But Min with his long penis is

also a god of roads, capable of protecting travelers, es-

pecially in the desert, and here we begin to see the com-

plexity of phallic symbolism. [See Crossroads.]

Dosojin, a deity of Japanese folk religion, can be seen

today in thousands of images, typically at the edge of a

rice field. There he assumes his chief role as god of har-

vests; but, according to inscriptions on these images, he

is also the "pass-not place deity," the power who pro-

tects the field from trespassers and from other evils

such as drought. Fertility, we are being told, involves

the accompanying capacity to set boundaries and to de-

fend one's territory. The erect phallus is symbolically

capable of doing both—much as the obscene gesture

(say, a raised middle finger) is both a sexual sign and a

threat. Thus, Dosojin may be seen as a realistically ren-

dered, upright stone phallus, a few feet in height, or,

just as likely, as a pair of phalli characterizing, presum-

ably, his double nature. Indeed, his most frequent im-

age is that of a "loving couple," usually holding hands

but sometimes enjoying coitus in relief on a stone that

may itself be phallic. Signifying the complexity of the

god, this "husband and wife" point also to Dosojin's
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role as a god of human fertility and of the institution of

marriage, which is, of course, a kind of boundary. The

god's rites, at New Year, are lively to the point of li-

cense: bands of mischievous youth are allowed to roam,

good-natured insults are exchanged, and Dosojin's own
image may be beaten or urinated upon. The penis of the

god is described in a bawdy song: "Too long for any fe-

male organ to receive it, he had to lay it in the fork of

a tree." Trees—often a pine tree or a pair of pines—fig-

ure in the rites as symbols for the divine phallus, for

what he fecundates, and for the "evergreen" harvest he

makes possible.

It does seem strange that a god of boundaries should

have such boundless rites; but there is in the indecency

of Dosojin's public phallus a clue to the infinite nature

of the divine energy—which, nevertheless, permits itself

to be contained within a field. Further, a phallus that is

truly capable of defending the land may have to go "be-

yond the bounds of decency" to do so. Perhaps this is

part of the reason—in addition to the obvious fact that

fields and roads often meet—why Dosojin, like Min, is a

god of roads. Roads cross boundaries, and this Japanese

god protects the traveler who has not settled down. The

boundlessness of Dosojin may even explain why ascetic

Buddhism was never completely successful at suppress-

ing his cult in favor of the bodhisattva Ksitigarbha

—

who, like all great beings, has his "private parts with-

drawn into a sheath" (kosopagatavastiguhya, in Sak-

yamitra's Kosalalamkara) . In a Buddhist temple at Na-

goya, the image of Ksitigarbha sits in contemplation;

behind him is a curtain hiding a pair of phalli that are

inscribed with the name Dosojin (see Czaja, 1974, figs.

91,92).

The phallic symbolism of ancient Greek religion is

most extensive; the representation of Hermes offers a

prime example. While late sculpture shows him fully

anthropomorphic, naked and with an exposed, rather

small, flaccid penis like that of other gods, his earlier

images are quite otherwise. At Cyllene, Hermes was

worshiped by the name of Phales—derived from phal-

los—and in the image of a phallic stone. More usually,

however, his phallic image was a herm. Originally a

stone heap—perhaps topped by a large upright stone

—

serving as a landmark in a countryside without roads,

the herm developed into a quadrangular stone pillar

topped by the head of Hermes and featuring at its front

an erect phallus with testicles of normal human size

and shape. Contrasting dramatically with the austere

flat surface to which it is attached, Hermes' sexual or-

gan is a sign, displayed originally in a pastoral setting,

of the god's fertility. He is sometimes depicted as a good

shepherd responsible for the abundance—and safety—of

flocks; and in the Homeric Hymns, he is given care over

"all the animals," domestic and wild.

This pastoral aspect of the god, however, is deem-

phasized in favor of Hermes' other great role as a god

of boundaries—and also of roads. We find herms at the

doorways and in the courtyards of houses: the divine

phallus protects the property and the inhabitants. We
find herms in the bedroom, at the foot of the bed: to

bless a marriage, perhaps, but more usually to send the

subtle blessing of a dream (the last libation of the day

was poured to Hermes). These phallic pillars appear as

well in gymnasiums and libraries. Beyond the apotro-

paic function here, we are reminded that the phallus is

"physical," and that Hermes provides for the bodily

well-being of athletes. The mental well-being of schol-

ars is something else; yet Hermes is also a scholar, a

hermeneus, or "interpreter," more generally a god of

speech (see Plato, Cratylus 408). It is well to keep in

mind that Hermes stole Apollo's cattle, much to the dis-

tress of the great god of clarity. And so it is safe to say

that Hermes does not so much inspire the side of schol-

arship that insists upon unassailable clarity—usually

assumed to be found in a mere collection of facts—but

inspires instead those phallic works of "interpretation"

of the facts that are rarely embraced with open arms,

as if they were somehow indecent. In this connection we
are reminded, too, that Stoic philosophers identified

their creative logos ("word") with Hermes, so that the

special doctrine of the logos sperrnatikos appears to take

on a phallic connotation. This nuance would not have

been intended, however, by the second-century Chris-

tian apologist Justin Martyr, who adopted the Stoic

doctrine as the "seed of God, the Word" that impreg-

nated the Virgin in order to become something physical

or "flesh" (First Apology 32).

Finally, as a development of Hermes' early status as

a god of landmarks, herms are placed along roads to

protect and also to "guide" the traveler. But the traveler

who crosses boundaries will eventually have to pass be-

yond the boundary of life, down into the realm of

Hades. Hermes is the "guide of the soul" (psuchopom-

pos) after death of the body: his phallus on the herms

at graves leads the psuche into the underworld, protects

it from the perils of that journey, and perhaps promises

some new kind of life.

The fertility of nature was left more to Hermes' son,

Pan, and to Priapus, who as a minor deity is sometimes

called a son of Hermes. It is Priapus who became so

popular among the Romans as a god of gardens. His

image can be seen within the urban garden's precinct:

fully anthropomorphic, he is often depicted as an old

man, holding up his robe to carry the fruits and vege-
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tables for which he is responsible and thereby exposing

to view the source of all this fruitfulness—itself almost

a fruit—an unnaturally large, erect phallus. The myths

consider the penis of Priapus ugly, punishment dealt

out to his mother Aphrodite for her promiscuous ways.

Ugly though it is, the phallus is fecund; and its ugliness

is apotropaic. Horace tells us that Priapus frightens

away thieves "with the crimson stick stretching from

his obscene groin" (Satires 1.1.3—5). Against trespassers,

this god threatens sexual violence, rape.

Pan remains in the countryside, where he takes on his

father's role as god of shepherds watching over their

flocks, and functions also as a god of hunters with the

aid of his "sharp eye." He is a hybrid like the Paleolithic

"Sorcerer," half animal and half human, standing up-

right. His lower limbs are those of a goat, as is his phal-

lus, often shown in art as erect. In this condition, Pan

chases nymphs through woods and meadow; he is a

lustful god, once bragging of having had sex with all of

Dionysos's Bacchantes. With his erect phallus pointing

to an erotic and even lustful side of the divine life, Pan

was particularly unacceptable to the ascetic Christian

mind. Yet he survives in the new religion, somewhat as

Dosojin survives in Buddhism, in the iconography of the

Devil—who is, however, rarely shown as ithyphallic (for

an exception, see Vanggaard, 1972, fig. 22).

Pan, the Homeric Hymns say, was also unacceptable

to his own mortal mother, who found the child simply

ugly. Hermes loved him, however, and took him to visit

the gods on Olympus, where no deity was more de-

lighted than Dionysos. This is as it should be, for Dio-

nysos—of whom we shall hear more below—is a god of

fertility in vegetation, especially of the grapevine, and

is worshiped with the image of a giant phallus. Diony-

sos is not a god of grains, however; their harvest is un-

der the care of the female deity Demeter. Yet on arti-

facts from her secret cult, centered at Eleusis, the

phallus mysteriously appears. A vase painting shows a

scene from the Haloa festival: a naked woman carries

horizontally a huge replica of a human penis, with tes-

ticles attached; the foreskin of this phallus is pulled

back as a sign of sexual excitement—in this case, sym-

bolic of divine generation—but so as to reveal a single

eye upon the glans. The date of the Haloa is problem-

atic since it is a "threshing" celebration that does not

occur at the time of harvest; perhaps this is due to an

accommodation with the wine festivals of Dionysos. But

the "eye" of the Haloa phallus may indicate that the rite

had freed itself from its function as fostering merely

natural grain and was held for the purpose of generat-

ing a new kind of life, one that comes from greater

awareness.

If the presence of the phallus in religion is a sign of

the divine life, the loss of the phallus can mean the

same thing. This point is made by the myth of Attis,

which originated in Asia Minor and became important

to Roman religion. Although versions vary, Ovid's tale

describes Attis as a mortal shepherd boy devoted with

"chaste love" to Cybele, "Great Mother of the Gods."

She asked this beautiful youth to "be a boy forever" and

guard her temple; Attis promised but failed, presum-

ably becoming a man by falling in love with a mortal

wood nymph. The Great Mother slew this other woman,
and Attis—out of grief, punishment, or remorse—went

mad. Crying "I have deserved it! . . . Ah, perish the

parts that were my ruin," Attis cut off the "burden of

his groin" (onus inguinis) and died (Fasti 4.221-246).

The youth's fellow Phrygians, and later the Romans

—

at least those who were not simply shocked by the in-

sanity of it all—were deeply moved by this story of

complete devotion to a goddess, of contrition and self-

sacrifice, and ended the tale in various ways. Some said

that Attis became the pine tree under which he cas-

trated himself, the tree cut down by the Great Mother

and carried back to her cave to sit beside her character-

istic throne. Some said that purple violets sprang up

from the spilled blood. Yet others reported that Attis's

body would never putrefy, that his hair would continue

to grow, while his "little finger" came back to life and

would continue to move forever. Probably we should

see in the big pine tree and in the "little finger" alter-

native images for the resurrection of Attis's phallus,

which, when lost, came back to life in a transformed

way. This would help to explain why the priests of this

religion, who emasculated themselves in imitation of

Attis, nevertheless called themselves Galli ("cocks"),

and why it was they celebrated, after a period of ritual

madness and mourning, a time of joy called Hilaria. Of

course, this theme of castration lies behind the attitude

toward the penis expressed in the religious phenomenon
of celibacy and provides one of the meanings of circum-

cision.

Since what we have been examining seems to be the

loss of the personal human phallus, it is important to

note that the castration of a god may bring new life.

Ouranos (Uranus), the Greek sky god of Hesiod's Theo-

gony, was suppressing the life of his children and had

to be punished. His son Kronos took the awful respon-

sibility of cutting off his father's "members," the blood

from which gave rise to the Erinyes and giants—the

genitals themselves, thrown into the sea, eventually giv-

ing birth to Aphrodite, goddess of love and beauty. It is

said that Indra—Vedic god of the atmosphere—seduced

a mortal sage's chaste wife and merited punishment.
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The husband's powerful curse caused the god's phallus

and testicles—some texts say just the testicles—to fall

to the ground. But other gods then gave Indra the tes-

ticles of a virile ram, and the deity eventually is called

sahasramuska, "he with a thousand testicles" (Ramd-

yana 1.47.15-32; Rgveda 6.46.3).

Although the divine phallus usually functions to per-

petuate or increase life within the created universe, it

may be found, less commonly, in the lofty symbolism of

the creation of the world itself. "In the beginning,"

Atum of ancient Egyptian myth was alone and weary,

unable to find a place to stand in the primordial

waters—and so he masturbated. "Atum was creative in

that he proceeded to masturbate with himself . . . ; he

put his penis in his hand that he might obtain the plea-

sure of emission thereby"—and create the world (Pyra-

mid Texts, 527). The texts may say that the god ejacu-

lated into his mouth, which "spat" forth his children, or

merely that he masturbated and simultaneously spat

creatively. In either case, we have here the symbolic

combination of phallus and mouth that points to the lo-

gos spermatikos of the Stoics. Atum was able to create

alone since he was actually androgynous; he is the

Great He-She. So his phallus was ambiguously both

penis and womb—a feature of the phallus of Dosojin.

(While the story is not the basis of a cosmogony, it is

appropriate to note here that Dionysos was "born

again" from Zeus's "thigh"—an ancient euphemism for

the phallus—which is called a "father's womb" in Eu-

ripides' play The Bacchae.) Aware of the conceptual dif-

ficulties of such a rich symbol, the Egyptians eventually

implied that the phallus of Atum was indeed only mas-

culine, since his active hand was a goddess.

Among certain Aborigines of northeastern Australia,

one of the mythic beings collectively named Djangga-

wul is said to have been present "in the beginning,"

when no people existed. His creative phallus was so

long that it dragged along the ground digging grooves,

which, the Aborigines say, may be seen yet today.

Djanggawul's sisters had clitorides of similar prodi-

gious length, and humans were created from their in-

cestuous copulation. Wuraka, a giant being in the crea-

tion myths of the Australian Kakadu, had a penis so

long he had to carry it upon his shoulder, or just sit

down from the exhausting burden of it all. But he met

Imberombera, whose huge stomach was full of children;

somehow their meeting resulted in the birth of these

children. It is an interesting comment on the potentially

creative phallus that Izanagi, of the Japanese text Ni-

hongi (13), found his organ "superfluous" until he met

Izanami, whose female body was "incomplete." The sit-

uation suggested coitus, and together they created land.

It is when these several themes unite to form the

great religious dramas of Osiris, Siva, and Dionysos

that we see the extraordinary power of phallic symbol-

ism. Ambiguously a mortal king or a dying god of an-

cient Egypt, Osiris was killed by his brother Seth. Ac-

cording to Plutarch (Jsis and Osiris, second century ce),

the kingdom of Osiris had established a sort of golden

age of civilization. But it cannot be said that all was

well: Osiris had been "unwittingly" seduced into adul-

tery by his wife's sister, was naive about the evil nature

of his brother, and had been easily duped into climbing

into a confining chest Seth had built for him. Isis, the

wife and sister of Osiris, had recovered her husband's

dead body from the chest, which had been thrown into

the sea; the chest had eventually become confined itself

in the trunk of a tree, which had subsequently been cut

down to form the pillar of another king's house. But

Seth had reappeared and this time cut up the body,

scattering the many pieces, which Isis must now gather

together. The story continues, but one has the impres-

sion that it is simply being retold in different ways with

each episode, one of them in terms of the phallus. Plu-

tarch says, "But of all Osiris's members, Isis could never

find his private part; for it had been flung into the river

Nile." So Isis made an image of this missing phallus

—

some say out of wood, an allusion to the tree and the

pillar—and instituted a festival in honor of his symbol.

Although Plutarch's "phallic" episode is not attested

by native texts, there may be a euphemistic reference in

a Coffin Text's mention of the "the matter of Osiris'

thigh." The reliefs at Abydos, however, speak elo-

quently: Osiris' body lies intact and dead; yet sticking

straight up from this inert form is an erect penis of nor-

mal human size and shape. There is a "wooden" quality

to this stiff organ that Osiris grasps in his hand—an act

reminiscent of Min and Atum but also signifying to us

that the phallus is miraculously and creatively alive. In-

deed, in another relief, a falcon, identified as Isis, hovers

over the erect member: it is an act of coitus, truly sym-

bolic, in which Horus, the new king, is being conceived.

If the story of Osiris is the story of his phallus, then his

organ represents the civilized but naive adulterer who
must be "cut off" and flung into the underworld. But

there, like the phallus of Attis, it undergoes a transfor-

mation and returns to life in a new and more powerful

way. On the one hand, Osiris and his phallus remain in

the underworld, revaluing that place as the eternal

source of creativity; on the other hand, Osiris returns to

the upper world in a new form as the young Horus

—

who is depicted at the tomb of Ramses VI rising

straight up from his father's loins, as if he himself were

the resurrected phallus.

At the rites of Osiris, Plutarch states, there is present

a "statue in the shape of a man with his private part
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erect"; this confirms Herodotus's early report (fifth cen-

tury bce) of the "use of puppets a cubit long moved by

strings, which are carried about the villages by women,

the male member moving and near as big as the rest of

the body." These images point to a mysterious divine

power capable of transforming evil and death into the

joy of a fertile land (Osiris is "the Green One" and "the

Bull") with a stable culture in the person of the king;

they promise to all who face death the opportunity of a

new life with Osiris.

Archaeologists have found in what was the Indus Val-

ley of ancient India artifacts probably of an early reli-

gion. These include stone replicas of the human phallus,

no more than about two feet in length, and an engraved

seal depicting a male figure with horns and a strange

face that may be multiple, sitting in a position that has

come to be called yogic, with an exposed, erect penis.

For all the interest they arouse, these artifacts are to

date mute, since the language with which they are as-

sociated has yet to be found in a text of any length and

is yet to be deciphered. The Aryan invaders who dis-

placed the makers of these images did complain about

a people "having the phallus as a god" (sisnddevdh, in

Rgveda 10.99); yet centuries later these same Aryans

found themselves worshiping a Hindu god named Siva,

whose chief image, the lingam (from the Sanskrit lihga,

"phallus"), is usually rendered in a somewhat abstract

way as a cylinder of varying length, rounded at the top

and standing upright, but is sometimes more realisti-

cally modeled as an erect sexual organ attached to the

body of the anthropomorphic god. [See Iconography, ar-

ticle on Hindu Iconography.]

With little doubt a development of the Indus Valley

religion, coupled with characteristics of the fierce Vedic

deity Rudra, Siva came to represent in a personal way
the impersonal ultimate reality in Hinduism, called at-

man or brahman. According to the Mdndukya Upanisad,

this reality has to do with states of mind and is the one

source of all things as well as that toward which all

things tend. Siva—with his phallus and, incidentally,

with his favorite animal, Nandin, the bull—is said to be

the creator of the universe but also (in his role as the

third of the Hindu trinity) its destroyer.

An important story about Siva is told in the Brah-

manda Parana (1.2.27): it is a version of the famous

"pine forest" episode. The god arrives in this forest and

encounters religious men who have given up the house-

hold life to live in ascetic chastity with their wives. Siva

is naked, smeared with ashes, his hair wildly dishev-

eled: "His penis and testicles were like red chalk, the tip

ornamented with black and white chalk. Sometimes he

laughed horribly; sometimes he sang, smiling; some-

times he danced erotically." The ascetics' wives were

utterly fascinated—and some texts say the god made
love to them day and night for twelve years. The hus-

bands, upset, said of the god, "He is mad!" and cursed

his phallus: "Cause your lihga to fall off. This is not the

dharma [proper conduct] of ascetics." The lihga fell

with drastic consequences: "Nothing shone forth; the

sun gave no heat. . . . They continued to practice

dharma, free from egoism, free from possessiveness, but

their virile powers were destroyed, and their energy

was destroyed."

Horrible as it is, this situation appears to be a neces-

sary and unavoidable phase of atman. It seems also to

be a sort of interpretation of Siva's "destruction of the

world" as symbolic—for the world is not actually de-

stroyed; there is simply no heat, or light, or energy. The

cure is not to return to the original situation with its

wild and erotic expression of the Lord Siva's creativity,

another necessary phase of atman. Instead, the men are

told to make an image of the phallus they had seen, and

presumably an image of the lihga that had fallen. Iso-

lated from the body and sticking up in the earth, it is a

sign of the castration and even of asceticism, for the se-

men of a sage is said to be "drawn up," and, by sym-

bolic association, so is the chaste phallus drawn up. It

is a "pillar" (sthanu) of refusal to create. In the Vdyu

Purdna (10.56f.), Siva denies Brahma's request to create

people: "Keeping the semen drawn up, Sthanu stood

still until the great deluge." But the image of the cas-

trated lihga is obviously also the divine erection of Lord

Siva; it is at once creator and destroyer. Should the

men in the rather "phallic" pine forest worship this im-

age as they are told, with baths, flowers, and the crea-

tive sounds of mantras, they will be worshiping atman.

What is more important, they will be "seeing" the two

opposite phases of atman simultaneously: to "see" at-

man is to become free from attachment to either birth

or death—and that is the goal of the Hindu religion.

Our best portrait of Dionysos—the ancient Greek god

of vegetation, of the grapevine and of its spirited prod-

uct, wine—is found in Euripides' play The Bacchae.

There we find the god in mortal guise, home from trav-

eling the roads protected by Hermes. But the long-

haired, beautiful youth is not expected and not welcome

in Thebes: he seems utterly foreign, with his train of

ecstatic "Asian women" who dance and shout in his

honor among the "silver pines" at night; they suckle an-

imals, then wildly tear them apart, and find in their ec-

stasy that "earth flows with milk, flows with wine, flows

with nectar of bees." The god's mortal aunts deny his

divinity and conclude that he is the bastard fruit of an

ordinary, mortal lust. His cousin and king, Pentheus,

calls him "that effeminate foreigner, who plagues our

women with this new disease, fouls the whole land with
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lechery." But Dionysos will not be denied. Although he

brings "divine madness"—mixing light and darkness,

laughter and brutality—he proclaims, "I am sane, and

you are mad"; and he visits upon the city of Thebes an

entirely tragic version of his possession. Pentheus be-

comes in the end a mere voyeur, wearing a dress and

sitting in a pine tree, hoping to watch the orgia of the

women, who now include those of his own household.

They tear the tree out by its roots and tear Pentheus

limb from limb; his mother carries his head away in

ecstatic and deluded triumph. The wiser Cadmus, Pen-

theus's grandfather, cannot help but complain, "But

your revenge is merciless." "And rightly," answers

Dionysos; "I am a god, and you insulted me."

The phallus is not mentioned by Euripides, but it

must have a great deal to do with the events depicted

in The Bacchae. On numerous vases are painted scenes

of Dionysos—usually with a beard, yet also, with andro-

gynous ambiguity, in a dress. He is surrounded by the

Bacchantes in their ecstasy and by Pan-like creatures

of nature, satyrs and sileni, who are almost always

ithyphallic. Dionysos may ride a bull or a mule with an

erection. At the festival called the "Great Dionysia,"

held at Athens, the procession to the theater to witness

dramas like that of Euripides included a phallagogia,

transport of a phallic image; colonies were required to

send replicas of the phallus to this event. And in the

"Rural Dionysia"—of which Aristophanes' play The

Acharnians gives evidence—a large image of a penis,

carried by specially designated phallophoroi, headed

the procession through the village. These "phallus car-

riers" sang bawdy songs, insulted spectators good-na-

turedly, and even called the god—according to Aristo-

phanes
—

"adulterer and pederast." It is Aristotle's

opinion that the dramatic form of comedy "arose from

the leaders of the phallic songs and processions" (Poet-

ics 4); but an ancient commentary on Aristophanes has-

tens to add that what was said was "in no irreverence

but in abandonment and merriment at the phallus"

(scholia on Aristophanes, 265). In a more sober religious

mood, a mural at the Villa dei Misteri in Pompeii shows

a female initiate in the Dionysos cult about to have un-

veiled to her view an erect object: a phallus sitting in a

winnowing basket. It was in such a basket that the in-

fant Dionysos was placed; and winnowing baskets full

of fruit appear in works of art, sometimes including a

fruitful erect phallus like that of Priapus.

If we return to The Bacchae, we can now feel the

presence of a divine phallus in the lush natural setting

of the rites called orgia; perhaps sense its loss in the

destruction of the animals, but its renewed and trans-

formed vigor in the miraculous "flow" of the earth. The

phallus of Dionysos is the wine and the ecstatic state of

mind with which drinking wine is associated. And it is

symbolically a divine phallus that comes to Thebes so

unexpectedly and works its will so autonomously: after

all, it is specifically the "independent autocracy" of the

penis, which opposes one's personal will, that Augustine

of Hippo found so shameful (City of God 14.7). Of

course, the phallus works perversely in Pentheus's

household, but only because it has been rejected out of

hand. It is interesting, then, to learn in the scholium to

Aristophanes' play that the city of Athens, too, had once

rejected Dionysos
—
"and a grievous disease attacked

their men in their private parts" (243). A related com-

mentary explains that the disease in this case—unlike

the case in Siva's India—was satyriasis, compulsive sex-

uality (scholia on Lucian, Deorum concilium, 5). The

women of Pentheus's palace are certain there is nothing

more to the birth of Dionysos than lust; Pentheus him-

self believes, with an equal lack of evidence, that the

worship of this god amounts to nothing more than lech-

ery. These people see ordinary sex and the personal

penis everywhere. Had the Thebans had the opportunity

to be cured, they would have done what the Athenians

did—and what Isis did, and the Saiva husbands did;

they would have "made phalli to remind them of their

sufferings and worshiped the god therewith" (scholia on

Aristophanes, 243).

Since the Christian message did not incorporate this

symbolism, it is no doubt significant that in the modern

period the son of a Christian minister—C. G. Jung, the

Swiss psychologist—found his most important dream,

and the earliest of his memory, to have been a phallic

dream. In that dream (recounted in his autobiography),

he was faced by the symbol of a huge erect penis that

he thought at first might be the trunk of a tree. Under-

ground, like the phallus of Osiris, it sat on a magnificent

throne (of Cybele?). At the top of its glans was a single

eye like that one finds on the phallus of the Haloa ded-

icated to Demeter and Dionysos. Jung says he somehow
knew, although he was not yet four years old, that this

was a great secret pointing to a mysterious side of God
that had been cut off—like the phallus of Siva—by his

father's ascetic religion. But he claims, too, that the vi-

sion of this phallic reality inseminated him, to create in

his mature years a new and rather hermetic interpreta-

tion of religion. It is Jung's view that religious stories of

the phallus are so many images for the essentially mys-

terious life of the psyche. They tell of the life of the cre-

ative consciousness of the ego (the death of its igno-

rance and pride; its transformation); and they tell

especially of the source of the ego's strength, the life of

the creative unconscious psyche in its divine—and phal-

lic—depths.

[See also Masculine Sacrality; Circumcision; Castra-
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tion; and, in broader context, Sexuality. Specifically, see

Atum; Dionysos; Osiris; Pan; Priapus; and Siva. For a

directly related discussion, see Yoni.]
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George R. Elder

PHARISEES. The Pharisees were, along with the Sad-

ducees and the Essenes, one of the three haereseis

("schools of thought") that flourished among the Jews

from the time of Jonathan the Hasmonean (d. 143/2 bce)

until the destruction of the Second Temple in 70 ce. Ac-

cording to Josephus Flavius, what distinguished them

from the other two haereseis was their belief that the

laws that had been handed down "from the fathers but

which were not recorded in the laws of Moses" had to

be observed, that there is a delicate interplay between

fate and free will, and that every soul is imperishable,

with the souls of the good ultimately passing into an-

other body (resurrection) and the souls of the wicked

condemned to suffer eternal punishment (cf. The Jewish

War 2.162-163, 3.374; Jewish Antiquities 13.171-173,

18.166). These views, Josephus tells us, were so influen-

tial with the masses that "all prayers and sacred rites of

divine worship were performed in accord with their ex-

position" {Antiquities 13.298, 18.14-15).

Josephus's description of the Pharisees as the author-

itative teachers of the unwritten laws corresponds to

Paul's holding up his being "as to the Law a Pharisee"

and "as to righteousness under the Law blameless"

(Phil. 3:4-7) and his precocious commitment as a youth

to the paradosis, that is, the unwritten laws of the fa-

thers, as justifying his right to speak with authority

about the Law (Gal. 1:13-17). It also corresponds to

Mark's account of the Pharisees' upbraiding Jesus for

allowing his disciples to make light of the paradosis of

the elders (Mk. 7:13); to Matthew's affirmation that the

scribes (i.e., the Pharisees) sit in Moses' seat, and sit

there legitimately (Mt. 23:1-3); and to the picture of the

Pharisees displayed throughout the Gospels and Acts of

the Apostles as a class of teachers enjoying an elevated

and respected status by virtue of their legal expertise

and their religious leadership.

Josephus's description likewise agrees with that of

the tannaitic literature (the Mishnah, the Tosefta, and

the beraitot), the repository of the oral law. Here the

Pharisees are found to be identical with the soferim

("scribes") and the hakhamim ("sages"), who are, as in

Josephus and the New Testament, the authoritative

teachers of the twofold law (the written and the oral)

and, again as in Josephus and the New Testament, jux-

taposed to the Sadducees, who rejected the oral law and

the authority of the Pharisees.

The name Pharisees is derived from the Greek trans-

literation, with a Greek plural ending, of the Hebrew
perushim, which means "separatists, deviants, here-

tics." That the name may have originated as an epithet

hurled at these teachers by the Sadducees, who rejected

their authority, is indicated by the fact that in the tannai-

tic literature the term perushim, meaning "Pharisees,"

is used only juxtaposed to tseduqim ("Sadducees").

In contrast to the above approach and taking for

granted that the Hebrew term perushim means "Phari-

sees" in most tannaitic texts, eminent scholars such as

Emil Schiirer (1902), Robert Travers Herford (1902),

Louis Finkelstein (1962), and, most recently, Jacob

Neusner (1971) have constructed a definition of the

Pharisees based on a tannaitic text (Jiag. 2.7) that states

that the garments of perushim are a source of unclean-

ness to the 'ammei ha-arets. According to this text, the

perushim were pietists who were so scrupulously con-

cerned with the laws of ritual purity that they banded

together into a confraternity separating themselves

from the less scrupulous masses, the 'ammei ha-arets.

These scholars also identify the perushim with the hav-

erim ("associates"), who likewise separated themselves

from the masses for the same reason (cf. Dem. 2.3).

These two attempts to define the term perushim are

mutually exclusive. The first definition is built on texts

that only juxtapose perushim to Tseduqim, Sadducees,

while the second definition is built on texts that only

juxtapose perushim to 'ammei ha-arets. Since the defi-

nition that juxtaposes the term perushim to tseduqim

conforms not only to certain tannaitic texts but to the
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testimony of Josephus and the New Testament, it is to

be preferred.

Essential Teachings and Institutions. The essential

core of Pharisaism was its affirmation of a triad of faith

that sharply distinguished it from the priestly system of

Judaism that had flourished uncontested from the time

of the promulgation of the Pentateuch (c. 397 bce) until

the rise of the Pharisees, probably during the Hasmo-

nean Revolt (166-142 bce). This triad of faith pro-

claimed that (1) the one God and Father so loved the

individual that (2) he revealed to his people Israel a

twofold law, one written down in the five books of

Moses, the Pentateuch, and the other transmitted orally

from Moses to Joshua to the elders to the prophets to

the Pharisees (Avot 1.1), so that (3) each individual who
internalized this twofold law could look forward to eter-

nal life for his soul and resurrection for his body (cf.

San. 10.1). It would seem that this highly novel triad of

faith was rejected by the Sadducees, who reasserted the

Aaronic, or priestly, belief that God had revealed a sin-

gle, immutable written law, which made no mention of

eternal life for the individual. On the basis of this triad

of faith, however, the Pharisees asserted their authority

over the Aaronic priesthood.

The triad of faith likewise generated novel institu-

tions. The first of these was a body called the Beit Din

ha-Gadol (Great Court), or the Great Boule (Gr., "coun-

cil meeting"). Its function was to legislate new oral

laws, to transmit oral laws previously legislated, and to

dissolve those oral laws no longer deemed relevant. The

Beit Din ha-Gadol consisted of seventy-one authorita-

tive teachers of the twofold law presided over by an

elected nasi' ("prince"), who represented the majority,

and an av beit din ("father of the court"), who repre-

sented the minority point of view (cf. Hag. 2.2). The

nasi' and the av beit din were referred to as a "pair"

(Heb., zug; pi., zugoi). The "pairs" flourished from the

time of the Hasmonean Revolt until the transformation

of the office of the nasi' from an elective to a hereditary

one, which occurred after the death of Hillel (c. 10 ce).

Although during this period debate was mandatory,

oral laws once passed were binding on majority and mi-

nority alike. When, however, the office of nasi' became
hereditary, the sages were given the option of following

either the oral laws of the school of Hillel or those of

the school of Shammai. Following the destruction of the

Temple in 70 ce, each authoritative teacher could for-

mulate oral laws that were binding on him and his dis-

ciples. [For another view of the Beit Din ha-Gadol, see

Sanhedrim]

The institution launched by the Pharisees that proved

to be the most durable was the synagogue. [See Syn-

agogue, article on History and Tradition.] Although

many scholars argue that the origin of the synagogue is

to be traced back to the Babylonian exile, no source at-

tests to the existence of the synagogue until after the

Hasmonean Revolt. Only after the Pharisees proclaimed

their triad of faith did prayer and reading from the Pen-

tateuch and the Prophets become mandatory. The indi-

vidual reaching out for an unmediated relationship

with God in his quest for eternal life and resurrection

needed a noncultic institution where, in the presence of

other co-believers, he could proclaim the Shema' to af-

firm God's singularity and utter the Tefillah, eighteen

blessings that include the statement that God will, with

his great mercy, revive the dead. [For further discussion

of the development of the Jewish liturgy, see Siddur and

Mahzor.]

In addition to novel institutions, the Pharisees devel-

oped new notions about God and the peoplehood of Is-

rael. Although God was occasionally conceived of in

scripture as a father, it was as the father of his people

and not as the father of the individual. The Pharisees,

for their part, however, spoke of the father in heaven,

who so loves and cares for each individual that he re-

vealed the road by which the individual could reach

eternal life and resurrection. The Pharisees further

stressed this one-to-one relationship when they coined

such new names for God as Maqom ("all present, every-

place"), ha-Qaddosh Barukh Hu ("the holy one, blessed

be he"), and Shekhinah ("indwelling presence").

The Pharisees stressed that God had chosen Abraham

to father a people to be a blessing for all the peoples of

the earth, and not just for the seed of Abraham. The

Pharisees therefore preached that membership in Israel

was open to everyone who embraced the triad of faith

(cf. Mt. 23:15). What defined a true Israelite was his be-

lief that God had revealed a twofold torah and that God
would reward with eternal life and resurrection the

law-abiding individual and punish with eternal suffer-

ing those who did not live in accordance with its pre-

cepts. A pagan who ascribed to these beliefs was thus a

truer member of the house of Israel than was a Saddu-

cee, who, although born into Israel, rejected the twofold

law and otherworldly rewards and punishments (cf. Jo-

sephus, Against Apion 2.210).

As a class, the Pharisees far more resembled peripa-

tetic teachers, such as the Stoics, than either prophets

or priests (cf. Josephus, The Life 12). As champions of

the oral law, they made it a point to formulate their

teachings in nonbiblical modes, forms, and language.

Thus they wrote down none of their teachings, framed

their laws (halakhot) and doctrines (aggadot) without re-

gard for historical setting, rejected poetic modes of
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expression even for the prayers and blessings they for-

mulated, cultivated logical (i.e., deductive) modes of

reasoning, and introduced proof texts.

History. None of the sources, not even Josephus, was

interested in the history of the Pharisees, which must,

therefore, be reconstructed from indirect evidence. A
likely origin for the movement is the Hasmonean Re-

volt, when the breakdown of traditional priestly author-

ity as exercised by a high priest of the Aaron-Eleazar-

Phinehas . . . Zadok line collapsed and the need for

new leaders was desperate. Confronted by Antiochus's

decrees, which threatened with death the Jews who re-

mained true to the Law, and confronted with the ques-

tion of why one should die for the Law if no reward for

such martyrdom could be forthcoming in this world, a

group of soferim responded to this crisis of survival by

proclaiming that God had revealed two laws and not

one, and that God would reward with eternal life those

who gave up their lives. Support by the majority of the

Jewish people enabled the soferim to overthrow the Za-

dokite high priesthood and convoke on their own au-

thority a Great Synagogue, which in 142 bce invested a

non-Zadokite, Simon the Hasmonean, as high priest (cf.

1 Mc. 14:27-35).

Beholden to the Pharisees for their high priestly of-

fice, first Simon (142-134) and then his son John Hyr-

canus (134-104) gave their seal of approval to the oral

law. But eventually John Hyrcanus broke with the

Pharisees, abrogated their unwritten laws, and seeded

the soil for the bloody civil war that broke out during

the high priesthood and reign (103-76) of his son Alex-

ander Yannai (Josephus, Antiquities 13.288-298, 372-

383, 398-404). Alexander Yannai's successor, Salome

Alexandra (76-67), made peace with the Pharisees, re-

stored them to power, and reinstituted the oral law. In

order to keep the Sadducees in line, however, the Phar-

isees sanctioned bloody reprisals against the Sadducean

leaders {Antiquities 13.408-418). Recognizing that the

substance of their faith required only that they be free

to teach the road to eternal life and resurrection and

that all public manifestations of religion, such as the

liturgical calendar and worship in the Temple, would

be carried out in accordance with the provisions of the

oral law, the Pharisees formulated the doctrine of two

realms, secular and divine, with respect to the state and

a doctrine of tolerance with respect to the Sadducees

and the Essenes. These doctrines were embraced by the

political authorities, whether Hasmonean, Herodian, or

Roman, and by the other religious groups. Thus when
the first Roman procurator, Coponius (6-9 ce), ordered

a census to determine the size of the tribute to be levied

on the Judeans, the Pharisees urged the people to coop-

erate, since the Romans were not interfering in the re-

ligious sphere. And when some of their followers broke

with their leaders on this issue, this difference alone was

sufficient to mark them off as a fourth philosophy, a

haeresis in their own right {Antiquities 18.2-10, 23-25).

This doctrine of the two realms remained firm until

the outbreak of the revolt against Rome, in 65 ce, which

the Pharisees sought to head off until the very last mo-

ment {Jewish War 2.41 1-414). Some of the leaders of the

Pharisees reluctantly gave their support to the revolu-

tionaries; others, however, remained adamant, and one

of them, Yohanan ben Zakk'ai, managed to escape from

the besieged city of Jerusalem and convinced the Ro-

man general Vespasian that the Pharisees could be de-

pended on to adhere to the doctrine of the two realms.

With the destruction of Jerusalem and the burning of

the Temple, the Pharisees emerged triumphant, the un-

challenged leaders of the Jewish people. The Sadducees,

who consisted preeminently of priests, disappeared as a

group, as did the Essenes. The name Pharisees fell into

disuse, because it had never been used by the group it-

self but only by its Sadducean opponents.

The Pharisees and Jesus. As the authoritative teachers

of the twofold law, the Pharisees were troubled by Je-

sus' refusal to bow to their authority. They therefore

challenged his claim to a singular relationship to God.

But this was as far as the Pharisees could go, since they

were committed to the principle of religious tolerance.

Jesus' teachings were, if anything, even less heretical

than those of the Sadducees, whom the Pharisees chal-

lenged but did not bring to trial before either the Beit

Din ha-Gadol or a lesser body called simply a beit din

("court") or boule ("council meeting"). Since all the Gos-

pels are in agreement that Jesus was tried before a San-

hedrin presided over by a high priest appointed by the

Roman procurator, which was hence religiously illegit-

imate and therefore solely a political body, Jesus must

have been tried on political, not religious grounds. In

Jesus' day the distinction between a political Sanhedrin

and the Pharisaic boule was a matter of daily experi-

ence, as the Gospels testify {Acts 23:1-10, 26-30). What-

ever role Pharisees played as members of a political

Sanhedrin was strictly political and not religious.

The hostility toward the Pharisees found in the Gos-

pels is thus to be seen as stemming from their authors'

anger with these teachers for having rejected Jesus'

claims and those of his followers. When put in historical

perspective, it is evident that such central Christian be-

liefs as the Resurrection are rooted in the central beliefs

of the Pharisees and that Paul's conversion is inconceiv-

able without his extreme anxiety as to whether he had

been sufficiently obedient to the twofold law to merit
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eternal life for his soul and resurrection for his body.

Certainly the Christian triad of faith bears a formal re-

semblance to that of the Pharisees, with the twofold law

of the Pharisees displaced by Jesus Christ. [See Chris-

tianity and Judaism; Jesus; and the biography of Paul]

Historical Significance. The Pharisees transformed

Judaism first by elevating themselves to Moses' seat

and by proclaiming the twofold law, and not the writ-

ten law alone, to be normative. The Pharisees' oral law

gave birth to the Mishnah, the Palestinian and Babylo-

nian Talmuds, the geonic, medieval, and modern re-

sponsa, and the various codes of Jewish law—all of

which are, for a majority of Jews, still recognized as

normative.

Second, by affirming the belief in eternal life and res-

urrection for every individual who internalizes the two-

fold law, the Pharisees established a one-to-one rela-

tionship with God the Father, strengthened the

believing individual, and readied him for martyrdom

when need be.

Third, by linking personal salvation to an internal-

ized twofold law and by freeing the individual's salva-

tion from the intermediating role of priest, prophet, or

sage, the Pharisees made it possible for Judaism not

only to flourish in the Diaspora but to establish centers

there that exercised a higher degree of religious author-

ity and influence than did those in the Land of Israel.

Fourth, by their success in winning over the majority

of Jews to their belief in eternal life and resurrection,

the Pharisees set the stage for Christianity. Had not Je-

sus and his disciples believed in the resurrection of the

dead, it is hardly likely that Jesus' disciples would have

been so certain that they had indeed seen Jesus risen

from the dead. Thus the New Testament bears witness

to the Pharisaic use of proof texts, the Pharisaic system

of reasoning, the Pharisaic mode of oral transmission

through discrete episodes, items, and dicta, Pharisaic

ethical and moral teachings, and Pharisaic abandon-

ment of poetry as a medium for law, lore, and liturgy.

Although less direct, the Pharisees' teachings of eternal

life and resurrection had a major impact on a central

belief of Islam.

Fifth, by absorbing Greco-Roman institutional mod-

els, such as the boule, Greco-Roman modes of deductive

reasoning, and Greco-Roman examples of lawmakers,

sages, and philosophers, the Pharisees enabled their fol-

lowers to be in congruence with Greco-Roman civiliza-

tion without loss of their Jewish identity.

Perhaps the most enduring of the achievements of the

Pharisees was their focus on the individual and his

yearnings for an eternal life for his individual soul and

his individual body. By picturing God the Father as so

loving every individual that his yearning for immortal-

ity might be fulfilled, the Pharisees, and the Christian

and Muslim teachers who took up the refrain, enhanced

the individual's sense of eternal worth.

[For another view of this period in Jewish history, see

Rabbinic Judaism in Late Antiquity.]
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Ellis Rivkin

PHENOMENOLOGY OF RELIGION. Although

the phenomenology of religion has emerged as both a

major field of study and an extremely influential ap-
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proach to religion during the twentieth century, formu-

lating an essay on this subject poses serious difficulties.

The term has become very popular and has been uti-

lized by numerous scholars, who seem to share little if

anything in common.

Uses of the Term

For the sake of organization, I shall initially differen-

tiate four major groups of scholars who use the term

phenomenology of religion. First, one notes a prolifera-

tion of works in which phenomenology of religion is used

in the vaguest, broadest, and most uncritical of ways.

Often the term seems to mean nothing more than an

investigation of the phenomena of religion.

Second, from the Dutch scholar P. D. Chantepie de la

Saussaye to such contemporary scholars as the Scandi-

navian historians of religions Geo Widengren and Ake

Hultkrantz, phenomenology of religion has meant the

comparative study and the classification of different

types of religious phenomena. There has been little if

any regard for specific phenomenological concepts,

methods, or procedures of verification.

Third, numerous scholars, such as W. Brede Kristen-

sen, Gerardus van der Leeuw, Joachim Wach, C. Jouco

Bleeker, Mircea Eliade, and Jacques Waardenburg,

have identified the phenomenology of religion as a spe-

cific branch, discipline, or method within Religionswis-

senschaft. [See History of Religions.] This is where the

most significant contributions of the phenomenology of

religion to the study of religion have been made.

Fourth, there have been a number of scholars whose

phenomenology of religion has been influenced by

philosophical phenomenology. A few scholars, such as

Max Scheler and Paul Ricoeur, have explicitly identi-

fied much of their approaches with philosophical phe-

nomenology. Others, such as Rudolf Otto, van der

Leeuw, and Eliade, have used a phenomenological

method and have been influenced, at least partially, by

phenomenological philosophy. There have been numer-

ous influential theological approaches, from the works

of Friedrich Schleiermacher to those of Paul Tillich and

many contemporary theologians (such as Edward Far-

ley), that have utilized a phenomenology of religion as

a preliminary stage in the formulation of a theology.

History of the Term. The terms phenomenon and

phenomenology are derived from the Greek word phai-

nomenon ("that which shows itself," or "that which ap-

pears"). As Herbert Spiegelberg establishes in the first

volume of The Phenomenological Movement: A Historical

Introduction (2d ed., 1965), the term phenomenology has

both philosophical and nonphilosophical roots.

Nonphilosophical phenomenologies. One encounters

nonphilosophical phenomenologies in the natural sci-

ences, especially in the field of physics. With the term

phenomenology scientists have usually wanted to em-

phasize the descriptive, as contrasted with the explan-

atory, conception of their science. (In the phenomenol-

ogy of religion a similar emphasis shall be uncovered,

as phenomenologists submit that their approach de-

scribes, but does not explain, the nature of religious

phenomena.)

A second nonphilosophical use of phenomenology ap-

pears in the descriptive, systematic, comparative study

of religions, in which scholars assemble groups of reli-

gious phenomena in order to disclose their major as-

pects and to formulate their typologies. This phenomen-

ology-as-comparative-religion had roots independent of

philosophical phenomenology.

Philosophical phenomenologies. The first documented

philosophical use of the term phenomenology was by the

German philosopher Johann Heinrich Lambert, in his

Neues Organon (Leipzig, 1764). In a use unrelated to

later philosophical phenomenology and to the phenom-

enology of religion, Lambert defined the term as "the

theory of illusion."

In the late eighteenth century, the German philoso-

pher Immanuel Kant devoted considerable analysis to

"phenomena" as the data of experience, things that ap-

pear to and are constructed by our minds. Such phe-

nomena, which Kant distinguished from "nouraena," or

"things-in-themselves" independent of our knowing

minds, could be studied rationally, scientifically, and

objectively. A similar distinction between religious phe-

nomena as appearances and religious reality-in-itself,

which is beyond phenomenology, will be found in the

"descriptive phenomenologies" of many phenomenolo-

gists of religion.

Of all the uses of phenomenology by philosophers be-

fore the twentieth-century phenomenological move-

ment, the term is most frequently identified with the

German philosopher G. W. F. Hegel, and especially with

his The Phenomenology of Spirit (1807). Hegel was deter-

mined to overcome Kant's phenomena-noumena bifur-

cation. Phenomena were actual stages of knowledge

—

manifestations in the development of Spirit—evolving

from undeveloped consciousness of mere sense experi-

ence and culminating in forms of absolute knowledge.

Phenomenology is the science by which the mind be-

comes aware of the development of Spirit and comes to

know its essence—that is, Spirit as it is in itself

—

through a study of its appearances and manifestations.

During the nineteenth and early twentieth centuries,

a number of philosophers used phenomenology to indi-

cate a merely descriptive study of a subject matter.

Thus William Hamilton, is his Lectures on Metaphysics

(1858), used phenomenology to refer to a descriptive



274 PHENOMENOLOGY OF RELIGION

phase of empirical psychology; Eduard von Hartmann

formulated several phenomenologies, including a de-

scriptive "phenomenology of moral consciousness"; and

the American philosopher Charles Sanders Peirce used

phenomenology to refer to a descriptive study of what-

ever appears before the mind, whether real or illusory.

Two senses of the term. As Richard Schmitt points

out in his article, "Phenomenology," in The Encyclope-

dia of Philosophy (1967), the philosophical background

led to two distinct senses of phenomenology . There is the

older, wider sense of the term as any descriptive study

of a given subject matter or as a discipline describing

observable phenomena. There is also a narrower twen-

tieth-century sense of the term as a philosophical ap-

proach utilizing a phenomenological method. It is to

the latter sense that I now turn.

Philosophical Phenomenology

As one of the major schools, movements, or ap-

proaches in twentieth-century philosophy, phenome-

nology has taken many forms. One can distinguish, for

example, the "transcendental phenomenology" of Ed-

mund Husserl, the "existential phenomenology" of

Jean-Paul Sartre and Maurice Merleau-Ponty, and the

"hermeneutic phenomenology" of Martin Heidegger

and Paul Ricoeur. Since phenomenology has been so

complex and diverse, not all that follows would be ac-

cepted by every phenomenologist.

The Phenomenological Movement. The primary aim

of philosophical phenomenology is to investigate and

become directly aware of phenomena that appear in im-

mediate experience, and thereby allow the phenomenol-

ogist to describe the essential structures of these phe-

nomena. In doing so phenomenology attempts to free

itself from unexamined presuppositions, to avoid causal

and other explanations, and to utilize a method that al-

lows it to describe that which appears and to intuit or

decipher essential meanings.

An early formulation of the phenomenological move-

ment appeared as a statement in the Jahrbuch fur Phi-

losophic und phanomenologische Forschung, which was

published from 1913 to 1930, and whose editor in chief

was Edmund Husserl. Coeditors included leading phe-

nomenologists: Moritz Geiger (1880-1937), Alexander

Pfander (1870-1941), Adolf Reinach (1883-1917), Max
Scheler (1874-1928), and later Martin Heidegger (1889-

1976) and Oskar Becker (1889-1964).

Husserl is usually identified as the founder and most

influential philosopher of the phenomenological move-

ment. Beginning about 1905, Husserl began to attract

students, and the earliest phenomenologists were found

at several German universities, especially at Gottingen

and Munich. Outside of Husserl's predominant influ-

ence on phenomenology, the most significant phenome-

nologists were Max Scheler, an independent and crea-

tive thinker in his own right, and Martin Heidegger,

who emerged as one of the major twentieth-century phi-

losophers. [See also the biographies of Heidegger, Hus-

serl, and Scheler]

The initial flourishing of the phenomenological move-

ment was identified with the "Gottingen Circle" and the

"Munich Circle" during the period leading up to World

War I, and phenomenology remained an overwhelm-

ingly German philosophy until the 1930s, when the cen-

ter of the movement began to shift to France. Through

the works of Jean-Paul Sartre, Maurice Merleau-Ponty,

Gabriel Marcel, Paul Ricoeur, and others, French phe-

nomenology established itself as the leading develop-

ment in phenomenological philosophy, beginning in the

1930s and continuing at least until the 1960s. Particu-

larly noteworthy was the French attempt to integrate

the concerns and insights of phenomenology with those

of existentialism.

Characteristics of Philosophical Phenomenology. One

may delineate five characteristics of philosophical

phenomenology, which have had particular relevance

for the phenomenology for religion.

1. Descriptive nature. Phenomenology aims to be a

rigorous and descriptive science, discipline, or ap-

proach. The phenomenological slogan "Zu den Sachen!"

("To the things themselves!") expressed the determina-

tion to turn away from philosophical theories and con-

cepts toward the direct intuition and description of the

phenomena as they appear in immediate experience.

Phenomenology attempts to describe the nature of phe-

nomena, the way appearances manifest themselves, and

the essential structures at the foundation of human ex-

perience. As contrasted with most schools of philoso-

phy, which assumed that the rational alone is real and

which hence had a philosophical preoccupation with

the rational faculties and with conceptual analysis,

phenomenology focused on accurately describing the to-

tality of phenomenal manifestations in human experi-

ence. A descriptive phenomenology, attempting to avoid

reductionism and often insisting on the phenomenolog-

ical epoche (see below), described the diversity, com-

plexity, and richness of experience.

2. Opposition to reductionism. Antireductionism has

been concerned with freeing us from uncritical precon-

ceptions that prevent us from becoming aware of the

specificity and diversity of phenomena, thus allowing us

to broaden and deepen immediate experience and pro-

vide more accurate descriptions of this experience. Hus-

serl, for example, attacked various forms of reduction-
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ism, such as "psychologism," which attempted to derive

the laws of logic from psychological laws and, more

broadly, to reduce all phenomena to psychological phe-

nomena. In opposing the oversimplifications of tradi-

tional empiricism and other forms of reductionism,

phenomenologists aim to deal faithfully with phenom-

ena as phenomena, and to become aware of what phe-

nomena reveal in their full intentionality.

3. Intentionality. A subject always "intends" an ob-

ject, and intentionality refers to the property of all con-

sciousness as consciousness of something. All acts of

consciousness are directed toward the experience of

something, the intentional object. For Husserl, who
took the term from his teacher Franz Brentano (1838

—

1917), intentionality is a way of describing how con-

sciousness constitutes phenomena.

4. "Bracketing." For many phenomenologists, the an-

tireductionist insistence on the irreducibility of the in-

tentional immediate experience entails the adoption of

a "phenomenological epoche." This Greek term literally

means "abstention" or "suspension of judgment" and is

often defined as a method of "bracketing." It is only by

bracketing the uncritically accepted "natural world,"

by suspending our beliefs and judgments based on our

unexamined "natural standpoint," that the phenome-

nologist can become aware of the phenomena of imme-

diate experience and can gain insight into their essen-

tial structures. Sometimes the epoche is formulated in

terms of the goal of a completely presuppositionless sci-

ence or philosophy, but most phenomenologists have in-

terpreted such bracketing as the goal of freeing the phe-

nomenologist from unexamined presuppositions, or of

rendering explicit and clarifying our presuppositions,

rather than completely denying their existence. The

phenomenological epoche, whether as the technical

Husserlian "transcendental reduction" or in its other

variations, is not simply "performed" by phenomenolo-

gists; it must involve some method of self-criticism and

intersubjective testing allowing insight into structure

and meanings.

5. Eidetic vision. The intuition of essences, often de-

scribed as "eidetic vision" or "eidetic reduction," is re-

lated to the Greek term eidos, which Husserl adopted

from its Platonic meaning to designate "universal es-

sences." Such essences express the "whatness" of things,

the necessary and invariant features of phenomena that

allow us to recognize phenomena as phenomena of a

certain kind.

Of the five characteristics of phenomenological

method listed above, intentionality and the epoche,

though central, have not been universally accepted by

phenomenologists. Almost all phenomenologists, how-

ever, have upheld a descriptive phenomenology that is

antireductionist and that involves insight into essential

structures. The following is a brief formulation of a gen-

eral phenomenological procedure for gaining insight

into such essential structures and meanings, with appli-

cation to the phenomena of religious experience.

In the "intuition of essences" (Wesensschau), the phe-

nomenologist attempts to disengage essential structures

embodied in particular phenomena. One begins with

particular data: the specific phenomena as expressions

of intentional experiences. The central aim of the phe-

nomenological method is to disclose the essential

"whatness" or structure embodied in the particular

data.

One gains insight into meaning by the method of "free

variation." After assembling a variety of particular phe-

nomena, the phenomenologist searches for the invariant

core that constitutes the essential meaning of the phe-

nomena. The phenomena, subjected to a process of free

variation, assume certain forms that are considered to

be accidental or inessential, in the sense that the phe-

nomenologist can go beyond the limits imposed by such

forms without destroying the basic character or inten-

tionality of one's data. For example, the variation of a

great variety of religious phenomena may disclose that

the unique structures of monotheism do not constitute

the essential core or universal structure of all religious

experience.

The phenomenologist gradually sees that phenomena

assume forms that are regarded as essential, in the

sense that one cannot go beyond or remove such struc-

tures without destroying the basic "whatness" or inten-

tionality of the data. For example, free variation might

reveal that certain essential structures of "transcen-

dence" constitute an invariant care of religious experi-

ence. When the universal essence is grasped, the phe-

nomenologist has achieved the eidetic intuition, or the

fulfilled Wesensschau.

Husserl proposed that all phenomena were consti-

tuted by consciousness and that, in the intuition of es-

sences, we could eliminate the particular, actual given

datum and move on to the plane of "pure possibility."

Most phenomenologists who use a method of Wesens-

schau propose that historical phenomena have a kind of

priority, that we must substitute for Husserls imagi-

nary variation an actual variation of historical data,

and that the particular phenomena are not constituted

by us but are the source of our constitution and judg-

ment.

Though few philosophical phenomenologists have

had much interest in religious phenomena, some of the

vocabulary of philosophical phenomenology and, in sev-
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eral cases, some of its methodology have influenced the

phenomenology of religion.

Phenomenology of Religion

and History of Religions

The modern scholarly study of religion probably had

its beginnings in the late eighteenth century, largely as

a product of the rational and scientific attitude of the

Enlightenment, but the first major figure in this disci-

pline was F. Max Muller (1823-1900). Muller intended

Religionswissenschaft to be a descriptive, objective sci-

ence that was free from the normative nature of theo-

logical and philosophical studies of religion.

The German term Religionswissenschaft has been

given no adequate English equivalent, although the In-

ternational Association for the History of Religions has

adopted the term history of religions, as synonymous

with the term general science of religions. Thus history of

religions is intended to designate a field of studies with

many specialized disciplines utilizing different ap-

proaches.

P. D. Chantepie de la Saussaye (1848-1920) is some-

times considered the founder of phenomenology of reli-

gion as a special discipline of classification. Phenomen-

ology of religion, which occupied an intermediary

position for him between history and philosophy, was a

descriptive, comparative approach involving "the col-

lecting and grouping of various religious phenomena."

One of the founders of Religionswissenschaft, the Dutch

historian C. P. Tiele (1830-1902), considered phenomen-

ology to be the first stage of the philosophical part of

the science of religion.

C. Jouco Bleeker (1898-1983) distinguishes three

types of phenomenology of religion: the descriptive

phenomenology that restricts itself to the systematiza-

tion of religious phenomena, the typological phenomen-

ology that formulates the different types' of religion, and

the specific sense of phenomenology that investigates

the essential structures and meanings of religious phe-

nomena.

One characteristic of the phenomenology of religion

about which historians of religion seem to agree is its

sense of generality, with its approach invariably char-

acterized as systematic. For Widengren, the phenomen-

ology of religion aims at "a coherent account of all the

various phenomena of religion, and is thus the system-

atic complement of the history of religion." The historical

approach provides a historical analysis of the develop-

ment of separate religions; phenomenology provides

"the systematic synthesis."

The Italian historian of religions Raffaele Pettazzoni

(1883-1959) attempted to formulate the diverse meth-

odological tendencies and tensions defining Religions-

wissenschaft in terms of these two complementary as-

pects: the historical and the phenomenological. On the

one hand, the history of religions attempts to uncover

"precisely what happened and how the facts came to

be," but it does not provide the deeper understanding

of the meaning of what happened, nor "the sense of the

religious": these come from phenomenology. On the

other hand, phenomenology cannot do without ethnol-

ogy, philology, and other historical disciplines. There-

fore, according to Pettazzoni, phenomenology and his-

tory are two complementary aspects of the integral

science of religion.

Major Phenomenologists of Religion. I shall consider

the approaches and contributions of six influential phe-

nomenologists of religion: W. Brede Kristensen, Rudolf

Otto, Gerardus van der Leeuw, Friedrich Heiler,

C. Jouco Bleeker, and Mircea Eliade. I shall also note

several frequent criticisms of the three most influential

of these phenomenologists: Otto, van der Leeuw, and

Eliade. [For more detailed treatment of Kristensen's work,

as well as of the life and work of Bleeker, Eliade, Heiler,

van der Leeuw, Otto, and other scholars mentioned in

this article, see their biographies]

W. Brede Kristensen. From Chantepie de la Saussaye

and Tiele, through van der Leeuw and the Norwegian

expatriate Kristensen, and up to the recent writings of

Bleeker and others, much of the field has been domi-

nated by a Dutch tradition of phenomenology of reli-

gion. Sometimes this is broadened to encompass a

Dutch-Scandinavian tradition in order to include phe-

nomenologists such as Nathan Sdderblom (1866-1931).

W. Brede Kristensen (1867-1953), a specialist in

Egyptian and ancient historical religions, illustrates an

extreme formulation of the descriptive approach within

phenomenology. As a subdivision of the general science

of religion, phenomenology is, according to Kristensen,

a systematic and comparative approach that is descrip-

tive and not normative. In opposing the widespread

positivist and evolutionist approaches to religion, Kris-

tensen attempted to integrate historical knowledge of

the facts with phenomenological "empathy" and "feel-

ing" for the data in order to grasp the "inner meaning"

and religious values in various texts.

The phenomenologist must accept the faith of the be-

lievers as the sole "religious reality." In order to achieve

phenomenological understanding, we must avoid im-

posing our own value judgments on the experiences of

believers by assuming that the believers are completely

right. In other words, the primary focus of our phenom-

enology is the description of how believers have under-

stood their own faith. We must respect the absolute
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value that believers ascribe to their faith. Our under-

standing of this religious reality is always approximate

or relative, since we can never experience the religion

of others exactly as the believers have experienced it.

After describing the "belief of the believers," the

scholar may classify the phenomena according to essen-

tial types and make comparative evaluations. But all in-

vestigations into the essence and evaluations of phe-

nomena entail value judgments by the interpreter and

are beyond the limits of a descriptive phenomenology.

Rudolf Otto. Two interdependent methodological

contributions made by Rudolf Otto (1869-1937) deserve

emphasis: his experiential approach, which involves the

phenomenological description of the universal, essential

structure of religious experience, and his antireduction-

ism, which respects the unique, irreducible, "numi-

nous" quality of all religious experience.

In attempting to uncover the essential structure and

meaning of all religious experience, Otto describes the

universal "numinous" element as a unique a priori cat-

egory of meaning and value. By numen and numinous,

Otto means the concept of "the holy" minus its moral

and rational aspects. With such an emphasis on this

nonmoral, nonrational aspect of religion, he attempts to

isolate the "overplus of meaning," beyond the rational

and conceptual, which constitutes the universal essence

of the religious experience. Since such a unique nonra-

tional experience cannot be defined or conceptualized,

the symbolic and analogical descriptions are meant to

evoke indirectly within the reader the experience of the

holy. The religious experience of the numinous, as an a

priori structure of consciousness, can be reawakened or

recognized by means of our sensus numinous, that is,

our capacity for this a priori knowledge of the holy.

In this regard, Otto formulates a universal phenome-

nological structure of religious experience, in which the

phenomenologist can distinguish autonomous religious

phenomena by their numinous aspect and can organize

and analyze specific religious manifestations. He points

to our "creature feeling" of absolute dependence in the

experiential presence of the holy. This sui generis reli-

gious experience is described as the experience of the

"wholly other" (ganz Andere), which is qualitatively

unique and transcendent.

This insistence on the unique a priori quality of the

religious experience points to Otto's antireductionism.

Otto rejected the one-sidedly intellectualistic and ra-

tionalistic bias of most interpretations and the reduc-

tion of religious phenomena to the interpretive schema

of linguistic analysis, anthropology, sociology, psychol-

ogy, and various historicist approaches. This emphasis

on the autonomy of religion, with the need for a unique,

autonomous phenomenological approach that is com-

mensurate with interpreting the meaning of the irreduc-

ibly religious phenomena, has generally been accepted

by the major phenomenologists of religion.

Various interpreters have criticized Otto's phenome-

nological approach for being too narrowly conceived.

According to these critics, Otto's approach focuses on

the nonrational aspects of certain mystical and other

"extreme" experiences, but it is not sufficiently compre-

hensive to interpret the diversity and complexity of re-

ligious data, nor is it sufficiently concerned with the

specific historical and cultural forms of religious phe-

nomena. Critics have also objected to the a priori nature

of Otto's project and the influences of the personal,

Christian, theological, and apologetic intentions on his

phenomenology. Van der Leeuw, while agreeing with

Otto's antireductionism, attempted to broaden his

phenomenology by investigating and systematizing a

tremendous diversity of religious phenomena.

Gerardus van der Leeuw. In his Comparative Religion,

Eric J. Sharpe has written that "between 1925 and

1950, the phenomenology of religion was associated al-

most exclusively with the name of the Dutch scholar

Gerardus van der Leeuw (1890-1950), and with his

book Phanomenologie der Religion." Especially notable

among the many influences on his phenomenology ac-

knowledged by van der Leeuw are the writings of the

German philosopher Wilhelm Dilthey (1833-1911) on

hermeneutics and the concept of "understanding" (Ver-

stehen).

In several writings, especially the epilogue of Phano-

menologie der Religion (1933; translated as Religion in

Essence and Manifestation, 2d ed., 1963), which contains

the chapters "Phenomenon and Phenomenology" and

"The Phenomenology of Religion," van der Leeuw de-

fines the assumptions, concepts, and stages of his phe-

nomenological approach. According to this Dutch

scholar, the phenomenologist must respect the specific

intentionality of religious phenomena, and simply de-

scribe the phenomenon as "what appears into view."

The phenomenon is given in the mutual relations be-

tween subject and object; that is, its "entire essence" is

given in its appearance to someone.

Van der Leeuw proposed a subtle and complex phe-

nomenological method with which the phenomenolo-

gist goes far beyond a descriptive phenomenology. His

method involves systematic introspection, "the interpo-

lation of the phenomenon into our lives," as necessary

for understanding religious phenomena. In the first vol-

ume of his Classical Approaches to the Study of Religion

(1973-1974), Jacques Waardenburg describes this phe-

nomenological-psychological method as "an 'experien-
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rial' method to, guide intuition and to arrive at imme-

diate understanding" and as the "classification of

religious phenomena by means of ideal types which are

constituted by a psychological technique of re-experi-

encing religious meanings" (p. 57).

According to van der Leeuw, phenomenology must be

combined with historical research, which precedes phe-

nomenological understanding and provides the phe-

nomenologist with sufficient data. Phenomenology must

be open to "perpetual correction by the most conscien-

tious philological and archaeological research," and "it

becomes pure art or empty fancy" (van der Leeuw,

1963, vol. 2, p. 677) when it removes itself from such

historical control. Special note may be taken of van der

Leeuw's emphasis on the religious aspect of "power" as

at the basis of every religious form and as defining that

which is religious. "Phenomenology describes how man
conducts himself in his relation to Power" (van der

Leeuw, 1963, vol. 1, p. 191). The terms holy, sanctus,

taboo, and so on, taken together, describe what occurs

in all religious experience: "a strange, 'Wholly Other,'

Power obtrudes into life" (van der Leeuw, 1963, vol. 2,

p. 681).

Influences from van der Leeuw's own Christian point

of view are often central to his analysis of the phenom-

enological method for gaining understanding of reli-

gious structures and meanings. For example, he claims

that "faith and intellectual suspense (the epoche) do not

exclude each other," and "all understanding rests upon

self-surrendering love" (van der Leeuw, 1963, vol. 2, pp.

683-684). Indeed, van der Leeuw above all considered

himself a theologian and submitted that phenomenol-

ogy of religion led to both anthropology and theology.

Numerous scholars have concluded that much of his

phenomenology of religion must be interpreted in theo-

logical terms.

Critics, while often expressing admiration of Religion

in Essence and Manifestation as an extraordinary collec-

tion of religious data, have offered many objections to

van der Leeuw's phenomenology of religion: his phe-

nomenological approach is based on numerous theolog-

ical and metaphysical assumptions and value judg-

ments, it is often too subjective and highly speculative,

or it neglects the historical and cultural context of reli-

gious phenomena and is of little value for empirically

based research.

Friedrich Heiler. Born in Munich, Friedrich Heiler

(1892-1967) is known for his studies on prayer, great

religious personalities, ecumenism, and the unity of all

religion, and a kind of global phenomenology of reli-

gion.

According to Heiler, the phenomenological method

proceeds from the externals to the essence of religion.

Although every approach has presuppositions, the phe-

nomenology of religion must avoid every philosophical

a priori and utilize only those presuppositions that are

consistent with an inductive method. Heiler's phenom-

enology of religion, which was theologically oriented,

emphasized the indispensable value of "empathy": the

phenomenologist must exercise respect, tolerance, and

sympathetic understanding for all religious experience

and the religious truth expressed in the data. Indeed,

the phenomenologist 's personal religious experience is

a precondition for an empathic understanding of the to-

tality of religious phenomena.

C. Jouco Bleeker. As previously mentioned, Bleeker

distinguishes three separate types or schools of phe-

nomenology of religion: the descriptive, the typological,

and the phenomenological (in the specific sense of the

word). In terms of this more specific approach, phenom-

enology of religion has a double meaning: it is an inde-

pendent science that creates monographs and hand-

books, such as van der Leeuw's Religion in Essence and

Manifestation and Eliade's Patterns in Comparative Reli-

gion, but it is also a scholarly method that utilizes such

principles as the phenomenological epoche and eidetic

vision. Although Bleeker frequently uses such technical

terms in gaining insight into religious structures and

acknowledges that these terms are borrowed from the

philosophical phenomenology of Husserl and his school,

he claims that they are used by the phenomenology of

religion in only a figurative sense.

According to Bleeker, the phenomenology of religion

combines a critical attitude and concern for accurate

descriptions with a sense of empathy for the phenom-

ena. In his conception, it is an empirical science with-

out philosophical aspirations, and it should distinguish

its activities from those of philosophical phenomenol-

ogy and of anthropology. He warns that historians and

phenomenologists of religion should not dabble in

philosophical speculations on matters of method.

Bleeker states that "phenomenology of religion is not a

philosophical discipline, but a systematization of histo-

rical fact with the intent to understand their religious

meaning" (Bleeker, in Bianchi, Bleeker, and Bausani,

1972).

Probably the best-known formulation in Bleeker 's re-

flections on phenomenology is his analysis of the task of

phenomenology of religion as an inquiry into three di-

mensions of religious phenomena: theoria, logos, and en-

telecheia.

The theoria of phenomena "discloses the essence and

significance of the facts." It has an empirical basis and

leads to an understanding of the implications of various

aspects of religion. The /ogo5 of phenomena "penetrates

into the structure of different forms of religious life."
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This provides a sense of objectivity by showing that hid-

den structures "are built up according to strict inner

laws," and that religion "always possesses a certain

structure with an inner logic."

Most original is Bleeker's position that the entelecheia

of phenomena "reveals itself in the dynamics, the devel-

opment which is visible in the religious life of man-

kind," or in "the course of events in which the essence

is realized by its manifestations." Phenomenology, it is

frequently stated, abstracts from historical change and

presents a rather static view of essential structures and

meanings. By the entelecheia, Bleeker wants to stress

that religion is not static but is "an invincible, creative

and self-regenerating force." The phenomenologist of

religion must work closely with the historian of reli-

gions in studying the dynamics of phenomena and the

development of religions.

Mircea Eliade. According to this historian of religions

and interpreter of religious symbols, religion "refers to

the experience of the sacred." The phenomenologist

works with historical documents expressing hierophan-

ies, or manifestations of the sacred, and attempts to de-

cipher the existential situation and religious meaning

expressed through the data. The sacred and the profane

express "two modes of being in the world," and religion

always entails the attempt of homo religiosus to tran-

scend the relative, historical-temporal, "profane" world

by experiencing a "superhuman" world of transcendent

values.

In light of Bleeker's first sense of phenomenology of

religion as an independent discipline that creates mon-

ographs that describe and classify essential structures

and meanings, one may note Eliade's many morpholog-

ical studies of different kinds of religious symbolism;

his interpretations of the structure and function of

myth, with the creation, or cosmogonic, myth function-

ing as exemplary model; his treatment of rituals, such

as those of initiation; his structural analysis of sacred

space, sacred time, and sacred history; and his monu-

mental studies of different types of religious experience,

such as yoga, shamanism, alchemy, and other "archaic"

phenomena.

Bleeker's second sense of phenomenology of reli-

gion as a specific method comes to the fore if one cites

three methodological principles underlying Eliade's ap-

proach: his assumption of the "irreducibility of the sa-

cred," his emphasis on the "dialectic of the sacred" as

the universal structure of sacralization, and his uncov-

ering of the structural systems of religious symbols that

constitute the hermeneutical framework in terms of

which he interprets religious meaning.

The assumption of the irreducibility of the religious

is a form of phenomenological epoche. In attempting to

understand and describe the meaning of religious phe-

nomena, the phenomenologist must utilize an antire-

ductionist method commensurate with the nature of the

data. Only a religious frame of reference or "scale" of

interpretation does not distort the specific, irreducible

religious intentionality expressed in the data.

The universal structure of the dialectic of the sacred

provides Eliade with essential criteria for distinguish-

ing religious from nonreligious phenomena. For exam-

ple, there is always a sacred-profane dichotomy and the

separation of the hierophanic object, such as a particu-

lar mountain or tree or person, since this is the medium
through which the sacred is manifested; the sacred,

which is transcendent, paradoxically limits itself by in-

carnating itself in something ordinarily finite, temporal,

historical, and profane; and the religious person evalu-

ates and chooses the sacred as powerful, ultimate,

meaningful, and normative.

The central position of symbolism or symbolic struc-

tures establishes the phenomenological grounds for

Eliade's structural hermeneutics. Among the character-

istics of symbols are (1) their logic, which allows var-

ious symbols to fit together to form coherent symbolic

systems, (2) their multivalence, through which they ex-

press simultaneously a number of structurally coherent

meanings not evident on the level of immediate experi-

ence, and (3) their "function of unification," by which

they integrate heterogeneous phenomena into a whole

or a system. These autonomous, universal, coherent sys-

tems of symbols usually provide the phenomenological

framework for Eliade's interpretation of religious mean-

ing. For example, he interprets the meaning of a reli-

gious phenomenon associated with the sun or moon by

reintegrating it within its solar or lunar structural sys-

tem of symbolic associations.

Although Eliade has his admirers, many scholars

have ignored or have been hostile to his history and

phenomenology of religion. The most frequent criticism

is that Eliade is methodologically uncritical, or that he

presents sweeping, arbitrary, subjective generalizations

not based upon specific historical and empirical data.

Critics have also charged that his approach is influ-

enced by various normative judgments and an assumed

ontological position, which is partial to the religious,

nonhistorical mode of being and to certain Eastern and

archaic phenomena.

Characteristics and Criticisms of Phenomenology of

Religion. The following features, some of which have al-

ready been mentioned, are characteristic of much of the

phenomenology of religion: its identification as a com-

parative, systematic, empirical, historical, descriptive

discipline and approach; its antireductionist claims and

its autonomous nature; its adoption of philosophical
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phenomenological notions of intentionality and epoche;

its insistence on the value of empathy, sympathetic un-

derstanding, and religious commitment; and its claim

to provide insight into essential structures and mean-

ings. Several of these characteristics are associated pri-

marily with the phenomenology of religion; others,

while accepted by most phenomenologists of religion,

are shared by other historians of religions.

Comparative and systematic approach. As I have pre-

viously noted, there is widespread agreement that the

phenomenology of religion is a very general approach

concerned with classifying and systematizing religious

phenomena. There is also widespread agreement that

this discipline uses a comparative approach. Various

phenomenologists have simply defined their phenome-

nology of religion as equivalent to comparative religion.

But even those scholars who have rejected such a sim-

ple identification have maintained that phenomenolo-

gists are able to gain insight into essential structures

and meaning only after comparing a large number of

documents expressing a great diversity of religious phe-

nomena.

Empirical approach. Bleeker, Eliade, and most phe-

nomenologists of religion insist that they are using an

empirical approach, which is free from a priori assump-

tions and judgments. Such an empirical approach,

which is often described as "scientific" and "objective,"

begins by collecting religious documents and then goes

on to decipher the religious phenomena by describing

just what the empirical data reveal. These phenomenol-

ogists usually maintain that their discoveries of essen-

tial typologies and universal structures are based on

empirical, inductive generalizations.

One of the most frequent attacks on the phenomenol-

ogy of religion is that it is not empirically based, and

that it is therefore arbitrary, subjective, ^nd unscien-

tific. Critics charge that the universal structures and

meanings are not found in the empirical data and that

the phenomenological discoveries are not subject to em-

pirical tests of verification.

Historical approach. Phenomenologists of religion

usually maintain not only that their approach must co-

operate with and complement historical research but

also that phenomenology of religion is profoundly his-

torical. All religious data are historical; no phenomena
may be understood outside their history. The phenom-

enologist must be aware of the specific historical, cul-

tural, and socioeconomic contexts within which reli-

gious phenomena appear.

Critics, however, charge that not only is the phenom-

enology of religion not historical, it is even antihistori-

cal, both in terms of a phenomenological method that

neglects the specific historical and cultural context and

with regard to the primacy—methodologically and even

ontologically— it grants to nonhistorical and nontem-

poral universal structures.

Descriptive approach. Unlike Miiller, who intended

the modern scholarly study of religion (Religionswissen-

schaft) to be a descriptive science attaining the auton-

omy and objectivity of the descriptive natural sciences,

and Kristensen, who conceived of phenomenology of

religion as "purely descriptive," the other leading phe-

nomenologists I have considered, and perhaps all phe-

nomenologists of religion today, do not restrict them-

selves to mere description of the religious phenomena.

While cognizant of Kristensen's concerns about the sub-

jective nature of much past scholarship in which inter-

preters filtered data through their own assumptions and

value judgments, phenomenologists have gone far be-

yond the severe methodological restrictions of his de-

scriptive phenomenology.

And yet these same phenomenologists invariably clas-

sify their discipline and approach as a descriptive phe-

nomenology of religion; at the minimum, it is "essen-

tially descriptive," and sometimes it is presented as

"purely descriptive." They claim to utilize a descriptive

approach and see their classifications, typologies, and

structures as descriptive. Sometimes phenomenologists

of religion distinguish the collection and description of

religious data, which is objective and scientific, from

the interpretation of meaning, which is at least par-

tially subjective and normative.

Antireductionism. Philosophical phenomenology, in

defining itself as a radically descriptive philosophy, had

opposed various kinds of reductionism. It was necessary

to oppose reductionism, which imposed uncritical pre-

conceptions and unexamined judgments on phenomena,

in order that phenomenologists could deal with phe-

nomena simply as phenomena and could provide more

accurate descriptions of just what the phenomena re-

vealed.

More than any other approach within the modern

study of religion, phenomenology of religion has in-

sisted that investigators approach religious data as phe-

nomena that are fundamentally and irreducibly reli-

gious. Otto, Eliade, and other phenomenologists of

religion often defend their strong antireductionism by

criticizing past reductionist approaches. Many of these

past interpretations, for example, were based on "posi-

tivist" and "rationalist" norms and forced the religious

data into preconceived unilinear, evolutionary explana-

tory frameworks. Phenomenologists have criticized the

reductions of religious data to fit nonreligious perspec-

tives, such as those of sociology, psychology, or econom-

ics. Such reductionisms, it is argued, destroy the speci-

ficity, complexity, and irreducible intentionality of
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religious phenomena. In attempting sympathetically to

understand the experience of the other, the phenome-

nologist must respect the "original" religious intention-

ality expressed in the data.

Autonomy. Directly related to the antireductionist

claim of the irreducibility of the religious is the identi-

fication of the phenomenology of religion as an autono-

mous discipline and approach. If there are certain irre-

ducible modes by which religious phenomena are given,

then we must utilize a specific method of understanding

that is commensurate with the religious nature of our

subject matter, and we must provide irreducibly reli-

gious interpretations of the religious phenomena.

The phenomenology of religion is autonomous but not

self-sufficient. It depends heavily on historical research

and on the data supplied by philology, ethnology, psy-

chology, sociology, and other approaches. But it must

always integrate the contributions of other approaches

within its own unique phenomenological perspective.

Intentionality. Philosophical phenomenology ana-

lyzes acts of consciousness as consciousness of some-

thing, and claims that meaning is given in the inten-

tionality of the structure. In order to perceive the

religious phenomena, phenomenologists have focused

on the intentionality of their data. For Otto, the a priori

structure of religious consciousness is consciousness of

its intended "numinous object." Van der Leeuw's phe-

nomenological-psychological technique and Eliade's di-

alectic of the sacred are methods for capturing the in-

tentional characteristics of religious manifestations.

The major criticism made by phenomenologists of reli-

gion of reductionist approaches involves the latter's ne-

gation of the unique intentionality of religious phe-

nomena.

Epoche, empathy, and sympathetic understanding.

Many philosophical phenomenologists have emphasized

the phenomenological epoche as a means of bracketing

beliefs and preconceptions we normally impose on phe-

nomena. It is important to clarify that Husserl and

other philosophers who formulated a "phenomenologi-

cal reduction" as epoche did not intend a narrowing of

perspective and negation of the complexity and specific-

ity of phenomena. The phenomenological reduction was

intended to achieve the very opposite of reductionism:

by suspending our unexamined assumptions and nor-

mal preconceptions it allowed for a critical conscious-

ness of the phenomena previously experienced on a

prereflective level, thus allowing new insight into the

specific intentionality and concrete richness of experi-

ence.

The phenomenological epoche, with an emphasis on

empathy and sympathetic understanding, is related to

methodological antireductionism. If the phenomenolo-

gist is to describe the meaning of religious phenomena

as they have manifested themselves in the lives of

religious persons, she or he must suspend all personal

preconceptions as to what is "real" and attempt to

empathize with and imaginatively reenact these religious

appearances. By insisting on the irreducibility of the re-

ligious, phenomenologists attempt sympathetically to

place themselves within the religious "life-world" and

to grasp the religious meaning of the phenomena.

There are, of course, limitations to this personal par-

ticipation, since the other always remains to some ex-

tent "the other." Phenomenologists insist that empathy,

a sympathetic attitude, and personal participation in no

way undermine the need for a critical scholarly ap-

proach with rigorous criteria of interpretation. This

phenomenological orientation may be contrasted with

the ideal of detached, impersonal scientific objectivity

that characterized almost all nineteenth-century ap-

proaches within the scholarly study of religion and that

continues to define many approaches today.

In assuming a sympathetic attitude, the phenomenol-

ogist is not claiming that religious phenomena are not

"illusory" and that the intentional object is "real." (As

a matter of fact, many of the phenomenologists have

made such theological and metaphysical assumptions

and judgments, but these usually violate the limitations

of their self-defined phenomenological perspectives.)

The phenomenological epoche entails the suspension of

all such value judgments regarding whether or not, for

example, the holy or sacred is actually an experience of

ultimate reality.

With a few exceptions, it seems that phenomenolo-

gists of religion, while generally upholding an epoche or

similar values, have not subjected such concepts to a

rigorous analysis. Often they give little more than vague

appeals to abstain from value judgments and to exer-

cise a personal capacity for empathetic participation,

but without scholarly criteria for verifying whether

such sympathetic understanding has been acheived.

Many phenomenologists have argued for the necessity

of religious commitment, a personal religious faith, or

at least personal religious experience in order for a

scholar to be capable of empathy, participation, and

sympathetic understanding. Other phenomenologists

have argued that such personal religious commitments

have generally produced very biased descriptions that

rarely do justice to the religious experience of others. It

seems that a particular faith or theological commit-

ment is not a precondition for accurate phenomenolog-

ical descriptions. Rather it is a commitment to religious

phenomena, which is manifested in terms of intellectual

curiosity, sensitivity, and respect, that is indispensable

for participation and understanding. Such a commit-
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ment may_ be shared by believers and nonbelievers

alike.

Insight into essential structures and meanings. As one

would expect, no subject matter has been more central

to philosophical phenomenology than analyses of the ei-

detic reduction and eidetic vision, the intuition of es-

sences, the method of free variation, and other tech-

niques for gaining insight into the essential structures

and meanings of phenomena. By contrast, the phenom-

enology of religion, even in the specific sense of an ap-

proach concerned with describing essential structures

and meanings, has tended to avoid such methodological

formulations.

There are, of course, notable exceptions. The philoso-

pher Max Scheler, in his analysis of "concrete phenom-

enology," "essential phenomenology," and other aspects

of the phenomenology of religion, formulates a sophis-

ticated phenomenological method that is greatly influ-

enced by the Husserlian project. Another exception is

the philosopher Paul Ricoeur, who in the formulation of

his sophisticated hermeneutic phenomenology of reli-

gion has been profoundly influenced by Husserl and

Heidegger, among others.

One generally finds, however, that most phenomenol-

ogists of religion have accepted both Bleeker's qualifi-

cation that such terms as eidetic vision are used only in

a figurative sense and his warning that phenomenology

of religion should avoid philosophical speculations

and not meddle in difficult philosophical questions of

methodology. The result of this is that we are frequently

presented with phenomenological typologies, "universal

structures," and "essential meanings" of religious phe-

nomena that lack a rigorous analysis of just how the

phenomenologist arrived at or verified these discover-

ies. In short, in its claims concerning insight into essen-

tial structures and meanings, much of the phenom-

enology of religion appears to be methodologically un-

critical.

Phenomenologists aim at intuiting, interpreting, and

describing the essence of religious phenomena, but

there is considerable disagreement as to what consti-

tutes an essential structure. For some phenomenolo-

gists, an "essential structure" seems to be the result of

an empirical inductive generalization, expressing a

property that different phenomena have in common.

For others, "essential structures" refer to types of reli-

gious phenomena, and there is debate concerning the

relationship between historical types and phenomeno-

logical types. In the sense closest to philosophical phe-

nomenology, "essence" refers to deep or hidden struc-

tures, which are not apparent on the level of immediate

experience and must be uncovered and decoded or in-

terpreted through the phenomenological method. Fur-

ther, these structures express the necessary invariant

features allowing us to distinguish religious phenomena

and. to grasp the religious phenomena as phenomena of

a certain kind.

Controversial Issues. In my examination of the major

phenomenologists of religion and the major character-

istics of the phenomenology of religion, I have raised

many controversial issues. In this concluding section, I

shall elaborate on several of these and introduce a few

others.

Descriptive claims. There are many controversial is-

sues regarding the claim that the phenomenology of re-

ligion is a descriptive discipline with a descriptive

method, especially since almost all phenomenologists

go far beyond a mere description of the data, offering

comparisons and evaluations of phenomena, universal

structures, and essential meanings.

Many of these issues arise from the acceptance of a

rather traditional descriptive-normative distinction.

Consistent with the classical empiricism of such philos-

ophers as David Hume, with the Kantian philosophical

framework, and with most nineteenth- and twentieth-

century approaches in the history of religions, has been

the adoption by many phenomenologists of religions of

a radical, at times absolute, descriptive-normative di-

chotomy.

Even those phenomenologists of religion who go far

beyond Kristensen's descriptive restrictions frequently

adopt a clear distinction between the collection and de-

scription of religious data, which is seen as objective

and scientific, and the interpretation of meaning, which

is at least partially subjective and normative. Despite

its rejection of earlier models of positivism, it may be

that the phenomenology of religion has unintentionally

retained some of the positivistic assumptions regarding

the investigation of uninterpreted, objective "facts."

In recent decades, however, philosophy has chal-

lenged this absolute dichotomy. What is taken as objec-

tive and scientific is historically, culturally, and socially

situated, based on presuppositions, and constructed in

terms of implicit and explicit value judgments. For ex-

ample, how does one even begin the investigation?

What facts should be collected as religious facts? One's

very principles of selectivity are never completely

value-free. Indeed, philosophical phenomenologists

have never accepted this sharp dichotomy, since the en-

tire phenomenological project is founded on the possi-

bilities of describing meanings. The challenge to the

phenomenology of religion is to formulate a phenome-

nological method and framework for interpretation that

allows the description of essential structures and mean-

ings with some sense of objectivity.

Other controversies arise from the common claim
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that phenomenology aims at understanding (which in-

volves describing meanings) and not at explaining

(which involves uncovering historical and other causal

relationships). "Understanding" often has the sense of

Verstehen as formulated by Dilthey and others as the

method and goal of hermeneutics. Critics challenge

such methods and goals and question whether phenom-

enological understanding and nonphenomenological ex-

plaining can be so completely separated.

Antireductionist claims. Many critics have attacked

phenomenology of religions antireductionism, arguing

that it is methodologically confused and unjustified and

that it arises from the theological intention of defending

religion against secular analysis. The most general crit-

icism of this antireductionism is based on the argument

that all methodological approaches are perspectival,

limiting, and necessarily reductionistic. The assump-

tion of the irreducibility of the religious is itself reduc-

tionistic, since it limits what phenomena will be inves-

tigated, what aspects of the phenomena will be

described, and what meanings will be interpreted. Phe-

nomenologists of religion cannot argue that other re-

ductionistic approaches are necessarily false and that

their approach does justice to all dimensions of reli-

gious manifestations.

The challenge faced by the phenomenology of religion

is to show that its religious antireductionism should be

granted a certain methodological primacy on the basis

of such key notions as intentionality and insight into

essential structures and meanings. It must show, in

terms of a rigorous method with procedures for verifi-

cation, that its particular perspective is essential in

shedding light on such structures and meanings.

Empirical and historical claims. Critics often claim

that the phenomenology of religion starts with a priori

nonempirical assumptions, utilizes a method that is not

empirically based, and detaches religious structures

and meanings from their specific historical and cultural

contexts. Such critics often assume a clear-cut dichotomy

between an empirical, inductive, historical approach

and a nonempirical (often rationalist), deductive, anti-

historical approach. They identify their approaches with

the former and the phenomenology of religion with

versions of the latter. They conclude that the pheno-

menology of religion cannot meet minimal empirical,

historical, inductive criteria for a scientific approach,

such as rigorous criteria for verification and falsifica-

tion. (It may be simply noted that much of recent phi-

losophy has been directed not only at critiquing classi-

cal empiricism but also at undermining this absolute

dichotomy.)

Much of philosophical phenomenology has been con-

ceived in opposition to traditional empiricism. Husserl,

for example, called for a "phenomenological reduction"

in which the phenomenologist "suspended" the "natural

standpoint" and its empirical world in order to intuit

the deeper phenomenological essences. Although such a

phenomenology has been described as a radical empir-

icism, it certainly employs a critique of the traditional

empiricism adopted by most of the history of religions.

Controversies arise from criticisms that the phenom-

enology of religion is highly normative and subjective

because it makes nonempirical, nonhistorical, a priori,

theological, and other normative assumptions and be-

cause it grants an ontologically privileged status to re-

ligious phenomena and to specific kinds of religious ex-

perience. Thus critics charge that Kristensen, Otto, Van
der Leeuw, Heiler, Eliade, and others have nonempiri-

cal and nonhistorical, extraphenomenological, theolog-

ical, and other normative assumptions, intentions, and

goals that define much of their phenomenological proj-

ects, taking them beyond the domain of a descriptive

phenomenology.

The status granted to the essential religious struc-

tures and meanings is also controversial insofar as they

exhibit the peculiarity of being empirical, that is, based

on investigating a limited sample of historical data, and

at the same time, universal. These structures are hence

empirically contingent and yet also the essential neces-

sary features of religious phenomena.

Finally, there has arisen the controversy regarding

the insistence by many phenomenologists of religion

that they proceed by some kind of empirical inductive

inference that is not unlike the classical formulations of

induction developed by John Stuart Mill and others.

Critics charge that they cannot repeat this inductive in-

ference, that the phenomenological structures do not

appear in the empirical data, and that phenomenolo-

gists read into their data all sorts of essential meanings.

One response by phenomenologists, as expressed in

Guilford Dudley's Religion on Trial (Philadelphia, 1977),

is to give up their empirical and historical claims, and

turn to a nonempirical, nonhistorical, rationalist, de-

ductive approach. A different response, as expressed in

my Structure and Creativity in Religion (1978), is to for-

mulate a method of "phenomenological induction," dif-

ferent from classical empirical induction, in which the

essential structures and meaning are based on, but not

found fully in, the empirical data. This response in-

volves a process of imaginative construction and ideal-

ization by phenomenologists, and the essential struc-

tures must then be rigorously tested in terms of the

light that they shed on the empirical-historical data.

Questions of verification. I have repeatedly noted dif-

ferent criticisms of the phenomenology of religion for

being methodologically uncritical. One wonders if the
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phenomenology of religion can continue to avoid basic

methodological questions raised by philosophical phe-

nomenology and other disciplines if it is to overcome

these criticisms. Many of these criticisms, as we have

seen, involve questions of verification. Intuition does

not free one from the responsibility of ascertaining

which interpretation of a given phenomenon is most ad-

equate nor of substantiating why this is so. Fueling this

controversy is the observation that different phenome-

nologists, while investigating the same phenomena and

claiming to utilize the phenomenological method, have

continually presented different eidetic intuitions. How
does one resolve this contingency introduced into phe-

nomenological insights? How does one verify specific

interpretations and decide between different interpre-

tations?

Such questions pose specific difficulties for a phenom-

enological method of epoche and intuition of essences. A
phenomenological method often suspends the usual cri-

teria of "objectivity" that have allowed scholars to ver-

ify interpretations and choose between alternative ac-

counts. Does this leave the phenomenology of religion

with a large number of very personal, extremely subjec-

tive, hopelessly fragmented interpretations of universal

structures and meanings, each relativistic interpreta-

tion determined by the particular situation and orien-

tation of the individual phenomenologist?

The phenomenologist of religion can argue that past

criteria for verification have been inadequate and have

resulted in a false sense of objectivity; but phenome-

nology of religion must also overcome the charges of

complete subjectivity and relativism by struggling with

questions of verification. It must formulate rigorous

procedures for testing its discoveries of structures and

meanings, and these procedures must involve criteria

for intersubjective verification.

Response to controversial issues. Many writers have

described the phenomenology of religion as being in a

state of crisis today. They usually minimize the invalu-

able contributions made by phenomenology to the

study of religion, such as the impressive systematiza-

tion of so much religious data and the raising of funda-

mental questions of meaning often ignored by other ap-

proaches.

If the phenomenology of religion is to deal adequately

with its controversial issues, the following are several

of its future tasks. First, it must become more aware of

the historical, philological, and other specialized ap-

proaches to, and these different aspects of, its religious

data. Second, it must critique various approaches of its

critics, thus showing that its phenomenological method

is not obliged to meet such inadequate criteria for ob-

jectivity. And most importantly, it must reflect more

critically on questions of methodology, so that pheno-

menology of religion can formulate a more rigorous

method, allowing for the description of phenomena, the

interpretation of their structures and meanings, and the

verification of its findings.

BIBLIOGRAPHY

The most comprehensive general introduction to philosoph-

ical phenomenology remains Herbert Spiegelberg's The Phe-

nomenological Movement: A Historical Introduction, 2 vols., 2d

ed. (The Hague, 1965). Richard Schmitt's "Phenomenology" in

The Encyclopedia of Philosophy (New York, 1967), vol. 5, pp.

133-151, provides another introduction, although it tends to be

formulated primarily on the basis of Husserl's approach and

often is more of a critical philosophical essay rather than a

survey of the field. Of the many anthologies of phenomenolog-

ical philosophers and their different philosophical approaches,

Phenomenology and Existentialism, edited by Robert C. Solo-

mon (Washington, D.C., 1972), is a commendable work.

There is no major comprehensive survey of the phenome-

nology of religion. The most comprehensive general introduc-

tion to scholars identified with the modern study of religion,

including selections from the leading phenomenologists of re-

ligion and fairly extensive bibliographies of their works, is

Jacques Waardenburg's Classical Approaches to the Study of Re-

ligion: Aims, Methods and Theories of Research, 2 vols. (The

Hague, 1973—1974). A number of books have a chapter or sec-

tion surveying the phenomenology of religion, including Eric J.

Sharpe's Comparative Religion: A History (London, 1975) and

John Macquarrie's Twentieth-Century Religious Thought, rev.

ed. (New York, 1981).

The following are selected works by the major phenomenol-

ogists of religion considered in this article. William Brede Kris-

tensen's The Meaning of Religion: Lectures in the Phenomenology

of Religion (The Hague, 1960) illustrates a very restricted de-

scriptive phenomenology. Rudolf Otto's The Idea of the Holy,

2d Eng. ed. (Oxford, 1950), is the best-known account of reli-

gious experience. Gerardus van der Leeuw's Religion in Essence

and Manifestation: A Study in Phenomenology , 2 vols., 2d ed.

(New York, 1963), is often considered the classic work in phe-

nomenology of religion. Friedrich Heiler's Erscheinungsformen

und Wesen der Religion (Stuttgart, 1961) has not been trans-

lated; his only book available in English is Prayer: A Study in

the History and Psychology of Religion (Oxford, 1932). Of

C. Jouco Bleeker's many writings on the phenomenology of re-

ligion, one may cite Problems and Methods of the History of Re-

ligions, edited by Ugo Bianchi, C. Jouco Bleeker, and Alessan-

dro Bausani (Leiden, 1972), which contains Bleeker's essay,

"The Contribution of the Phenomenology of Religion to the

Study of the History of Religions"; and Bleeker's The Sacred

Bridge: Researches into the Nature and Structure ofReligion (Lei-

den, 1963), which contains an essay called "The Phenomenolog-

ical Method." Of more than thirty books by Mircea Eliade

available in English, Patterns in Comparative Religion (New

York, 1958) may be noted; this systematic morphological work

provides a theoretical framework of symbolic systems neces-

sary for interpreting religious meaning. Eliade 's collection of



PHILISTINE RELIGION 285

essays The Quest: History and Meaning in Religion (Chicago,

1969) provides some insight into his method and discipline.

Of recent books on the phenomenology of religion, the fol-

lowing five publications may be noted. Jacques Waardenburg's

Reflections on the Study of Religion (The Hague, 1978) includes

an essay on the work of van der Leeuw and two other essays

on the phenomenology of religion. Science of Religion: Studies

in Methodology, edited by Lauri Honko (The Hague, 1979), in-

cludes essays under the title "The Future of the Phenomenology

of Religion." My Structure and Creativity in Religion: Hermeneu-

tics in Mircea Eliade's Phenomenology and New Directions (The

Hague, 1978), written from a perspective informed by philo-

sophical phenomenology, surveys approaches in the phenom-

enology of religion and argues that Eliade has a sophisticated

phenomenological method. Two works, written from perspec-

tives often quite critical of the phenomenology of religion, are

Olof Pettersson and Hans Akerberg's Interpreting Religious Phe-

nomena: Studies with Reference to the Phenomenology of Reli-

gion (Atlantic Highlands, N.J., 1981) and Antonio Barbosa da

Silva's The Phenomenology of Religion as a Philosophical Prob-

lem (Uppsala, 1982).

Douglas Allen

PHILARET OF MOSCOW. See Filaret of Moscow

PHILISTINE RELIGION. Although many ques-

tions about the Philistines remain unanswered, includ-

ing questions about Philistine religion, a variety of

sources provide a modicum of evidence on this intrigu-

ing people. Most important among these are the Old

Testament (Hebrew scriptures), the Egyptian texts, and

archaeological materials from Palestine.

The Philistines were a warlike people who migrated

from somewhere in the Aegean basin to the southern

coastal plain of Palestine; the most important and best-

documented phase of this migration took place in the

early part of the twelfth century bce. The Philistine in-

vasion of the southeastern Levant is well known from

the artistic and literary accounts at Medinet Habu in

Egypt, where Ramses III left a record of his military

encounter (c. 1190 bce) with two groups of "Sea

Peoples," the Tjekker and the Peleset. The Egyptians re-

pelled the invasion, and some of the Sea Peoples settled

in southern Palestine. This region was called Philistia,

and the Greek name for the Philistines, Palastinoi, later

evolved into Palestine, the modern name for the land as

a whole. The major cities of the Philistines were Gaza,

Ashdod, Ashqelon, Gath, and Ekron, the so-called Phil-

istine pentapolis. Because of their expansion into the

hinterland of Canaan, the Philistines (Heb., pelishtim)

were major rivals of the Israelites during the Israelite

conquest, settlement, and early monarchy, although the

Philistine threat waned after their military defeat by

King David (c. 950 bce).

There is some evidence concerning Philistine origins

in the archaeological record and the nonbiblical litera-

ture (e.g., the tendency to associate the Philistine migra-

tion with the ethnic upheaval at the end of the Greek

Bronze Age, around 1200 bce). But it is the Old Testa-

ment that contains the most direct statements concern-

ing the Philistines' ancestral homeland. Several pas-

sages linking the Philistines with Caphtor, or Crete (cf.

Dt. 2:23, Jer. Ail 'A, Am. 9:7), are among the many indi-

cations pointing to an Aegean background. Genesis

10:14 and 1 Chronicles 1:12 identify Egypt as the Phil-

istines' place of origin, but this can be understood in

light of the Philistine migration route.

Excavations at numerous Palestinian sites, most of

which are located in the coastal plain or the Shephelah

(the western foothills of the Judean mountains), have

yielded significant remains of Philistine material cul-

ture; the beautiful and distinctive painted pottery of the

Philistines is undoubtedly the best-known aspect of

their civilization. Unfortunately—and surprisingly

—

there is no written text that can be attributed to the

Philistines with any degree of certainty. While this

dearth of Philistine literature may be eliminated as ar-

chaeological research continues, it is obvious that any

attempt to describe Philistine religion is severely lim-

ited by a lack of primary Philistine texts on the subject.

Nevertheless, we are not totally ignorant of the Philis-

tine pantheon and cult, since the Old Testament and the

archaeological data can be gleaned for relevant details.

In her important study The Philistines and Their Ma-

terial Culture, Trude Dothan has provided archaeolo-

gists with a thorough analysis of the types and groups

into which Philistine pottery (found at some thirty Pal-

estinian sites) can be divided. Dothan's summary state-

ment concerning this pottery serves as a general intro-

duction to Philistine religion as well: "Typologically,

Philistine pottery reflects the Sea Peoples' Aegean back-

ground, plus certain Cypriot, Egyptian, and local Ca-

naanite elements" (p. 94). A careful investigation of

Philistine religion reveals a similar potpourri that

points to the eclectic or assimilative nature of Philistine

religion. Such assimilation is evident in the Philistines'

pantheon, religious practices, temples, and cult objects.

Pantheon. The members of the Philistine pantheon

about whom we possess specific information—Dagon

(or Dagan), Baalzebub (or Baalzebul), and Ashtoret (or

Ashtaroth)—were all deities worshiped for centuries by

the pre-Philistine occupants of Canaan. According to the

biblical record, Dagon was the supreme god of the Phil-

istine pantheon (J Sm. 5:1-7, / Chr. 10:10). Like many
ancient high gods, he was probably understood as a god
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of war, since we read about the Philistines giving

thanks to this deity after victory over two of their arch-

enemies, Samson and Saul (Jgs. 16:23-24, / Chr. 10:10).

Dagon had temples in Gaza (Jgs. 16:21, 23-30), Ashdod

(1 Sm. 5:1-7; / Mc. 10:83-85, 11:4), and probably in

Beth-shan (1 Chr. 10:10; cf. / Sm. 31:10). The Ashdod

temple housed a statue of Dagon. Interestingly, the bib-

lical account points to the Philistine acknowledgment of

the superiority of Yahveh over Dagon. As noted above,

Dagon was an important god in the ancient Semitic

pantheon (his name appears in Canaanite toponyms).

He is known to have been worshiped at Ugarit, and, in

fact, he was honored at ancient Ebla as early as the sec-

ond half of the third millennium bce.

Baalzebub, another member of the ancient Semitic

pantheon, was closely associated with the Philistine

town of Ekron (probably Tel Miqne): 2 Kings 1:2-16 in-

forms us that Baalzebub was consulted by an oracle

and was in some way associated with healing. Baalze-

bul was a name used at Ugarit for Baal. Texts from the

time of Ramses III indicate that the Philistines knew the

god Baal when they invaded Egypt.

The well-known Semitic goddess Ashtoret probably

had temples at Ashqelon (Herodotus 1.105) and at Beth-

shan (1 Sm. 31:10). In light of the female fertility figu-

rines discovered at a number of Philistine sites, espe-

cially the so-called Ashdoda (see below), it is not sur-

prising that this goddess is also associated with the

Philistines in the Old Testament.

In addition to these members of the Semitic pan-

theon, there is evidence that the Philistines worshiped

Egyptian deities. The wholesale assimilation apparent

in the Philistine pantheon may indicate that the Philis-

tine settlement in Palestine was a more gradual process

than has previously been imagined. It should be re-

membered, however, that such borrowing of divine

names and/or epithets was a common practice in an-

cient Near Eastern religions. Indeed, the Old Testament

contains frequent denunciations of the Israelites' attrac-

tion toward and participation in religious practices of

their neighbors, including the Philistines (Jgs. 10:6).

Religious Practices and Functionaries. According to

Judges 16:23-24, the Philistines and their leaders gath-

ered together for sacrifices and festivals. In fact, the Old

Testament records an occasion when the Philistines sent

a guilt offering to the God of Israel, since they had

learned to respect this other national deity (/ Sm. 4:6,

5:1-6:21). Apparently, the Philistines carried or wore

portable idols or amulets into battle (2 Sm. 5:21; cf.

2 Mc. 12:40). The advice of priests and diviners was
sought (J Sm. 5:5, 6:2-9; cf. 2 Kgs. 1:2), and the art of

soothsaying was developed (Is. 2:6). With regard to bur-

ial customs, several Philistine sites have yielded whole

or fragmentary anthropoid clay coffins, use of which

was probably borrowed from the Egyptians.

Clearly, the religious practices of the Philistines were

similar to those of their Semitic neighbors; the absence

of circumcision seems to be the one exception (Jgs. 14:3;

/ Sm. 17:26, 17:36, 18:25). Indeed, the Philistines' fail-

ure to practice this ritual enabled the Israelites to refer

to their archenemies as "the uncircumcised" (Jgs. 15:18;

/ Sm. 14:6, 31:4).

Temples and Cult Objects. As a result of archaeologi-

cal excavations at Ashdod and, more importantly, at

Tell Qasile (whose ancient name is not known), we have

some knowledge of Philistine religious sanctuaries. In-

vestigations at Ashdod brought to light an open-air high

place and an apsidal structure that may have had a re-

ligious function. It is the research at Tell Qasile, how-

ever, that has unearthed the first Philistine temples to

be identified with certainty. At this site (on the northern

fringe of Tel Aviv) the excavators, under the direction of

Amihai Mazar, found a series of three superimposed

temples. The first was built in the twelfth century bce

(Stratum XII) and was twice rebuilt and enlarged, in

the twelfth and the eleventh century bce (Stratum XI

and Stratum X, respectively). The plans of these tem-

ples reflect Canaanite, Cypriot, and Mycenaean influ-

ences. The Stratum X temple, the largest and richest in

cult objects, contained round stone column bases placed

about six feet apart; upon them rested cedar columns

that supported the roof (cf. Jgs. 16:25-30). Unfortu-

nately, we do not know what deity was honored in any

of these temples.

A large number and wide variety of cult objects have

been recovered in the excavations of Philistine strata,

especially at Gezer, Ashdod, and Tell Qasile. They in-

clude kernos rings and bowls, decorated bowls and

vases, zoomorphic and anthropomorphic figurines, rit-

ual stands, rhytons, and so on. Of special interest are

the numerous kernos rings and bowls, especially since

these Early Iron Age Philistine objects show affinities to

objects from the final years of Mycenaean culture. Also

important is a series of lion-headed libation cups from

Philistine sites in Palestine, vessels that have similari-

ties with rhytons from the Mycenaean-Minoan tradition.

Without a doubt, the most frequently discussed cult

object associated with the Philistines is the stylized fe-

male figurine called the Ashdoda (so named after the

site where it was found). The Ashdoda looks like a

throne or couch into which human body parts—a head,

elongated neck, armless torso, and molded breasts

—

have been merged; the entire figurine is elaborately

painted. According to Trude Dothan, this figurine is

probably "a schematic representation of a female deity

and throne" (p. 234), an object with clear-cut Aegean
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antecedents. It is part of a group of Ashdodas, now frag-

mentary, found in strata at Ashdod that date from the

twelfth to the eighth century bce.

The Ashdoda, together with other artifacts and fea-

tures of Philistine material culture and religion, has

prompted many scholars to view Philistine religion in

terms of its Aegean background. Here the term Aegean

is used broadly and includes Crete, Cyprus, and the

Greek islands and mainland. Yet it is also clear that the

Philistines assimilated much—including a number of

religious beliefs and practices—from their Semitic

neighbors.
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PHILO JUDAEUS (c. 20 bce-50 ce), Hellenistic Jew-

ish thinker, author of an elaborate synthesis of Jewish

religious thought and Greek philosophy. Although the

church fathers know him as Philo Judaeus (Jerome, De

viris illustribus 11), modern scholars often designate

him Philo of Alexandria, to distinguish him from var-

ious pagan Greek authors of the same name. Philo's

work marks the climax of a long chain of Hellenistic

Jewish writings. His mildly atticized Greek, which is

marked by a strong Platonic coloring, is unexception-

able; his encyclopedic knowledge of Greek literature

and rhetoric is impressive. Disdaining a philosophically

systematic exposition of his reinterpretation of Juda-

ism, Philo assumed instead the role of scriptural exe-

gete. He may have believed that the success of his entire

enterprise was largely dependent on his ability to con-

vince his readers that the mystical Platonism through

which his Jewish understanding was refracted was no

arbitrary construct imposed on the Mosaic text, but

could readily be deduced from every one of its verses.

Although fully acquainted with the Greek philosophi-

cal texts firsthand and in no way restricted to manuals

or digests, Philo is clearly not to be regarded as an orig-

inal philosopher. He saw his task more modestly, as

that of the great reconciler who would bridge two ap-

parently disparate traditions. Although there is still no

consensus, the view is gaining ground that the apparent

eclecticism of his thought is in fact representative of the

Middle Platonic tradition (stretching from c. 80 bce

to c. 220 ce), a highly stoicized form of Platonism,

streaked with Neo-Pythagorean concerns, which includ-

ed a large dose of arithmology, or number symbolism.

Life and Works. Philo belonged to a wealthy, aristo-

cratic Jewish family (of priestly descent, if Jerome is to

be credited) that was readily attracted by the glitter of

the Hellenistic world. His brother Alexander was an

alabarch (usually equated with arabarch), or customs

agent, for the collection of dues on all goods imported

into Egypt from the East, and his wealth was such that

he could grant Agrippa, the grandson of Herod the

Great, a loan of two hundred thousand drachmas

(equivalent to fifty-four thousand dollars); thus was es-

tablished a connection that ultimately led to the be-

trothal of Agrippa's daughter Berenice to Alexander's

son Marcus. His great wealth is further attested by his

provision of silver and gold plates for nine gates of the

Jerusalem Temple. His other son, Tiberius Julius Alex-

ander, to whom Philo addressed his dialogue On Provi-

dence and who was described by Josephus Flavius as

"not remaining true to his ancestral practices," served

as procurator of the province of Judaea (46-48 ce) and

as prefect of Egypt under Nero.

Of Philo himself, aside from the fact that he headed

the embassy to (Gaius) Caligula in 39-40 ce and visited

the Jerusalem Temple, we know very little. Though si-

lent with regard to his Jewish education, he speaks en-

thusiastically of his Greek training and with engaging

melancholy of his having been torn at some point from

his "heavenly lookout," where he had consorted with di-

vine principles and doctrines, to be hurled into a vast

sea of civil cares. His constant use of athletic imagery,

including references to specific athletic and theatrical

events that he himself had attended and a triple refer-

ence to God as the "president of the games," shows him

to have been an aficionado of the sports world. When
this trait is coupled with his passionate devotion to
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speculative philosophy, we recognize the presence of a

Diaspora Jewish intellectual of a type utterly foreign to

his Palestinian counterpart.

The Philonic corpus may be divided into three

groups: historical or apologetic, philosophical (compris-

ing four treatises, two of which are in dialogue form

and preserved only in Armenian and some Greek frag-

ments), and exegetical. The last is subdivided into three

Pentateuchal commentaries: the Allegory of the Law or

those treatises which begin with a scriptural passage;

the Exposition of the Law or those treatises whose struc-

ture is shaped by a broad theme indicated in their title;

and Questions and Answers on Genesis and Exodus.

There are also references in Philo to a number of his

treatises that are no longer extant. The question of the

chronology of Philo's works remains problematic but

the earlier tendency to assign his philosophical works

to a youthful period is no longer accepted.

Exegetical Technique. Philo's attempt to read Greek

philosophy into Mosaic scripture was no innovation on

his part. He was fully aware of the earlier and less am-

bitious attempts by Pseudo-Aristeas (c. 130 bce) and

Aristobulus (c. 175 bce), though he was also undoubt-

edly heir to a rich body of scholastic tradition that has

vanished but to which he frequently makes allusion. He

was also fully alert to the techniques employed by

many Middle Platonists in their attempt to foist post-

Pythagorean doctrines, including even their own, on Py-

thagoras (fifth century bce) himself. Following in their

footsteps, Philo put Moses forward as the greatest au-

thority of all, as the teacher of Pythagoras and, indeed,

of all Greek philosophers and lawgivers.

The main exegetical technique for Philo's vast enter-

prise, however, was provided by the Greek allegorical

tradition, which had been initiated by Theagenes of

Rhegium (sixth century bce) in order to defend Homer
against the detractors of his theology; the gods' names

were made to refer to various dispositions of the soul,

and their internecine struggles to the opposition be-

tween the natural elements. The Stoics expanded the

Cynics' employment of Homeric allegory in the inter-

ests of a philosophical system and made much use of

the etymologizing of names (of the gods, though not of

the heroes), a procedure that had much appeal for

Philo. Moreover, his preoccupation with the "allegory of

the soul" is very similar to the later Neoplatonic alle-

gories clustering around Odysseus, which detect in his

adventures the mystical history of the soul on its way
to its homeland.

John Dillon (1977) has noted the essential unity in the

tradition of commentary that Philo's exegetical works

and the Neoplatonic commentaries exemplify and has

concluded that their common source was the Stoic exe-

gesis of the last two centuries bce, especially that by

Crates of Mallus and Herodicus of Babylon. Thomas H.

Tobin (1983) has pointed out that Stoic and Middle Pla-

tonic allegory did not include the recognition of differ-

ent levels of interpretation: the allegorical interpreta-

tions involved either a rejection of the literal or

complete obliviousness to it. Philo is the earliest extant

example of a writer who tries to maintain the validity

of both levels; thus he involved himself in a controversy

with other Jewish allegorists.

A novice in the use of Hebrew texts, Philo relied on

the Septuagint, which he happily considered inspired.

D. W. Gooding has demonstrated that Philo shows no

awareness of the Hebrew underlying the Greek transla-

tion of the Hebrew Bible, for he uniformly cites the Sep-

tuagint, which, given its frequent inadequacy, he would

surely not have done without explanation had he known

the underlying Hebrew, and he occasionally offers ex-

positions of the Greek that the Hebrew would have for-

bidden (see David Winston and John Dillon, Two Trea-

tises of Philo of Alexandria, Chico, 1983, pp. 119-125).

Thought and Influence. Philo's understanding of bib-

lical thought is rooted in his abiding confidence in the

existence of God as a supremely transcendent being,

one absolutely without quality, whose pervasive im-

manence rules and directs all. The first half of this

seemingly paradoxical concept of transcendent imman-

ence has its source in the Old and Middle Academies,

apparently going back to Plato's successor Speusippus

(d. 339/8 bce), and was more fully elaborated by some

of the Neo-Pythagoreans as well as by the Middle Pla-

tonist Eudorus of Alexandria (fl. 25 bce), who postulated

a supranoetic First Principle above a pair of opposites,

the Monad and the Dyad. The second half derives from

a central emphasis of Stoic teaching, which envisions

the omnipresent vitality of an all-traversing Logos

whose highest terrestrial manifestation is the human in-

tellect, which is identified by both Philo and the Stoics

as an inseparable portion of the divine mind. Man is

thus akin to the divine and has unbroken access to it

from within.

Philo defines two paths that lead to a knowledge of

God's existence. In On Rewards and Punishments 41 he

speaks of those who have apprehended God through his

works as advancing on a sort of heavenly ladder and

conjecturing his existence through plausible inference.

The true friends of God, however, "are those who have

apprehended him through himself without the cooper-

ation of reasoned inference, as light is seen by light"

(ibid.), a formula later used by Plotinus. Although there

is no consensus concerning the precise significance of

Philo's second way to God, it is very likely based on his

notion of man's direct access to God from within and
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may perhaps be viewed as an early form of the ontolog-

ical argument. A similar argument for God's existence

seems to be found in both the works of the Stoics and

in Plotinus.

Philo's theory of creation is based on Plato's Timaeus

as interpreted by Middle Platonism. God created the

universe out of a relatively nonexistent and qualityless

primordial matter that contains nothing lovely and is

utterly passive and lifeless. All things were created si-

multaneously, and the sequential account of creation in

Genesis is only meant to indicate the logical order in

God's design.

Although the human soul, as a fragment of the Logos,

might be thought to have a natural claim on immortal-

ity, the latter can be forfeited if the soul is not properly

assimilated into its divine source. From Philo's Platon-

ist perspective, the body is a corpse entombing the soul,

which at its death returns to its own proper life. The

gradual removal of the psyche from the sensible realm

and its ascent to a life of perfection is represented for

Philo by two triads of biblical figures: Enoch, Enosh,

and Noah; Abraham, Isaac, and Jacob. The Abraham of

Philo's allegory is a mystical philosopher who, after

having mastered the encyclical or general studies (sym-

bolized by Hagar), in which stage all he could produce

was sophistry (Ishmael), abandoned the realm of sense

(symbolized in his parting with Lot) for the brighter re-

gions of intelligible reality and, despite his initial flir-

tation with Chaldean pantheism, has attained to the

highest vision of deity, resulting in his transformation

into a perfect embodiment of natural law.

In Pagan and Christian in an Age of Anxiety, E. R.

Dodds has correctly noted that the ecstatic form of

prophecy as defined by Philo is not a description of

mystical union but a state of temporary possession

(Cambridge, 1965, p. 7 If.). Philo, however, speaks also

of another form of prophecy, which may be designated

"hermeneutical" and is mediated not through ecstatic

possession but through the divine voice. Whereas in the

state of possession the prophet's sovereign mind is en-

tirely preempted, it is clear from Philo's analysis of the

giving of the Decalogue, the paradigm of hermeneutical,

or divine-voice, prophecy, that in the latter the inspired

mind is extraordinarily quickened. Since ecstatic pos-

session is employed by Philo for the explanation of pre-

dictive prophecy alone, whereas the core of the Mosaic

prophecy, the special laws, is delivered by him in his

role of hermeneutical prophet, it is in this form of

prophecy that we must locate Philo's conception of

mystical union. In his allegorical interpretation of the

divine voice as the projection of a special "rational soul

full of clearness and distinctness" making unmediated

contact with the inspired mind that "makes the first ad-

vance," it is not difficult to discern a reference to the

activation of man's intuitive intellect (On the Decalogue

33, 35). In Philo's hermeneutical prophecy, then, we
may detect the union of the human mind with the di-

vine mind, or, in Dodds terms, a psychic ascent rather

than a supernatural descent.

Philo's mystical passages contain most of the charac-

teristic earmarks of mystical experience: knowledge of

God as man's supreme bliss and separation from him as

the greatest of evils; the soul's intense yearning for the

divine; its recognition of its nothingness and of its need

to go out of itself; attachment to God; the realization

that it is God alone who acts; a preference for contem-

plative prayer; a timeless union with the All and the

resulting serenity; the suddenness with which the vision

appears; the experience of sober intoxication; and,

finally, the ebb and flow of mystical experience. Philo

was thus, at the very least, an intellectual, if not a prac-

ticing, mystic.

Philo never had a major impact on Jewish thought.

His name appears nowhere in rabbinic literature, and

were it not for the preservation of his works by the

church, they would surely have perished. In the Middle

Ages Jews had access at best to an Arabic or Syriac

translation of a small portion of his works. It was not

until the sixteenth century that Philo was rediscovered,

by 'Azaryah dei Rossi, who read his work in a Latin

translation and outlined a number of his characteristic

doctrines in his Me or 'einayim (Mantua, 1573). His at-

titude toward Philo, however, though appreciative, is at

best ambivalent. Yosef Shelomoh Delmedigo (1591-

1655) read Philo in the original Greek and made a He-

brew translation of excerpts from his writing, which un-

fortunately was stolen from him and never recovered.

Simone Luzzatto, in his Italian Discorso (1638) on the

Jews of Venice, admired Philo, whom he cited from a

Latin version, and believed that his motive for allego-

rizing the scriptures was to attract his pagan audience.

Finally, Nahman Krochmal (1785-1840) includes in his

Moreh nevukhei ha-zeman (Guide for the Perplexed of

the Time, 1851) a Hebrew translation of the account of

Philo by J. A. W. Neander (1789-1850, nee David Men-

del), a baptized Jew who was a professor of church his-

tory in Berlin.

[Philo's philosophy is also discussed in the independent

entry Logos.]
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An Overview

One of the questions most intriguing to the philoso-

pher is the question "What is philosophy?" Perhaps no

other discipline has quite so much difficulty explaining

what it is about, and in no other discipline is the ques-

tion of what it is so germane to the discipline itself.

Some sort of answer to this question lies close at hand

in the case of the natural and human sciences: biology

is the study of life, anthropology the study of man, psy-

chology the study of the psyche. Granted that these an-

swers are not very satisfactory or edifying, they at least

provide us with a point of departure; they state the spe-

cific area or realm being studied. Philosophy lacks even

this point of departure, since it has no special area or

realm as its subject matter.

Etymologically, philosophy means "the love of wis-

dom." Wisdom is some sort of knowledge, although it

might well take some time and thought before one

could say what kind of knowledge it constitutes. Per-

haps we can begin by stating three things about wisdom

that are quite simple and uncontroversial. (1) Wisdom
does not primarily have to do with specific facts or in-

formation. (2) Wisdom is not usually to be found in a

very young person; it presupposes a good deal of expe-

rience and, above all, the ability to learn from experi-

ence. (3) Wisdom must have something to do with the

manner of living one's life; it must include praxis.

The gathering of facts or information does not auto-

matically produce wisdom or make a person wise.

Someone who reads newspapers and listens to news re-

ports will at best be well-informed (depending on his

sources), but he will not on that account be wise. At the

other end of the scale, someone who studies logic and

the rules of critical thinking will not automatically be-

come wise either. He will be able to argue well; his

thinking will be coherent and well-organized; he will be
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able to pick out flaws in the arguments of others. These

are fine and necessary tools, but not wisdom. It has

been pointed out that logic has no content. It is like a

sausage grinder; you get out of it what you put into it,

only in a better, more palatable form.

As Aristotle pointed out in his Nicomachean Ethics,

ethics and politics are not suitable studies for the

young, be they young in years or in character. Under-

stood in Aristotle's original sense of how best to govern

a city, ethics and politics require the observation of hu-

man nature and the formulation of general, flexible

principles. Above all, it is necessary to recognize the

fact that these sciences can never be exact in the way
that the natural sciences are; to expect the kind of pre-

cision possible in natural science merely betrays false

expectations and a lack of understanding of the subject

matter.

Finally, one would probably expect of someone who
is wise that he would lead a certain kind of life. This is

meant not exclusively or, for that matter, even primar-

ily in a moral sense, but rather in the sense of practical

knowledge, of understanding. A wise person would have

judgment without being judgmental. There are many
great, dramatic figures in history whom one would

probably not wish to call wise. In fact, Plato was most

likely right: the best and wisest life is the unpretentious

and undramatic life of an ordinary citizen.

One of the most illuminating statements about the

nature of philosophy was made by Immanuel Kant

when he said that there were three fundamental ques-

tions of concern to human beings: (1) what can I know?

(2) what ought I to do? (3) what may I hope? These

questions, taken together, add up to a final question:

what is man? Kant attempted to answer them in his

three main works: the question of knowledge in the Cri-

tique of Pure Reason, the question of ethics in the Cri-

tique of Practical Reason, and the question of what we
may hope for in the Critique ofJudgment.

Having found the question "What is philosophy?" im-

pervious to instant answers, we might pose the question

"Who is the philosopher?" In a broad sense, everybody

is. Every thinking human being asks certain fundamen-

tal questions: what am I doing in the world? how did I

get here? what am I supposed to be doing? what is

going to happen to me? what does it all mean? Some
ask themselves more abstract questions, such as

whether the world has a beginning or not. The philoso-

pher is the person who thinks and asks; he does not nec-

essarily write books. Three of the greatest thinkers of

history, Socrates, Buddha, and Jesus, wrote nothing.

One could cite many more.

In a less general sense, the philosopher is the one who

asks what is real. This question led the Greeks, with

whom philosophy as we know it began, to inquire into

the nature of change and the relation of being (what

does not change) to becoming. At least three of the most

philosophical questions of all were staked out by the

Greeks: the relation of (1) being to becoming; (2) reality

to appearance; and (3) being to thinking. This leads us

to take a brief look at the history of philosophy.

History. There are some philosophers who say that

philosophy is a specifically Western (Greek) phenome-

non and that the East does not have "philosophy" in the

strict sense of that term. This seems too biased a view;

Eastern thought will be briefly discussed in this article.

However, Western philosophy does have its roots in the

Greeks, and we turn now to a consideration of them.

Western philosophy began with the pre-Socratics, so

called because they lived before Socrates. These think-

ers, often erroneously thought to be somewhat "primi-

tive," searched for the first principle (arche) in things.

Thales, for instance, found that principle in water, Anax-

imander in the boundless (apeiron), Heraclitus in the

logos, Parmenides in being. The simplicity and pro-

fundity of their vision is splendid and their influence on

the two greatest of Greek thinkers, Plato and Aristotle,

extensive. Thus began the tradition of the history of phi-

losophy, of thinkers learning from each other, often dis-

agreeing and being stimulated to formulate their own
ideas. It is not the case, as has been alleged, that philos-

ophers never come up with any definitive answers be-

cause they all disagree with one another, canceling one

another out, so to speak, so that we end up with nothing

at all. Each thinker learns from his predecessors; with-

out Socrates there would never have been a Plato; with-

out Plato, no Aristotle. Thus, the history of philosophy

can be viewed as a long critical dialogue tracing shift-

ing conceptions of reality.

Socrates was the true model of a philosopher. Con-

trasting himself with the Sophists, who claimed to have

knowledge and the ability to teach it and who took

money for their services, Socrates said that he knew

that he knew nothing, and he therefore also taught

nothing. In Plato's dialogue Theatetus, Socrates com-

pares himself to a midwife who is herself barren but

who helps others to give birth. The Sophists were the

natural enemies of Socrates (and Plato). They taught a

kind of empty rhetoric that enabled their pupils to

sound impressive and win arguments, but the real

philosophical issues and questions were lost to them.

These issues and questions eventually led Plato to for-

mulate his famous theory of Forms, or Ideas (idea, ei-

dos). A just man becomes just by imitating or partici-

pating in the perfect, eternal, changeless reality of
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justice itself. Justice itself is by no means a mere mental

concept; it is what is really real. This, in a nutshell, is

what is generally meant by the term Platonism. Reality

lies in the Form, or Idea, which can be known only by

the mind, not the senses. Reality is not in the mind, but

it is accessible only to the mind.

If we accept Whitehead's somewhat oversimplified,

dramatic statement that "the whole history of philoso-

phy is nothing but a series of footnotes on Plato," this

thumbnail sketch may suffice to indicate the direction

that the history of philosophy was to take. Two major

periods followed the Greek one: the medieval, when

philosophy came together with the Judeo-Christian tra-

dition, and the modern, beginning with Descartes. In

the medieval period, philosophy went hand in hand

with theology and was employed in working out proofs

of God's existence or in clarifying the status of the Pla-

tonic Forms, then known as "universals."

With his well-known dictum "Cogito, ergo sum" ("I

think, therefore I am"), Descartes opened up what is

called the modern period of philosophy. The term mod-

ern, in this case, indicates the belief that the unshak-

able foundation of all knowledge lies in the thinking

subject. By isolating the subject as what alone is real,

Descartes ushered in the era of subjectivism, with its

concomitant dualisms of mind-body, mind-matter, and

subject-object—dualisms that contemporary philoso-

phers are still struggling to overcome and that per-

meate our everyday language and life.

Areas of Philosophy. Having stated that philosophy

has no specifiable subject matter peculiar to it, we
might take a look at some of the areas it prefers to deal

with. These areas are articulated into what might be

called different branches of philosophy- Let us preface

this discussion with the remark that the phrase "philos-

ophy of" can precede almost anything. "The philosophy

of sport" and "the philosophy of fashion" impart a spe-

cial perspective on an independent subject matter.

As primary branches of philosophy, we might cite

ethics, epistemology, logic, aesthetics, metaphysics, and

ontology; on a secondary level, philosophy of law, phi-

losophy of politics, philosophy of science, philosophy of

language, and philosophy of religion. With the excep-

tion of philosophy of religion, we shall not discuss these

secondary branches.

The primary branches are as old as philosophy it-

self—they go back to Plato. The first four are easily de-

lineated; the last two are more problematic. An ethic is

something that every human being has; it is an idea of

how he wants to live his life. Even if his ethic is what

one would call highly unethical, even if his concern is

solely for his own interest, this view still constitutes his

ethic, his idea of the best way to go through life. The

question of this "unethical" ethic is discussed in detail

by Plato in his Republic: is the unjust man better off

than the just one? Plato concludes that the height of jus-

tice is to appear unjust but to be just; the height of in-

justice is to appear just but to be unjust. Justice is a

matter of inner balance and harmony; it has nothing to

do with gain, riches, or power.

Epistemology and logic are more specialized and

technical branches of philosophy. They deal with theo-

ries of how we know things and the laws of thought.

Finally, although the term aesthetics (philosophy of art)

was coined by Alexander Baumgarten only in the eigh-

teenth century, Western inquiry into the nature of art

goes back as far as Plato and Aristotle. Aesthetics and

the philosophy of art reached a culmination as the

meeting place of nature and spirit in the philosophy of

Kant, Schiller, and the other German Idealists. The

work of art, they believed, is nature transformed by

spirit.

Perhaps the most intelligible way to order terms un-

familiar to the nonphilosopher such as metaphysics and

ontology is initially to adopt the classification set forth

by Christian Wolff (1679-1754). Metaphysics generally

refers to that which goes beyond (meta) the physical, al-

though Aristotle's book of that name is so titled simply

because he wrote it after the Physics; the two books, the

Physics and the Metaphysics, have roughly the same

(metaphysical) subject matter. To put it briefly, meta-

physics is supposed to deal with what is ultimate.

Wolff divided metaphysics into two branches: general

metaphysics (metaphysica generalis) and special meta-

physics (metaphysica specialis). General metaphysics is

equivalent to ontology, the study of being, or what is (in

Greek, to on) in its generic traits. Special metaphysics

consists of three parts: rational psychology (study of the

soul), rational cosmology (study of the cosmos or

world), and rational theology (study of God). Immanuel

Kant called these three parts the Ideas of Pure Reason.

By this he meant that these were the ultimate ideas that

reason arrived at in its inherent attempt to unify the

manifold (synthesize).

Philosophy and Religion. Whereas in the East the re-

lation of philosophy and religion is generally so unprob-

lematic that there is often no clear-cut distinction be-

tween the two, the situation in the West is not so

simple. The mainstream of Western philosophy was

closely involved with religious questions until the late

nineteenth century; there was certainly never a ques-

tion of major conflict. The Greeks in general and Plato

in particular pursued questions that are usually taken

to be religious (e.g., the immortality of the soul, trans-

migration and the possibility of a future life or lives, the

existence of the godlike), although there was no empha-
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sis on man's relation to a personal deity. When philos-

ophy joined hands with the Judeo-Christian tradition in

late antiquity, it became almost indissolubly linked to

theology. With that union arose the problem of recon-

ciling philosophical thought with established dogma.

For example the eternity of the world and transmigra-

tion of souls are incompatible with Christian dogma.

When Descartes laid the foundation for knowledge in

the thinking subject (in reason as opposed to faith), the

possibility was created for the eventual parting of ways

between philosophy and religion.

This parting took place in the nineteenth century with

such thinkers as Feuerbach, Marx, and, especially,

Nietzsche, with his pronouncement that God is dead.

Since that time, philosophers may or may not have re-

ligious concerns. For example, the twentieth-century

movement labeled existentialism can be divided into

two camps: a theistic one (Marcel, Maritain) and an

atheistic one (Sartre, Camus). Then there are those

thinkers whom one could call religious but who have

nothing to do with explicitly theological questions;

their religious sense provides a background for their

philosophizing (Heidegger, Wittgenstein). Finally, there

are thinkers who believe that religious questions are not

the business of philosophy, the main function of which

is to develop critical argument (Russell, Moore). A

twentieth-century thinker and theologian who sought to

mediate between philosophy and religion, Paul Tillich,

defines man in terms of his ultimate concern, which is

a truly religious, but not a theological, definition. In-

stead of defining man as the animal with reason (zoon

logon echon), as Aristotle and virtually everyone after

him did, Tillich defines him in terms of his link to some-

thing ultimate or divine. In a similar vein, Heidegger

speaks of man in terms of his relation to being.

It was, however, chiefly theology, as distinct from re-

ligion, that joined with philosophy, by using such con-

cepts as Plato's Good (agathon) and Aristotle's Unmoved
Mover to interpret theological ideas. Religion would ap-

pear to be a broader and less sharply defined term than

theology. The etymological root of the word religion is

the same as that of yoga; the root means "to join or

link," and yoga comes to mean "to join (man to some-

thing transcending him)."

Thus, perhaps the main question with regard to the

relation of philosophy to religion is whether man is con-

ceived as a self-contained and self-sufficient physical

being whose essence coincides with his material exis-

tence or as a spiritual being whose existence points be-

yond himself and the "human-all-too-human." In the

latter case, philosophy and religion coalesce; in the for-

mer, they diverge.

Not only is the question of belief in a divine being or

some kind of transcendence at stake in the question of

religion, but also the question of the nature of man. If

man is conceived purely as a natural being, there seems

to be no need or perhaps no room for anything godlike.

One can draw a certain parallel between religion and

art here. One can conceive of art, as did Freud, as a sur-

rogate for more basic (more real) sexual drives. This

conception makes a mockery of any kind of transcen-

dence; transcendence is utterly fabricated, a futile, self-

deluding, and mildly ridiculous attempt to escape the

urgency of ultimately insatiable appetites. This view

posits man's animality, his body, as the very basis of his

being and renders his spiritual side superfluous, not to

say suspect. In this view, man cannot be defined as Ar-

istotle's rational animal; he is the botched-up animal.

Animals do not suffer from doubts, despair, depression;

they are totally what they are. They are "innocent." But

man is "the disease of nature" (Nietzsche). "He is not

what he is and is what he is not"; he is "a useless pas-

sion" (Sartre). His so-called spirituality serves only to

estrange him from himself. Certainly, if man cannot

achieve a certain transcendence, not just of his body,

but of himself, his spirituality will only disturb the

comforts of animal existence. The plays of Samuel

Beckett are among the most powerful presentations of

what human life utterly lacking in transcendence is

like.

Diverse Philosophical Positions. Some mention must

be made of the diversity of philosophical positions with

regard to the nature of reality. These positions lie be-

tween the two opposite poles of idealism and empiri-

cism, between stressing the importance of reason and of

the senses. We seem to have two main accesses to the

nature of the world and reality: our senses, which tell

us about colors, sounds, and so forth, and reason, which

tells us about things like mathematical truths and the

existence of God. Those philosophers who feel that the

senses are the most important access to reality tend to

downplay the activity of the mind, restricting it to com-

bining and relating sense impressions. The most influ-

ential exponent of this view was the empiricist John

Locke. At the other end of the scale, we have the ratio-

nalist or idealist who mistrusts the senses because they

often deceive us and who looks to reason or the mind

for the foundation of knowledge. Plato was the first to

articulate fully this view, which has had a long and var-

ied history.

Many gradations exist between these two extremes of

empiricism and rationalism. Some philosophers com-

bine them in various ways; for example, Berkeley, who
is both empirical and idealist (he is the philosopher

who denied the existence of matter), or Kant, who in-

sisted that we need both sense experience and the un-
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derstanding in order to have knowledge. More recently,

we have had such movements as pragmatism and phe-

nomenology, which seek to overcome the duality—prag-

matism by turning its attention away from such purely

theoretical questions to more practical ones (if it works,

it is "true"), and phenomenology by looking at the

"things themselves" as they show themselves prior to

any such division. In any case, these "isms" never ex-

haust the philosopher's thought; they are convenient la-

bels that can help us to orient ourselves initially; more

they cannot and should not be intended to do.

Eastern Perspectives. The time is approaching when

Western philosophers will no longer be able to neglect

Eastern thought with impunity. Hinduism and Bud-

dhism in India, Buddhism, Taoism, and Confucianism

in China, to name just two cultures, form a vast tradi-

tion from which the West can learn. But because these

traditions are so vast, it will take time to get all the

material translated, make it available, and assimilate

it. The following brief comments are broad and

sweeping.

In general, Eastern thought does not separate philos-

ophy and religion. The main concern of its philosophy

as well as its religion can be said to be soteriological,

focusing on some kind of salvation of the individual.

Salvation means literally "to make whole." In India, sal-

vation can be conceived as union of the self (dtman)

with the Absolute (brahman) in Hinduism or as the at-

tainment of nir\>dna (liberation, enlightenment) in Bud-

dhism. In both of these religions, salvation means the

cessation of rebirths and release from samsara, the

round of birth and death perpetuated by the individu-

al's craving or ignorance. The Indian philosophical tra-

dition is richly speculative, and many rather elaborate

metaphysical systems have been developed. In particu-

lar, Indian theories of consciousness are intriguingly

elaborate and subtle, far outstripping anything of this

sort the West has produced. For example, certain

Buddhist schools enumerate as many as one hundred

elements of consciousness.

As Buddhism gradually lost ground in India, it moved
on to China, where it was assimilated to the indigenous

religions of Taoism and Confucianism. Chinese thought

manifests a more practical and concrete temperament

than the Indian, and much of the Buddhist metaphysi-

cal speculation was discarded. This tendency continued

as Buddhism was later transmitted to Japan.

Thus far, Eastern influence on Western thinkers has

been minimal. Leibniz (1646) was probably one of the

first philosophers to show an interest in China. This is

no mere coincidence; there are truly remarkable affini-

ties between his Monadology and Hua-yen Buddhism.

In the nineteenth century, Hegel referred to Eastern

thought in his History of Philosophy, but his thoroughly

Western bias resulted in a rather condescending treat-

ment. Schopenhauer made use of both Hindu and

Buddhist ideas, weaving them into a remarkable fabric

with Platonism and Kantianism. And Nietzsche, in his

attack on traditional philosophy and religion, lumped
Buddhism together with Christianity, pronouncing

them both "religions of exhaustion." A serious, fruitful

dialogue has yet to take place.

Current Trends. In conclusion, one might well raise

the timely questions of where philosophers are heading

now and what sorts of issues attract their attention. The

answers will, of course, vary with different countries

and areas of specialization. But a few general, tentative

observations can be made.

The interest in metaphysics seems to be definitely on

the wane. With the great figures of German Idealism

(Fichte, Hegel, Schelling) and their British counter-

parts, metaphysics may have exhausted its possibilities.

The era of systems and of the dominance of reason and

rationality would appear to lie in the past. A lingering

and self-perpetuating interest in Marx and Freud is still

evident in an emphasis on man as a natural being and

a sexual being. If there is one trend that is dominant

today, it is that philosophers are preoccupied with the

question of language, though in the most diverse ways

imaginable. From Wittgenstein's philosophy of ordinary

language to Heidegger's poetic, noncalculative thinking

to the intricacies of the French schools, philosophers are

taking a hard look at the way we use and structure lan-

guage or the way it structures us. These are problems

that religious thinkers have long been aware of in their

own province. Their particular formulation of the prob-

lem asks how we can use finite language, the language

naming finite things (we have no other), to speak about

something neither finite nor a thing.

It is to be hoped that the philosophers will not encap-

sulate themselves in technical areas of academic spe-

cialization, but will be able to face and grapple with the

issues looming before us today- The gloomiest of the ex-

istentialists seem to have played themselves out with-

out having found much solace for the predicaments

they delineated, but the force of what they expressed

still continues in our literature, drama, and art in a

more vivid, aesthetic form.

If philosophy stays aloof from the existential concerns

of the human being, as it did and does in movements so

vastly different as Scholasticism and logical positivism,

it loses its original (Platonic) sense of a quest for some-

thing transcending man. Aristotle said that philosophy

begins in wonder. Perhaps in times of spiritual destitu-

tion such as our own, wonder could be the beginning of

the end of thoughtlessness. As Heidegger, quoting his fa-
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vorite German poet, Holderlin, says: where the danger

grows, there also grows the saving power. The philoso-

pher must strive to avoid the extremes of petulant pes-

simism and mindless optimism.

[The encyclopedia includes separate entries on philoso-

phers, philosophical movements, and particular philo-

sophical ideas mentioned herein. Philosophical aspects of

religious thought are also discussed in Aesthetics; Apolo-

getics; Cosmology; Henotheism; Knowledge and Igno-

rance; Morality and Religion; Pantheism and Panenthe-

ism; Reason; Religious Experience; Revelation; So-

teriology; Soul; Theism; Theodicy; Transcendence and

Immanence; and Truth.]
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Joan Stambaugh

Philosophy and Religion

The two enduring forms of spiritual expression des-

ignated by the terms religion and philosophy quite ob-

viously never confront each other as such; they enter

into relations with one another only in historical and

specific terms. It is in the visions of individual philoso-

phers as they intersect with the beliefs and the practices

of particular religious traditions that we find the living

relations between religion and philosophy.

The Nature of Religion and Philosophy and Their Re-

lation to Each Other. A fine example of the interaction

between religion and philosophy is found in the thought

of Clement (150?-215?) and Origen (c. 185-c. 254), usu-

ally known as the Christian Platonists of Alexandria be-

cause their school was located in that ancient center of

Hellenistic culture. As this appellation implies, they

were engaged in interpreting the basic beliefs of Chris-

tianity concerning God, Christ, man, and the world in

terms of the insights of the Neoplatonic philosophy cur-

rent in their time. More than a century earlier, the Jew-

ish philosopher Philo Judaeus (d. 45-50 ce) carried out

much the same enterprise for the Hebraic tradition,

drawing chiefly on the thought of the Greek philosopher

Plato (c. 429-347 bce), and the Pythagorean and Stoic

schools. This type of interpreting—or dialogue, if you

will-—involving the use of the Greco-Roman philosoph-

ical systems for formulating the ideas and elucidating

the religious insights of the biblical tradition, continued

throughout the Middle Ages and lasted until the end of

the Renaissance.

Despite the fact that the historical interactions be-

tween religion and philosophy must always be con-

crete—since it is the thought of a particular philosopher

or school of philosophy that is interacting with a spe-

cific religious tradition—both are themselves enduring

forms to be found in every culture, and they are marked

by general features that serve to distinguish one from

the other. It is on this account that we not only can but

must come to some theoretical understanding of how
religious faith and philosophical reflection are related

not only as a matter of historical fact but as one of prin-

ciple. To speak of principle means to approach the task

of reaching down to the roots of these two spiritual

forms, universal in the experience of mankind, in an at-

tempt to grasp what they essentially are and to deter-

mine how they should be related to each other. That the

task is not easy should be obvious in view of the enor-

mous variety of religious experiences and of philosoph-

ical outlooks recorded in human history. The task is,

nevertheless, inescapable if we are to understand our-

selves, and therefore we must not be dissuaded by the

knowledge that no one characterization of either reli-

gion or philosophy can capture everything or satisfy

everybody.

The American philosopher and psychologist William

James (1842-1910), in his epoch-making study The Va-

rieties of Religious Experience (1902), quite rightly de-

scribed religion as concerned chiefly with a strategy for
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redemption calling all human beings away from the

snares and illusions of natural existence and back to

their true selves. That such a strategy is needed follows

from the fact, not always sufficiently recognized, that

every religion offers a diagnosis of the human predica-

ment, a judgment focusing attention on some flaw or

defect in natural existence that stands as an obstacle

between ourselves and the ideal life envisioned by the

particular religion in question. Redemption, in short,

means being delivered from that flaw through a divine

power capable of overcoming it. And the nature of the

deliverance is determined in every religious faith by the

character of the flaw envisaged. Both the diagnosis and

the strategy of redemption derive from the lives and in-

sights of the founders, sages, and prophets upon which

the religious tradition rests. The articulated beliefs and

practices that define a particular religious tradition are

transmitted from age to age through historical commu-
nities of faith. Individuals owe their life to the tradition

in which they stand, but the tradition owes its life to

the continuing community sustained by the spiritual

bonds existing between the members.

Philosophy, on the other hand, has as its chief con-

cern the attainment of a comprehensive theoretical un-

derstanding of the many types and levels of being in the

universe and their relations to each other, including a

conception of the place to be assigned in the cosmic

scheme to human beings and their experience. As far as

Western philosophy is concerned, two different lines of

inquiry manifested themselves in the earliest stages of

development. On one side curiosity was directed toward

the discovery of the most pervasive or universal traits

exhibited by everything that is. Such features as unity

and plurality, identity and difference, spatial and tem-

poral location, acting and being acted upon were sin-

gled out as constituting the universal order holding

sway throughout the universe. This line of inquiry can

be called the quest for the categories ingredient in both

the world and the structure of human thought and

knowledge about it. Without pushing the identification

too far, we may say that this side of philosophy is one

that it shares with science. The affinity is nicely illus-

trated by the fact that what we call science today went

by the name of "natural philosophy" in the seventeenth

and eighteenth centuries, as can be seen from the full

title of the famous treatise written by the English phy-

sicist Isaac Newton (1642-1727), Principia mathematica

philosophiae naturalis (1687).

On its other side, philosophy meant a bolder and

more speculative inquiry prompted by wonder about

the being of things. Wonder in the face of the fact that

there is anything at all and wonder about what there

might be about things that sustains them and causes

them to stand out against nothingness and the void.

This concern for what came to be called metaphysics in

one of its senses has expressed itself in the quest for a

ground not only of the being of things but of human
being as well; the latter concern led to the inclusion of

speculative insight about the good and ideal human ex-

istence within the scope of philosophy. Understood in

this sense, philosophy shows its affinity with the con-

cerns of religion, an overlap of interest that has in the

past occasioned both fruitful cooperation as well as con-

flict between them. The two, however, remain distinct

by virtue of their different aims and approaches. This

difference may be summed up in a way that is symbolic

for both: the reality of the divine, however conceived, is

always the initial conviction of the religious outlook,

while for philosophy that reality remains the final or

ultimate problem.

There is yet another difference between religion and

philosophy, and its meaning becomes clear when we
take into account what was said previously about the

role of the religious community. Philosophical analyses

and visions are the products of solitary thinkers whose

doctrines have indeed formed the basis of traditions

and schools of thought, witness Plato and the Greek phi-

losopher Aristotle (384-322 bce), but such schools do

not perform the same functions as a religious commu-
nity. The latter exists to bring together many individu-

als in a spiritual unity that transfigures life; schools of

thought are primarily focal points of understanding and

a place for the meeting of minds.

Much of the foregoing analysis has, of course, been

based entirely on the situation in the West, where the

three major faiths—Judaism, Islam, and Christianity

—

found themselves confronted with the autonomous

philosophical systems developed in the classical world.

These systems were autonomous in the sense that they

were not developed under the special aegis of religious

belief, even if they were sometimes influenced by reli-

gious ideas. They represent the reflections of individual

minds attempting to articulate a comprehensive vision

of what there truly is above and beyond appearances

and mere opinions. The case of Aristotle, although in

some respects unique, provides us with a clear illustra-

tion. His thought, ranging as it does over the entire

spectrum of experience and existence, embraces a pro-

found conception of God as, among other things, the

Unmoved Mover. There is, as has often been pointed

out, no essential connection between this conception of

God and religion. In fact the thought of Aristotle on this

point has often been described as the paradigm of con-

ceptions of God without religion.

It is necessary to emphasize the autonomous nature

of the classical philosophical systems for at least two
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reasons. One is the tension resulting from the fact that

these philosophies, while useful in providing the con-

cepts and principles through which primary religious

experience and insight could be precisely expressed,

stood at the same time as rival interpretations of reality

to which the biblically based religions had to come to

terms. To appeal to Aristotle again for an illustration,

his conception of the world as eternal, or as not having

come into being in time, posed a serious problem with

regard to so central a doctrine of biblical religion as

that of creation. Religious thinkers, therefore, could not

avail themselves of his thought as a framework for the-

ology without first reinterpreting it at crucial points. It

is noteworthy that the tension thus introduced, plus the

fear of distorting the religious message by expressing it

in philosophical terms, led some thinkers, especially

representatives of early Latin Christianity, to reject phi-

losophy as an alien medium and to declare, with Ter-

tullian (160P-225?), that "Jerusalem has nothing to do

with Athens." This negative attitude, however, did not

prevail, and the subsequent course of Western religious

thought, at least until the Reformation, was marked by

a continuous interaction between philosophical and re-

ligious ideas.

The second reason for dwelling on the autonomy of

the philosophies that figured so largely in the religious

thought of the West is that it opens to view a most im-

portant contrast with much Eastern thought. It is gen-

erally admitted that there is not to be found in the

Hindu and Buddhist traditions, for example, any sharp

and clear distinction between religion and philosophy.

The two are closely interwoven, and there is no clear

historical counterpart in the history of these traditions

to the situation in the West, where more or less clearly

defined religions encountered distinctive and already

formed philosophies. We must, of course, bear in mind
that we are speaking in very general terms; one cannot

say dogmatically that no distinction whatever was
drawn between religion and philosophy in the Eastern

cultures, especially in view of some difficult cases such

as Confucianism and Taoism. The former is often de-

scribed not as a religion but as a philosophical system

of ethics, and the latter seems to have had its roots pri-

marily in philosophical reflections that in time assumed

religious form. Contemporary historical scholars, more-

over, in rewriting the history of Indian thought, for ex-

ample, are putting more emphasis, possibly under

Western influence, on the strictly philosophical theories

represented by the classical systems of thought and dis-

tinguishing them from "salvation doctrines" said to be

representative of religion. Be this as it may, the impor-

tant point is that the problems faced by Western think-

ers in relating religion and philosophy were quite differ-

ent from those confronting their counterparts in the

East. It is one thing to attempt to relate two forms of

insight to each other starting within a historical situa-

tion in which they meet each other as quite distinct,

and another to confront the problem of their intercon-

nections in cultures where the two were never clearly

separated from the outset.

Impact of Kant's Philosophy and the Empiricist Cri-

terion of Meaning. Concentrating on Western civiliza-

tion, where the interaction between religious faith and

philosophical inquiry has so largely determined the his-

tory of both, we must understand the impact of two de-

cisive developments that greatly disrupted the sort of

exchange that had resulted in the monumental philoso-

phico-religious syntheses represented by such thinkers

as Augustine of Hippo (354-430); Anselm of Canterbury

(1033-1109); Philo Judaeus; Moses Maimonides, the

medieval Jewish philosopher (1135-1204); Bonaven-

ture, the scholastic theologian and philosopher (12 17—

1274); Duns Scotus, Scottish philosopher and theolo-

gian (1265P-1308); and Thomas Aquinas, author of the

monumental Summa theologiae (1226-1274); as well as

such Muslim thinkers as Ibn Rushd (Averroes, 1 126—

1198) and Ibn Slna (Avicenna, 980-1037), who sus-

tained for Islamic religion the same kind of dialogue

with Aristotle carried on for Christianity by Albertus

Magnus, the German scholastic philosopher (1200-

1280) and Thomas Aquinas. The first of these develop-

ments was the attack by the German philosopher Im-

manuel Kant (1724-1804) on the traditional metaphys-

ics that had so long served as a medium of expression

for religious belief; the second was the claim, stemming

from the philosophies of empiricism, that there is a sin-

gle criterion for determining the meaning and truth

value of all statements, and that this criterion is found

in sense experience and the knowledge represented by

science. Relations between philosophy and religion had

been determined since the beginning of the nineteenth

century by the response to Kant and since early in the

twentieth century have been characterized by attempts

on the part of religious thinkers to deal with what came

to be known as the empiricist criterion of meaning.

Three strategies have been proposed for overcoming

the obstacles that arose and impeded a continuation of

the classical dialogue between religious insight and

philosophical reflection. The first is represented by

those religious thinkers who accepted the Kantian the-

sis that our knowledge extends no further than mathe-

matics and what he called the general science of nature,

so that metaphysics, and especially the classical proofs

for the existence of God, become invalid, since they

transcend the limits of what the human understanding

can know. Because these thinkers were committed to
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upholding the validity of religion, their task was to find

some new basis for it other than metaphysics and phi-

losophy. The second strategy found expression in those

who accepted the theory of one criterion of meaning

and who, insofar as they were concerned with religion

at all, identified it with emotion, feeling, and attitudes,

all of which were said to be devoid of cognitive signifi-

cance. This was the position of positivism or logical em-

piricism. Finally, there was the alternative associated

chiefly with the name of the Austrian philosopher Lud-

wig Wittgenstein (1889-1951), who saw the limitations

of the empiricist criterion of meaning and the difficul-

ties involved in justifying it. Consequently, he proposed

instead to focus attention not on meaning but on the use

of language in different contexts of experience—aes-

thetic, economic, religious, moral, and so forth. These

different uses of language were called "language

games," and he described the language of religion as

distinctive because it expresses what he called a "form

of life." Just as in the preceding alternative, however,

no cognitive status can be claimed for religious utter-

ance, although it must be admitted that in shifting from

meaning to use Wittgenstein intended to criticize posi-

tivism for having gone too far.

It should be evident that each of these alternatives

represents a response to the Kantian philosophy, with

its restriction of reason to the bounds of sense and of

knowledge to science. The proponents of all three alter-

natives basically accepted Kant's analysis as valid, but

with important differences. Those who adopted the first

strategy had the strongest concern for preserving reli-

gion, and they consequently sought to find new founda-

tions for it, while at the same time leaving Kant's posi-

tion intact. The positivists, on the whole, regarded

religion as outmoded and its utterances as without

meaning; in this they went beyond Kant in abolishing

his distinction between what can be meaningfully

thought and what can be known. Kant, that is to say,

held that we can validly think the idea of God, because

reason demands that we do, but that knowledge of the

reality meant is not possible for us. In identifying mean-

ing with the possibility of verification in sense experi-

ence, the positivists had to deny that the idea of God is

meaningful in any sense. Wittgenstein, though not alone

in his criticism, had, nevertheless, the most influential

voice in turning back the positivist approach. He
claimed, in effect, that the use of language in theoretical

science is not its only use; account must be taken as

well of the functions of language in other contexts of

experience, including the religious. Thus, he argued, in-

stead of stopping inquiry before it begins by invoking

the positivist criterion of meaning and declaring reli-

gious expression meaningless, the task is to understand

the grammar and the logic of the language and forms of

expression actually used by the members of religious

communities. One very significant consequence of this

approach was the discovery that "religious language"

embraces a considerable variety of types of expression

and that careful distinctions are necessary if each type

is to be understood in terms proper to itself. The devo-

tional language of worship, for example, differs in im-

portant respects from the conceptual language needed

for theology, which in turn differs from the languages

represented by myth, parable, exhortation, and pro-

phetic insight.

Invaluable as this sort of clarification has been in fos-

tering a better understanding of what religion is and

means, it does not engage the problem of validity in re-

ligion, nor does it go very far in relating religion to

other dimensions of experience. In fact the language-

game approach in the hands of Wittgenstein and his fol-

lowers has tended to encapsulate religion in a sphere of

sheer faith—fideism—cut off from all forms of knowl-

edge. So great a gap between reason and faith has been

brought about that Wittgenstein could find no way of

overcoming it. On the contrary, he even claimed that if

there were a single scrap of "empirical" evidence to

support what is intended to be a religious statement, it

would thereby cease to be "religious." The major diffi-

culty with such a position is that it fails to deal with

the most important fact about religious belief, which is

that those who adhere to it do so with the firm convic-

tion that it is true, that reality is in accord with it, even

if they are unable to give an account of what this pre-

cisely means in philosophical terms.

Enough has been said about the second and third al-

ternatives to indicate that they are not ultimately sat-

isfactory. I should now like to return to the first alter-

native and mention briefly a number of the proposals

that have been made to find a new basis for religion

without violating the limits imposed by Kant. I shall

suggest that each of these proposals expresses some-

thing important, but that no one of them achieves a sat-

isfactory relation between religion and philosophy.

Finally, I shall propose a fourth alternative that is ac-

tually a new version of the ancient dialogue between

religion and philosophy.

One of the most important religious responses to

Kant was the thought of the German theologian Al-

brecht Ritschl (1822-1889) and his school, which made
its appearance at the middle of the nineteenth century.

He sought to free theology from dependence on meta-

physics by stressing the essentially moral meaning of

religious conceptions. Following Kant in stressing the

primacy of practical reason, Ritschl envisaged Chris-

tianity as a faith aimed at the realization of a practical
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ideal of human life. While it is correct to say that

Ritschl found the basis of theology not in metaphysics

but in a value judgment expressing the practical signif-

icance of a divine reality for us, the value judgment in

question is of a complex sort. Jesus, the object in hu-

man experience possessing the value of Godhead, is the

occasion upon which we apprehend him as the bearer

of grace, the one who reveals God as love. Insofar as we
experience and evaluate the action of Jesus in revealing

God, we see him as God. According to Ritschl, however,

it is not through command or authority that Jesus is

effective, but only through his moral teachings. In real-

izing God's goal, Jesus also realizes our goal, which is

the fulfillment of our own purpose in life. Ritschl saw

in this fundamental evaluation the justification

whereby we gain admission to the kingdom of God
through Jesus in the church. In making the moral di-

mension central, Ritschl was able to retain a theology

unaffected by Kant's elimination of classical meta-

physics.

This proposed solution of the relation between philos-

ophy and religion is not, however, without difficulties.

Granted that Ritschl's position involves something

more than a simple reduction of the religious to the

moral, the fact remains that the latter is too limited in

scope to do justice to the religious concern. Morality is

concerned primarily with what a person is to do, while

religion aims at what a person is to be, and the problem

of being presents itself at this point in the form of the

need to find a basis for the unity and integrity of the

person, something not to be resolved within the confines

of morality and values. There is, in addition, the fact

that the biblical message involves other theological con-

cepts requiring an articulation that takes us beyond the

resources of morality and valuation.

A second, and far more influential, attempt to resolve

the problem was made by the brilliant Danish thinker

Soren Kierkegaard (1813-1855). Using the philosophy

of Absolute Spirit set forth by the German philosopher

G. W. F. Hegel (1770-1831) as both a foil and the focal

point of his attack, and declaring that "Kant is my phi-

losopher," Kierkegaard insisted that Christianity is con-

cerned primarily with the relation of faith between God
and human beings and that on this account it stands

over against speculative philosophy and all efforts to

make Christian doctrine "rational." According to Kier-

kegaard, the central Christian claim that the eternal has

entered time is the "absolute paradox," defying all me-

diation and rational explanation; God confronts man's

pride and refusal to acknowledge his status as a crea-

ture, so that religion is and must always appear as an

"offense." If it does not, says Kierkegaard, then it is in-

authentic and conventional for having been made "pal-

atable" or consonant with human reason. From this

perspective, rooted in the primacy of existence—that is,

the individual who finds himself "there" in a time and

place confronting the problem of salvation—attempts

like that of Hegel to use speculative reason to break

through the mystery of the eternal entering time suc-

ceed only in distorting the essential religious message,

for, Kierkegaard insisted, this message is simply "ab-

surd" when considered from the standpoint of human
reason. Although not without philosophical acumen of

his own, Kierkegaard devoted himself, through his ge-

nius for irony, wit, paradox, and profound psychologi-

cal insight, to the confounding of philosophy, thus open-

ing a wide gap between reason and religion.

Kierkegaard could well afford to accept the strictures

on theoretical reason dictated by Kant's philosophy,

since he was firmly convinced that Christianity neither

can nor need be made "rational."

For all of its undoubted insights into the human con-

dition and the meaning of God and faith, Kierkegaard's

position is ultimately unstable. In the face of Hegel's

massive rationalism, Kierkegaard was undoubtedly

right in seeking to discover the reality of the individual

and the need to appropriate Christian faith in a per-

sonal commitment, something that does not happen by

understanding alone. But in equating thought with pos-

sibility, so that it necessarily abstracts from existing

(the individual's being and situation), Kierkegaard not

only lost the basis upon which thought can be said to

penetrate and illuminate human life, but he was forced

as well to turn existence into a "surd" element
—
"what

thought cannot think." As subsequent developments

proved, the step from the "surd" to the "absurd" is quite

short and contains a pitfall. The withdrawal of reflec-

tive thought from existence led ultimately to the decla-

ration that religion is illusory because human existence

itself is absurd. That is to say, existence came to be

thought absurd, not in the ironic and paradoxical Kier-

kegaardian sense, but rather in the sense established by

the French philosopher Jean-Paul Sartre (1905-1980),

according to which religion is abolished and no mean-

ing attaches to human existence in itself but is found

only in what we, through the heroic human will, can

succeed in creating for ourselves. Kierkegaard, to be

sure, is not to be held accountable for this later devel-

opment, but in his insistence on the irreconcilability of

religion and philosophy, he left religion open to disso-

lution by those who could see no rationality in it and

were unpersuaded by his modern version of the ancient

proclamation, "I believe because it is absurd."

Yet another alternative framework for the articula-

tion of religious insight took the form of an appeal to

"sacred history," or the history of divine redemption.
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From this standpoint, theology has to do not with the

classical doctrine of God expressed, as in the case of the

medieval theologians, through philosophical categories,

but with the activity of God, discernible through the

eyes of faith, in accomplishing the redemption of the

whole creation through history. This position finds

strong support in the undoubtedly valid, even if some-

times exaggerated, distinction between the fundamental

patterns exhibited by Hebraic and Greek thought. The

latter, stressing form and the timelessness attached to

being and truth, found itself, insofar as attention was

focused on history at all, interpreting the course of hu-

man events in essentially cyclical terms after the fash-

ion of the continual recurrence of forms in the natural

world. Hebraic thought, by contrast, was marked not

only by a powerful sense of the reality of time and a

linear history, but by the belief that historical develop-

ment is itself the medium through which the nature,

and especially the will, of God is revealed.

Numerous attempts have been made, going back to

the German theologians Wilhelm Herrmann (1846-

1922) and Ernst Troeltsch (1865-1923), to establish the

primacy of history as the medium for understanding

and interpreting religion; no brief discussion, however,

could possibly do justice to all the shades of opinion

and differences of emphasis that have been expressed. If

these attempts, and those represented more recently by

the thought of such theologians as H. Richard Niebuhr

(1894-1962), Rudolf Bultmann (1884-1976), Friedrich

Gogarten (1887-1967), and John Macquarrie have any-

thing in common, it is the belief that not philosophy but

historical experience and the course of history provide

both the foundation of Christian faith and the interpre-

tative framework within which it is to be understood. It

is, of course, true that this approach has deep roots in

the biblical tradition; Christianity followed the faith of

the Hebrew scriptures (Old Testament) in recognizing

the unique conception of a linear history in and through

which the will of God becomes manifest. Wolfhart Pan-

nenberg, the contemporary German theologian, writes,

"Indeed, if it is at all possible ... to compress [the]

biblical understanding of reality into a single word,

that word would certainly be 'history'" (Faith and Real-

ity, Philadelphia, 1977, p. 10). The strength of this po-

sition is found in what it positively accomplishes in

highlighting the essential contribution of the temporal

and historical—the incarnation as the disclosure of God
in history—as opposed to all static conceptions of real-

ity, wherein no provision is made either for history as a

medium of revelation or for the novel and creative in-

crement represented by the course of history itself. If,

however, whether under the influence of an exaggerated

contrast between the Hebraic and Greek views of the

historical, or in an effort to remain within the limits of

Kant's philosophy alone, proponents of the history-as-

medium view hope to replace philosophy with history,

serious problems arise. For, on the one hand, there is

the philosophical problem of understanding the nature

of historical events, the relation between interpreting

and explaining them and, consequently, of having some

theory about the connections between history, nature,

and God. These are essentially philosophical concerns

not to be resolved on the basis of the historical dimen-

sion alone. Moreover, there is no avoiding the theologi-

cal issue posed by the mediating function history is to

perform, for it is not only the so-called brute historical

datum that is involved, but the all-important fact that

this datum—especially the historicity of Jesus—must

mean or point to God. This fact leads directly to the

vexing problems stemming from the need to appeal to

a "sacred" history that bears the religious meaning

without thereby losing the historicity assumed to be-

long ipso facto to the "secular" account of the events in

question. Once again, an attempt to respect what the

Swiss theologian Karl Barth (1886-1968) has called the

"Kantian terms for peace" in the relations between phi-

losophy and religion, and to find a medium for religious

thought other than metaphysics, turns, after the fashion

of Hegel's logic, into its opposite, so that new philo-

sophical and theological problems arise in the effort to

establish this medium as the successor of metaphysics.

Other religious thinkers, sometimes called the "theo-

logians of encounter," have maintained that religion

finds its foundation neither in metaphysics, history, nor

morality, but in an immediate encounter establishing a

relation with a divine Thou, somewhat analogous to the

situation in which two persons are related to each other

through intimate bonds of love, compassion, and con-

cern. Central to this outlook is a contrast similar to that

between meeting and being acquainted with a person in

direct encounter and "knowing about" that person in-

directly through abstract concepts.

The small classic written by the Jewish philosopher

Martin Buber (1878-1965), / and Thou, gave moving

expression to this way of understanding the relation be-

tween man and God and exerted a powerful influence

on Jewish and Christian thought alike. Buber, by no

means a foe of philosophy, did, however, under the in-

fluence of Kant, draw a sharp distinction between the

theoretical, conceptual knowledge of objects—what he

called the "it-world"—and the experienced relations be-

tween persons who meet and acknowledge each other as

such—the world of the "thou." Accordingly, Buber in-

terpreted religion as the special relation established be-

tween the "I" and the divine "Thou." Theoretical know-

ing Buber saw as nullifying the "I-thou" relations
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precisely because it objectifies its content and leaves the

world of persons out of account.

The approach to God through encounter has had its

representatives among Christian theologians as well,

with, of course, certain transformations necessary to ac-

commodate that tradition. The Divine-Human Encoun-

ter, by the Swiss theologian Emil Brunner (1889-1966),

is a paradigm of the view that man meets God in a faith

that is essentially an "answering" acceptance of the di-

vine word, something that is neither a thinking "about"

God nor the communication of information. H. H.

Farmer has expressed a similar idea in The World and

God, where he declares that the experience of divine

encounter "must be self-authenticating and able to

shine in its own light, independently of the abstract re-

flections of philosophy. . .
." Barth, although his theo-

logical system is far too complex to be subsumed under

the encounter thesis, nevertheless insists that God re-

mains forever a subject, and that through the incarna-

tion in Christ he makes himself available to be appre-

hended in the personal knowledge of encounter.

Some contemporary religious thinkers, influenced by

the concerns of developing nations, of minorities and

the disinherited, by new and more permissive attitudes

in morality, and by conflicts in social relations, have

turned away completely from traditional philosophical

approaches to God and religion and have looked instead

to the social sciences as the appropriate medium for ex-

pressing what they take to be relevant in religious belief

for dealing with these concerns. A fine example of this

trend of thought is found in what has come to be called

"liberation theology," which focuses attention on the

concerns of the oppressed. There is no doubt that this

development has been playing an important role in

bringing religious faith into the arena of social, eco-

nomic, and political problems of the utmost urgency. In

the context of the present discussion, however, it is nec-

essary to call attention to a basic problem. A liberation

theology must be, whatever else it is, a theology, which

is to say that it must remain in touch with both reli-

gious and philosophical thought concerning God, since

the social sciences themselves do not provide this con-

tent.

The most radical position as regards the relation be-

tween religion and philosophy finds expression in the

claim that religion is exclusively a matter of revela-

tion—the word of God—and stands in no need of media-

tion through secular knowledge, including philosophy.

The theology of neoorthodoxy, as it was called, repre-

sented chiefly by the massive work of Barth, is based on

the proposition that there is no "point of contact" be-

tween reason and revealed truth; every philosophical

position is equally distant from and thus equally irrel-

evant to the theological articulation of religious faith.

To take but one example, a secular philosopher discuss-

ing the meaning of nothingness, according to Barth,

could, ipso facto, not be referring to the same nothing

from which, in the biblical account, the creation was

called forth. The rupture is complete; philosophy and

religion must dwell in two separate and noncommuni-

cating spheres.

The responses to Kant do not exhaust the interplay

between religion and philosophy in the period under

consideration. One must take into account as well the

impact on religion of logic-analytic philosophies, as

represented by Rudolf Carnap (1891-1970) and the pro-

ponents of logical empiricism, and A. J. Ayer, whose

Language, Truth and Logic had serious repercussions

not only for religious thought, but for metaphysics, eth-

ics, and aesthetic theory as well. In fairness to Ayer, it

should be noted that he no longer holds the views ex-

pressed in his epoch-making book; on the other hand,

we cannot afford to ignore the sort of positivism ex-

pressed there because it was those ideas that, so to

speak, did the work.

Central to the thought of both Carnap and Ayer is

what has been called the empiricist criterion of mean-

ing, or the thesis that the meaningfulness of any utter-

ance is to be determined solely by verification (or veri-

fiability) in sense experience, where experience is

understood according to the conception of experience

made classic by the Scottish philosopher David Hume
(1711-1776). This view conflates meaning and truth in

such a way that, in the absence of the sense datum that

would verify an utterance, its constituent terms are said

to be without meaning. By implication, the position in-

cludes the further thesis that with regard to any utter-

ance it is necessary to specify what datum would count

against its supposed truth, or, in short, would falsify it.

It is not difficult to envision what the consequences of

applying this monolithic criterion to religious state-

ments would be. Basic theological concepts such as

God, atonement, sin, salvation, and faith, along with

metaphysical concepts like being, reality, necessary ex-

istence, personality, and creativity would all be de-

prived of cognitive meaning, so that statements involv-

ing these and similar terms could not even be called

false, since they are supposed to be, quite literally, non-

sense. Those who accepted the full authority of the one-

meaning criterion for all utterances, insofar as they at-

tended to religious utterances at all, had no alternative

but to identify religion wholly with emotion, feeling, or

attitudes of a certain kind, with the clear understanding

that these have no cognitive significance. It should be

obvious that no positive or creative interaction between

religion and philosophy is possible from this point of
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view, since it reduces religion to an emotive level at

which no articulation of religious ideas is possible. The

underlying assumption determining this outcome was

that the only knowledge we possess derives from sci-

ence. The interesting fact, however, is that subsequent

discussion of the empiricist criterion of meaning led to

its erosion when it became clear that positivism is itself

philosophy and cannot appropriate the credentials of

science.

The credit for resolving this situation in a way that

allowed both for a mode of interpreting religious in-

sight and the preservation of the linguistic approach to

philosophy must go to Wittgenstein. He interpreted re-

ligion primarily in practical terms as the legitimate

expression of a "form of life," but religious language

carries with it no cognitive claim. For this reason reli-

gion had to become a matter of sheer faith—fideism

—

with the consequence that no religious utterance can be

construed as making any assertion purporting to be true

or false about any realities whatever. The position is a

singular one indeed. Wittgenstein was, on the one hand,

rightly aware of the difference between the type of sig-

nificance—purpose, value, aim—embodied in religious

language and the theoretical assertions and explanatory

theories of science that provided the model for the em-

piricist criterion of meaning. Hence the shift from

meaning to use. On the other hand, this shift was made
with the meaning criterion still hovering in the back-

ground, so that in the end it remained the determining

factor in defining the sphere of the "cognitive," and re-

ligion was excluded.

Recovery of the Dialogue between Religion and Phi-

losophy. Nevertheless, as was noted earlier on, the lin-

guistic analysis of religious language proposed by Witt-

genstein made one important contribution to our

understanding. It served to call attention to the fact

that "religious language," though it purports to express

a distinctive dimension of experience, is by no means to

be regarded as a single, homogeneous form of discourse.

The literature of the world's religions manifests a plu-

rality of "uses," or types of expression, and great care

must be exercised in distinguishing them. The language

of devotion and liturgy, for example, must be distin-

guished from that of theology, and likewise from the

languages of parable, exhortation, lamentation, myth,

legend, and historical report. Each has a distinctive

function, and only confusion can result from a failure to

understand what each purports to express. To take but

one typical example, when confronted with parabolic

speech, it is a gross misunderstanding to seek the so-

called literal meaning of such expressions, since their

intent is of a quite different sort. A parable is a vivid

and engaging story drawing on familiar experiences

and things—putting a new patch on an old garment, a

widow losing her last coin, tares among the wheat—for

the purpose of dramatizing some religious or moral in-

sight. Expressing the point prosaically or "literally" can

never have the same effect. Important as this source of

clarification may be, however, it does not take us far

enough, because it does not engage those theological

questions that stand at the interface of philosophy and

religion, nor does a purely critical philosophy provide

any basis for determining the relation between religion

and cultural life. What limits all critical philosophies in

this regard is the absence of any but the most implicit

(and sometimes hidden) metaphysics, or general theory

of reality and experience, in accordance with which the

various dimensions of life can be related to each other.

As we learn from history, a truly fruitful interplay be-

tween religion and philosophy takes place when philos-

ophy is represented, not by critical methods and ana-

lytic programs, but by a substantive vision of reality

such as one finds in Hegel or Whitehead.

There remains yet another alternative different from

all the preceding, and it is suggested by the point just

made about metaphysics. An attempt must be made to

recover the classical interaction between religion and

philosophy in such a way that the former will once

again be intelligible despite the skepticism of the age,

and the latter will find its way back to those speculative

questions that human beings will never cease to raise.

The rationale for such a recovery can be given by show-

ing the adverse consequences that follow for both reli-

gion and philosophy from their separation and loss of

communication. First, however, it is necessary to chal-

lenge a number of philosophical assumptions, assump-

tions that have been in force for a century and have

served to bring about the present unsatisfactory situa-

tion. It is an error to suppose that Kant's critical philos-

ophy must be accepted as the final word about the ca-

pacity of reason and the possibility of metaphysics

while attempts are made to insert religion and theology

into what Barth has called the "gaps" in Kant's

thought. A more radical approach is called for, which

means adopting a far more critical stance to the critical

philosophy itself. As Hegel saw so well, Kant's ultimate

conclusion is dogmatic in the precise sense that he sim-

ply opted for the priority of understanding over reason,

and in so doing he employed mathematics and physics

as the criterion of knowledge, thus judging the validity

of metaphysics in accordance with an alien standard.

The underlying issue is an ancient one, going back to

the difference of opinion expressed in the thought of

Plato and Aristotle: is there, as Plato held, one universal

method and criterion governing all thought, or, is it not

the case, as Aristotle claimed, that method and stan-
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dards of judgment must follow the particular subject

matter in question? It is only the latter position that

makes it possible to do justice to the many different

spheres of meaning and dimensions of experience that

actually exist, and at the same time to develop stan-

dards appropriate to a given type of thought. Specula-

tive philosophy is not a special science, like physics or

geology, and its aims and criteria of adequacy must not

be thought of and judged in terms appropriate for ex-

perimental inquiries. The same is true of religion and

theology; any attempt to understand either is bound to

fail if no attention is paid to the special sort of meaning

both purport to express. Clearly what is called for is a

broader conception of reason, one that is not modeled

on the most abstract patterns of thought, which, essen-

tial though they are, must exclude our most concrete

and important human concerns. A reason, in short, that

extends no further than the spheres of formal logic and

empirical science forces beyond the bounds of rational-

ity not only philosophy but religion and morality as

well.

Earlier on, it was suggested that the rationale for

seeking to recover a positive and fruitful interplay be-

tween religion and philosophy is to be found in the un-

fortunate consequences for both that come as the result

of their separation from each other. Consider, first, the

impact on religion that follows from this separation.

Without the benefit of careful, conceptual articulation

and the discipline of critical reflection—whether in the

form of a philosophical theology or a philosophy of re-

ligion—religion is in danger of becoming obscurantist

or fanatical in its basic orientation. While the central

religious insights that define a tradition must be pre-

served and transmitted in each historical period, the

culture in which the tradition finds itself and the people

to whom it speaks are constantly changing. New knowl-

edge is forthcoming, novel patterns of thought and be-

havior emerge, social and political conditions arise that

are very different from those prevailing when the reli-

gion was first established. The world in which Augus-

tine proclaimed the Christian message, for example, has

little in common with the situation in which that same
message was set forth by such thinkers as the German
theologian Paul Tillich (1886-1965) or Barth in the

twentieth century. A living religion must come to terms

with this all-important fact and not seek to preserve it-

self either by refusing to confront the problems posed

by the intellectual climate of the time or by retreating

into an inner sanctuary untouched by secular thought

and experience. It has, moreover, been persuasively ar-

gued that it is precisely through a dialogue engaging

the entire spectrum of a culture that a religious tradi-

tion comes to realize previously undiscovered implica-

tions of its basic faith that further illuminate and help

to transform human life. The need to relate the endur-

ing insights of religion to new historical situations and

to new generations of people who confront them pre-

sents a salutary challenge not only to obscurantism and

disdain for intelligence in religion but to fanaticism as

well. Having to respond seriously to the critic's ques-

tion or the skeptic's doubt, as well as to the believer's

plea for guidance, must engender in the religious

thinker a measure of humility and circumspection not

to be reconciled with the fanatic posture, which, as Wil-

liam James was so well aware, is the greatest evil per-

petrated by religion wherever it exists. The great ages

of faith in Western religion have been those in which

faith and intelligence went hand in hand. That religion

and philosophy should be separated must be, for reli-

gion, the greatest of disasters.

Consider now the consequences of the separation

from the side of philosophy. The presence of the reli-

gious questions—the problem of God and transcend-

ence, the place of mankind in the cosmic order and our

final destiny, the issue of freedom and responsibility,

the problem of evil—has repeatedly served as a goad to

philosophy, orienting the thinking of philosophers in

the direction of speculative themes. As we have seen,

especially in the twentieth century, philosophers moti-

vated by the desire to be scientific and to show that phi-

losophy makes progress have worked to reduce the sub-

ject to purely critical proportions, with major emphasis

falling on technical issues concerning method, knowl-

edge, logic, and language. Speculative questions were

often ignored as either without significance or beyond

our intellectual capacities. Without the goad of religion

(unfortunately not very powerful in the period under

consideration), philosophy runs the risk of formalizing

itself and of abandoning its constructive task in treating

the most important human concerns. Concentration on

technique alone has little value when philosophers fail

to confront these concerns. A recovery of the dialogue

between religion and philosophy would serve the dou-

ble purpose of bringing philosophy back to the task of

constructive metaphysics and of keeping religious

thought within the scope of rationality, thus guarding it

from the evils of dogmatism and obscurantism.

That such a recovery is a real possibility finds support

in two developments of recent decades whose impor-

tance must not be overlooked or discounted. The first

was the philosophical theology of Tillich, with its

method of correlating philosophical questions and theo-

logical resolutions; the second was the process philoso-

phy of the English philosopher Alfred North Whitehead

(1861-1947), who emigrated to America in 1924, and

the several types of theologies inspired by it. Tillich's
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theological method not only called for a creative ex-

change with metaphysical thought, but it was accom-

panied as well by a substantive metaphysical position

in the classical mode of correlating the concepts of

being and God. While Tillich's thought was marked by

an undoubted originality, its appropriation was some-

what hampered because of its dependence on the phi-

losophy of the German contemporary of Hegel, F. W.
Schelling (1775-1854)—by far the least known on the

American scene of the exponents of German Idealism.

Despite this handicap, however, Tillich was a major

force in sustaining a theologico-philosophical dialogue,

and he did much to counteract the powerful antiphilo-

sophical bias within Protestantism that had its origins

in the dogmatic theology of Barth.

Like Tillich, Whitehead had a well-developed meta-

physical scheme, including a network of categories for

interpreting the many dimensions of experience. In

Whitehead one can see how, on the one hand, religious

experience and insight were brought into relation to

current patterns of thought, scientific as well as philo-

sophical, and how, on the other, these insights were in-

corporated into his metaphysics as part of the evidence

that must be taken into account by a speculative

scheme intended to be relevant for understanding

everything that happens. The fruitfulness of the inter-

play between philosophy and religion in this particular

case is all the more striking because it coincided with

the recovery within the biblical tradition of an empha-

sis upon time, life, and history in the conception of God,

features which had been eclipsed by the great stress

previously placed on God as absolute, that is, unrelated

to the cosmic process, and as "pure actuality," or a per-

fection to which the novel increment of history could

make no difference.

On the basis of the foregoing analysis, we must con-

clude that the proper and most satisfactory relation be-

tween religion and philosophy is that of dialogical ex-

change, an exchange of a sort that existed for centuries

until it was interrupted by the critical philosophy of

Kant and the authority of the empiricist criterion of

meaning. But, as we have seen, Kant's reduction of rea-

son to the limits of understanding need not be the last

word on the matter, nor should we continue to think

that it is possible to accept Kant's position while at the

same time attempting to find some loophole through

which religion can pass. The monolithic criterion of

meaning also need not be accepted, because it so clearly

fails to do justice to dimensions of meaning not to be

fitted into the pattern of thought exemplified by natural

science. With these obstacles surmounted, the way is

clear for the renewal of the mutual exchange between

religion and metaphysics that has borne fruit in the

past.

[For further discussion of important currents in West-

em philosophy, see Analytic Philosophy; Aristotelian-

ism; Deism; Empiricism; Enlightenment, The; Existen-

tialism; Humanism; Idealism; Logical Positivism;

Materialism; Naturalism; Neoplatonism; Nominalism;

Platonism; Positivism; Scholasticism; Skeptics and

Skepticism; and the biographies of' philosophers and

theologians mentioned herein.]
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identifying analytic philosophy with logical positivism; he

skillfully shows how the twentieth-century dialogue between
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Ninian Smart's The Science of Religion and the Sociology of

Knowledge (Princeton, 1973) surveys the broad theme of the re-

lation of religion to rationality in light of phenomenology, his-

tory, sociology, and anthropology. The author notes, quite

rightly, the difference between theology as the systematic

expression of the faith of a religious community and various

ways of studying religion as a phenomenon involved in the to-

tal pattern of life and culture throughout the world. Although

too short for an extended treatment, the discussion ranges over

a very wide body of material, including references to Weber,

Levy-Bruhl, Otto, Wach, Kierkegaard, Tillich, Barth, Marx,

Freud, Eliade, Berger, Jayatilleke, and Wilfred Cantwell Smith.

H. D. Lewis's Our Experience of God (London, 1959) decries

the idea that it is the task of philosophy to construct some form

of philosophical substitute for religion, or to provide proofs for

religious beliefs supposedly held on inadequate grounds. The

positive role of philosophy in relation to religion is to make

clearer the meaning and status of religious beliefs actually held

and at the same time to show their relation to the larger ex-

periential setting in which they occur.

In The Person God Is (London, 1970), Peter Bertocci, a chief

representative of the philosophy and theology of personalism,

carries on the tradition of interpreting religious insight in

philosophical terms by viewing God, the cosmic person, as the

creator of "co-creators." The author considers whether the

goodness of God can be empirically grounded, whether grace

can be discovered in freedom, and whether religion itself can

be understood in terms of the pursuit of creativity.

In the works of Charles Hartshorne, including Man's Vision

of God, and the Logic of Theism (New York, 1941), The Divine

Relativity: A Social Conception of God (New Haven, 1948), The

Logic of Perfection (La Salle, 111., 1962), Anselm's Discovery (La

Salle, 111., 1965), and Omnipotence and Other Theological Mis-

takes (Albany, N.Y., 1984), the critical interchange on philo-

sophical and theological issues is sustained. Hartshorne's

thought may be understood as concentrating on two distinct

but closely related focal points. The first is his "neoclassical"

theism based on what he calls the "principle of Dual Tran-

scendence," according to which God contrasts with creatures

not as an abstract infinite against the finite, but as a concrete

"infinite-and-finite," each aspect of which contrasts with frag-

mentary creatures who are neither relative nor absolute in

themselves. In short, Hartshorne finds that despite the great

emphasis placed by the biblical tradition on time, individual-

ity, personal responsibility, and historical development, much

classical theology neglected these features by conceiving of

God, not as living, but as already complete or perfect. The

other focus in Hartshorne's writing is restatement and reas-

sessment of the ontological argument as first proposed by An-

selm. Here he reoriented the centuries-long discussion of this

oft "refuted" argument, not by concentrating on the usual

question of whether "existence is a predicate," but by directing

attention to what had largely been neglected by a host of pre-

vious thinkers, namely, what is to be understood by the idea of

God—the what of the matter—and its expression in Anselm's

formula. An informative commentary on Hartshorne's work

can be found in Existence and Actuality: Conversations with

Charles Hartshorne, edited by John B. Cobb, Jr., and Franklin

I. Gamwell (Chicago, 1984).

Experience, Reason and God, edited by Eugene T. Long

(Washington, D.C., 1980), provides a broad spectrum of opinion

by twelve authors concerning the intersection of philosophy

and religion on the contemporary scene.

John E. Smith

Philosophy of Religion

The idea of a philosophy of religion is a recent one,

and it assumes a differentiation between philosophy

and religion that has emerged chiefly in the modern

West. Much that is included under that rubric, however,

dates back to ancient philosophical analysis and specu-

lation. Philosophy of religion is the philosophical scru-

tiny of religion, but the meaning of those terms and the

proper method and content of the field are subject to

considerable dispute. Current work in the field can be

divided into two types: (1) assessment of the rationality

of religious beliefs, with attention to their coherence

and to the cogency of arguments for their justification;

and (2) descriptive analysis and elucidation of religious
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language, belief, and practice with particular attention

to the rules by which they are governed and to their

context in the religious life. The boundary between

these two types is not always clear, but they can be il-

lumined by considering their origins and some paradig-

matic arguments from each.

Justification of Religious Beliefs. The first type of phi-

losophy of religion has been concerned chiefly with

theism, but analogues can be found in nontheistic tra-

ditions. Rational arguments are proposed and assessed

in order to justify or to criticize religious beliefs. Be-

cause the philosophy of religion has its provenance in

the West, theistic issues have dominated the discussion,

but neither type should be restricted to the considera-

tion of theism.

Most of the classical topics in the philosophy of reli-

gion are topics in philosophical theism or natural the-

ology. Foremost among these are the existence and na-

ture of God. Analyses of the concept of God, discussion

of the divine nature and its attributes, and arguments

that purport to demonstrate the existence of God con-

stitute the principal subject matter of philosophical

theism. Such attributes as unity, simplicity, omni-

science, perfection, eternity, and immutability require

analysis in order to clarify their meanings, to assess

their compatibility, and to consider the implications of

applying them outside of the contexts in which we nor-

mally ascribe knowledge, power, and goodness to per-

sons. Many of the classical issues and arguments derive

from medieval philosophy and theology.

Immanuel Kant (1724-1804) classified the arguments

for the existence of God as the ontological argument,

the cosmological argument, and the teleological argu-

ment, or argument from design. This classification has

become canonical, though not everyone would agree

with Kant's claim that these three kinds of argument

exhaust the logical possibilities.

The original formulation of the ontological argument,

and the one that has continued to command the atten-

tion of philosophers, was given by Anselm of Canter-

bury (1033-1109) in his Proslogion (1077-1078). Anselm

argues that the existence of God can be demonstrated

by a proper analysis of the concept of God. He begins

by claiming that what we mean by the word God
is "something than which nothing greater can be

thought." Even one who would doubt or deny the exis-

tence of God, says Anselm, understands this concept,

and thus something than which nothing greater can be

thought exists in his mind. But that than which no

greater can be thought cannot exist in the mind alone.

Were it to exist only in the mind, it would be possible

to think of it as existing outside the mind as well, and

that would be even greater. Then that which existed in

the mind alone would not be something than which no

greater could be thought. Therefore, that than which no

greater can be thought must exist both in the mind and

in reality.

The monk Gaunilo, a contemporary of Anselm, criti-

cized the argument by claiming that it could be used to

demonstrate the existence of a perfect island, or of any

other thing in which the requirement of existence was

embedded in the idea of perfection or greatness. Anselm

replied that the concept of an island is already the con-

cept of something limited, and thus cannot contain un-

limited greatness. In what has been viewed as the stan-

dard refutation, Kant argued that existence is not a

property that can be added or subtracted in order to

make comparisons of worth. To say that a table exists

is not to add anything to the concept of table, but is to

say that the concept is instantiated.

The ontological argument differs from the cosmolog-

ical and teleological arguments in that it appears to de-

pend entirely on conceptual analysis. But the argument

is embedded in a prayer in which Anselm asks God for

faith in order that he might understand. This context

has prompted some commentators to suggest that An-

selm was not offering an argument at all, but was re-

flecting on a faith that was derived solely from divine

revelation. The Proslogion opens, however, with An-

selm's expression of joy at having discovered a single

argument that would suffice to prove that both God ex-

ists and all that we believe about the divine nature.

Philosophical treatments often consider the argument

in isolation from its religious context and from An-

selm's claim that divine omnipotence, mercy, impassi-

bility, simplicity, eternity, and other attributes could be

derived from the same concept.

Recently there has been renewed interest in the on-

tological argument. In an influential article (1960), Nor-

man Malcolm claims that Kant had refuted the argu-

ment set forth in the second chapter of the Proslogion,

but that the following chapter and the reply to Gaunilo

contain another argument that has been overlooked and

that is successful. This is an argument not for God's ex-

istence but for his necessary existence. Malcolm con-

tends that Anselm has demonstrated that the concept of

God is such that God cannot fail to exist. Were he not

to exist, or were his existence contingent rather than

necessary, he would not satisfy our concept of God.

Malcolm claims that Anselm was engaged in an eluci-

dation of the concept that is implicit in the religious life

of those in theistic traditions. He was analyzing the

grammar by which that concept is governed. Alvin

Plantinga (1974) has employed the very different tech-
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niques of modal logic to reformulate Anselm's argu-

ment to demonstrate the rationality of belief in the ex-

istence of God, though he holds that it cannot justify

that belief.

The classical statement of the cosmological argument

is found in the Summa theologiae (1268-1273) of

Thomas Aquinas. Thomas offers five proofs of the exis-

tence of God, the first three of which are versions of the

cosmological argument. Each begins with some char-

acteristic of things in the world (e.g., change, causation,

contingency) and argues that a proper explanation of

this phenomenon requires that we posit a first cause or

something whose existence is not dependent upon any-

thing other than itself. Thomas begins the first way with

the observation that some things in the world are

changing. He then asserts that anything that is in the

process of change is being changed by something else, a

controversial premise that he defends and glosses by

appeal to conceptions of actuality and potentiality de-

rived from the Aristotelian tradition. But this other

thing, he says, if in the process of change, is itself being

changed by something else, and so on. Unless this po-

tentially infinite series is halted, there will be no first

cause of the change, thus no subsequent cause, and

therefore no change. So there must be some first cause

of change not itself being changed by anything, and this

is what everyone understands by God.

The second of Thomas's ways begins from the relation

between cause and effect, and proceeds in a manner
parallel to the first. The third way takes its departure

from the observation that some things in the world are

contingent, and thus might not have existed. Thomas
argues that it is impossible for everything to be contin-

gent, because anything that need not be was once non-

existent. If everything were contingent, then there must

have been a time at which there was nothing. If that

were the case there would be nothing now, for some-

thing that does not exist can be brought into being only

by something that already exists. But there is some-

thing now. So there must be something the existence of

which is not contingent but necessary.

Thomas's five ways are fraught with difficulties, most

deriving from their dependence upon Aristotelian phys-

ics and metaphysics. The observation that some things

are changing is not a controversial one unless change is

understood in Aristotelian terms. If it is understood in

those terms, much metaphysical baggage is packed into

what appears to be an ordinary observation, and the

rest of the proof turns on unpacking that baggage. If it

is not understood in those terms, the argument does not

succeed. The same dilemma holds for the observation

that some things are contingent. We are aware, as

Thomas was not, of the controversial science and meta-

physics that are assumed by the proofs.

The five ways, like Anselm's argument, are embedded

in a theological context. Thomas says that Christian

theology is a science that takes its principles on faith in

God's revelation. Some have argued that he intended

only to elucidate a faith based on revelation, but

Thomas asserts that some truths about God can be

known by natural reasoning and are presupposed by

faith. Like Anselm, he continues, after presenting his ar-

guments for the existence of God, to derive the manner

of God's existing and certain characteristics of the di-

vine nature.

Versions of the cosmological argument have been of-

fered by Jewish, Christian, and Islamic philosophers,

and the belief that the world cannot be accounted for

without reference to the existence and activity of God
seems to be a part of the religious life of any theist. Doc-

trines of God as creator and preserver, which are cen-

tral to each of these traditions, are closely connected

with the cosmological argument.

Recently, renewed attention has been given to an

eighteenth-century version of the cosmological argu-

ment offered by Samuel Clarke (1675-1729). Clarke ar-

gued that Thomas incorrectly assumed that there must

be a first cause to account for change, causation, or con-

tingent being. There could be an infinite series of

causes. But Clarke held that such a series would still

require an explanation. In order to account for the ex-

istence of this series rather than another or none at all,

we must posit a cause for the series as a whole. Clarke's

argument has stimulated interest because it seems to

depend neither on Thomas's assumption that there can

be no infinite series of causes nor on his employment of

Aristotelian science and metaphysics.

The most influential statement of the argument from

design comes from a critic rather than a proponent. In

Dialogues concerning Natural Religion (1779) by David

Hume (1711-1776), the interlocutor Cleanthes sets forth

a version of the argument, and much of the work is an

analysis of its weaknesses and of the resulting implica-

tions for religious belief. Cleanthes argues that the or-

der that we find in the universe, and "the curious ad-

aptation of means to ends," can only be explained by

positing some kind of mind that is analogous to human
minds. The universe is one great machine. No such in-

tricate pattern and order could be accounted for by

chance. A designer must be posited, and we can infer

some of his attributes from the order we observe. Like

the cosmological argument, this is a formalization of an

aspect of ordinary theistic belief. God is the creator, and

the world shows evidence of his handiwork.
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Hume raises a number of problems for Cleanthes's ar-

gument, chief among them the weakness of the analogy

between the order we discover in the universe and the

order or design in a machine, other explanations that

are as or more plausible on the basis of evidence, and

the religious inadequacy of the God that Cleanthes's ar-

gument permits him to infer. Hume is particularly per-

suasive in showing that naturalistic hypotheses are as

well supported by the evidence as is the theistic hypoth-

esis.

The Dialogues also contain a clear presentation of a

classical argument against theistic belief, the argument

from evil. Hume offers two forms of this argument, em-

phasizing logical and empirical problems. The logical

form consists in the claim that theists are committed to

the inconsistent conjunction of three propositions: (1)

God is omnipotent; (2) God is wholly good; and (3) evil

exists. As Hume puts it: "Epicurus's old questions are

yet unanswered. Is he willing to prevent evil, but not

able? then is he impotent. Is he able, but not willing?

then he is malevolent. Is he both able and willing?

whence then is evil?" The claim is that theism is inco-

herent. Consistency can be restored by giving up any

one of the three beliefs, and examples can be found for

each of these alternatives. The traditional solutions,

however, have been either to deny that there really is

evil when viewed from a proper perspective, or to offer

what has become known as the free will defense. The

first is a denial of (3) on the grounds that what seems

from our parochial perspective to be evil can be seen

from the divine viewpoint as contributing to the greater

good. The free will defense is a clarification of the

meaning and limits of (1). Free will defenders argue

that it was better for God to have created a world in

which some creatures have free will than one in which

their actions are totally determined, that evil results

from human free will, and that if God creates such a

world there are certain outcomes that he cannot con-

trol, but that this fact does not compromise his omnip-

otence.

The second form of the argument from evil is not a

matter of logical compatibility. Unlike the first form, it

arises from the inference articulated in the design ar-

gument. Hume says that even though one might be able

to demonstrate the consistency of theism, the evil and

suffering that we find in the world blocks any inference

to an all-powerful and benevolent designer. While the

logical form of the problem of evil has dominated the

discussion, those whose theism is grounded upon an in-

ference from the world to a benevolent creator must

consider how the evil and suffering in the world affects

that inference.

Some contributors to this first type of philosophy of

religion have employed the techniques of modal logic

(Plantinga, 1974) and confirmation theory (Swinburne,

1977, 1979, 1981) to address classical questions of the

coherence and rationality of theistic belief and the ar-

guments for and against that belief.

Description and Analysis of Religious Language,

Practice, and Belief. Those who constructed arguments

for or against the existence of God did not suppose that

religious faith is adopted or discarded for these reasons.

Anselm wrote of his task as faith seeking understanding.

These were attempts to employ reason to understand

and to justify or criticize beliefs that had been received

from tradition. While work on the coherence of theism

and arguments for the existence of God continue, new
interpretations of the classical texts have been offered

that challenge the assumption that the authors of those

texts were seeking to justify religious belief. Malcolm

takes Anselm to be elucidating the faith of a believer

rather than proposing an argument that is meant to

convince the nonbeliever. Victor Preller (1967) and

David Burrell (1979) argue that when restored to their

theological context the five ways of Thomas Aquinas

will be seen as relatively unimportant and as displaying

occasions for the application of religious grammar
rather than offering proofs for the existence of God. Al-

vin Plantinga (1974) reconstructs the ontological argu-

ment and the free will defense in order to refute chal-

lenges by critics who argue that theism is inconsistent

or irrational. Despite important differences, in each of

these cases the proper task of the philosophy of religion

is viewed as the elucidation of religious belief rather

than as the justification or refutation of that belief.

The second type of philosophy of religion consists of

reflection on the distinctive character of the religious

life and the placing of religious practice and belief with

respect to other sets of beliefs and practices, especially

those of science and of morals. This conception of the

task of philosophy of religion stems from the conviction

that religious doctrine and beliefs should not be subject

to criteria of rationality and justification that derive

from such other pursuits as science, metaphysics, or

morals. Religious practices and beliefs require no justi-

fication from outside the religious life. The task of the

philosopher is to understand them rather than to sub-

ject them to heteronomous criteria.

Though there are precursors, philosophical reflection

on religion began in earnest in the eighteenth century.

Hume distinguished two kinds of inquiry about reli-

gion, the first concerning its foundation in reason, and

the second its origin in human nature. The first of these

questions was addressed in the Dialogues, and the sec-

ond in The Natural History of Religion (1777), in which

he sketched a naturalistic account of the origin of reli-
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gious belief and practice. Speculation about the origin

of religion and its relation to other aspects of culture

flourished in the eighteenth century.

The agenda for much subsequent philosophy of reli-

gion was set by Kant and by responses to his work.

Kant held that traditional arguments purporting to

demonstrate or to refute the existence of God were

flawed. More important, however, he held that such ar-

guments were bound to fail. They were illegitimate ex-

tensions beyond experience of categories and forms of

judgment that are valid only within the bounds of ex-

perience. Philosophical debate about such issues is fu-

tile, leads to antinomies, and can never be resolved. The

traditional topics of philosophical theism are ill-

formed, and any semblance of progress is an illusion.

Kant argued that the task of the philosopher is not to

contribute to the substance of science, morals, art, or

religion, but to reflect critically on the kinds of judg-

ments that are employed in each of these areas, to map
the limits of their proper application, to describe the

problems that result from exceeding those limits, and

to offer an account of how such judgments are possible.

The moral philosopher, for instance, cannot add to or

detract from the sense of moral obligation that is acces-

sible to all rational beings, but he can describe that ob-

ligation and the structure of moral judgments. The phi-

losopher of religion ought not to argue for or against

religious beliefs, but ought to restrict himself to map-

ping the structure of religious concepts, beliefs, and

practices, and to offering an account of their origin in

practical reason.

In Religion within the Limits of Reason Alone (1793),

Kant situated religious concepts, beliefs, and practices

within the moral life. He argued that people schematize

or represent in imaginative terms the experience of

moral obligation. The obligation to obey the moral law

is viewed as if it were a duty imposed by a divine

lawgiver. This kind of schematism cannot be avoided,

and thus morality leads ineluctably to religion. Reli-

gious experience and practice derive from the moral

life. Religious doctrines are not to be assessed for their

truth or falsity. That would be to misconstrue them.

They are expressions of aspects of moral experience.

Kant offered an account of the concept of God and of

major Christian doctrines as schemata of the moral law

and of issues that arise from attempts to act in accord

with it. Religious beliefs can never conflict with scien-

tific beliefs because they serve very different functions.

Religious beliefs cannot yield knowledge, but they are a

necessary outgrowth of the moral life.

Friedrich Schleiermacher (1768-1834) accepted Kant's

critique of metaphysics and of traditional natural the-

ology, and he agreed that religious doctrine ought not

to be viewed as making scientific or metaphysical

claims, but he rejected the assimilation of religion to

morality. He argued that religious doctrine and practice

express an autonomous and irreducible moment in hu-

man experience that cannot be reduced to belief or ac-

tion. Piety is neither science nor morals, but an affective

moment in experience with its own integrity. Philoso-

phy of religion is reflection on this moment as it is

shaped by different traditions and cultures, and as it is

expressed in various doctrines and practices. Schleier-

macher described the religious moment as a sense of

finitude or dependence. While it can be understood only

by acquaintance, it is a universal moment in human ex-

perience that is accessible to all. Because religious doc-

trine is not a matter of belief but an expression of this

affective moment as it is shaped by particular tradi-

tions, religious doctrines can never conflict with the

findings of science. Religious beliefs require no justifi-

cation because they are independently grounded in an

autonomous moment of experience.

Following Kant and Schleiermacher, representatives

of the second type have embedded the philosophy of re-

ligion within a broader philosophy of culture. The focus

has shifted from the justification of religious beliefs to

the identification of the distinctive character of reli-

gious experience, religious language, or religious prac-

tice. The task of the philosopher of religion is to de-

scribe that experience, language, and practice, to

elucidate them, and to place them with respect to other

cultural phenomena. G. W. F. Hegel (1770-1831) show-

ed that religious concepts and beliefs are embedded

in particular traditions of thought and practice and can

be understood only in the light of those traditions. So-

ren Kierkegaard (1813-1855) continued Kant's empha-

sis on the will as central to the religious life but differ-

entiated that life from a life characterized by aesthetic

immediacy and one defined by Kantian morality. He ex-

plored the role of religious language both in expressing

that life and in providing the occasion for an individual

to confront the absolute paradox that he took to be the

heart of the Christian gospel. Ludwig Feuerbach (1804—

1872) and Karl Marx (1818-1883) offered accounts of re-

ligious belief and practice as idealized projections of

hopes, fears, and desires that originally had more pal-

pable objects in the material and social worlds.

Hume had located his discussion of theism within a

sketch of the natural history of religion, and Hegel had

traced the development of the religious consciousness

through different cultural traditions. By the beginning

of the twentieth century, research in the history of reli-

gions was sufficiently advanced that many philosophers

of religion realized that their descriptions and analyses

of religious experience, practice, and belief must, in
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principle at least, take account of traditions beyond

Christianity and even beyond theism. Philosophy of re-

ligion could no longer be merely prolegomena to Chris-

tian theology. Most contemporary philosophers of reli-

gion would agree, but the reorientation of the discipline

implied by that recognition has yet to be achieved in

practice.

During the nineteenth century, work in the history of

religions had been informed by Schleiermacher's claim

that religion is an experiential matter that is expressed

in doctrines and practices reflecting different cultures,

but that is universal at the core. In the early years of

the twentieth century, William James (1842-1910) and

Rudolf Otto (1869-1937) both attempted to describe the

distinctive characteristics of religious experience and to

examine the implications for religious belief. Both drew

on illustrative material from other religious traditions

and viewed the object of their inquiry as religious ex-

perience considered generally, but both were chiefly in-

fluenced by Christianity.

James held that religion is principally a matter of

feeling and not of belief, but that there is no distinc-

tively religious affection. Religious fear, love, awe, and

joy are ordinary fear, love, awe, and joy associated with

religious objects. In The Varieties of Religious Experience

(1902), James provided both a taxonomy of kinds of re-

ligious experience and astute philosophical analysis of

such problems for the philosophy of religion as the re-

lation between the scientific study of religion and the

assessment of its meaning, significance, or value. He ex-

plored the implications of the identification of religion

with a feeling or sense, and, especially in his chapter on

mysticism, considered the authority of such experiences

for the persons who have them and for those who do

not. He argued that widespread testimony provides

some evidence in support of what he took to be the com-

mon element in religious experience, a belief or sense

that there is something more beyond our mundane
world and that it can have a benevolent effect on the

lives of individuals.

In contrast to James, and in explicit indebtedness to

Schleiermacher, Otto argued that there is a distinctive

moment in religious experience. That moment is not

properly characterized as feeling, but it is unmistakably

specific and peculiar. Otto described it as the nonra-

tional and ineffable moment in religious experience. He
coined a special term, the numinous, to refer to "the

holy" minus its moral and rational factors. He claimed

that there is a unique numinous category of value and

a numinous state of mind that is sui generis and irre-

ducible. The numinous moment in experience cannot be

communicated but can only be known by acquaintance.

Otto portrays that moment as one of creaturely feeling

and a sense of finitude, of awe and fascination in re-

sponse to something "wholly other." Otto later went on

to study non-Western religious traditions, and particu-

larly some strands of the religions of India, but his char-

acterization of the numinous moment in religious ex-

perience is clearly derivative from the monotheism of

the Hebrew scriptures and of Lutheran Christianity.

Philosophers of religion have drawn on material from

the history of religions to investigate what appear to be

common beliefs or practices. Mysticism, ritual, sacri-

fice, prayer, and a sense of the holy or of the sacred have

been subjects of such inquiry. James held that religious

thoughts and beliefs vary from culture to culture, but

that feelings and conduct are invariant. Many have

shared this assumption and have looked to the study of

mysticism, prayer, or a sense of the sacred as a way to

approach the heart of the religious life. It has become

clear, however, that one cannot identify an emotion or

a practice without reference to the concepts and beliefs

that can be ascribed to the person who has that emotion

or engages in that practice. Attempts by Schleier-

macher, James, and Otto to characterize a core reli-

gious experience that is independent of those concepts,

beliefs, and practices are bound to fail. James's assump-

tion that beliefs vary while feelings and actions are in-

variant reflects his inability to appreciate the fact that

any emotion or action must be identified under a de-

scription, and that that description must be one that

can be properly attributed to the subject of the emotion

or action.

In Anglo-American philosophy in the mid-twentieth

century, the focus shifted from religious experience to

religious language. A. J. Ayer (1936), developing his ver-

sion of logical positivism, contended that religious

statements, along with moral statements, were incapa-

ble of verification or falsification and therefore were not

cognitively meaningful. They were to be understood as

expressive utterances without cognitive content. The

verifiability criterion of cognitive meaningfulness was

soon abandoned because of problems that were inde-

pendent of its application to religious statements, but

the inquiry into the proper status of religious language

continued. Some philosophers, drawing on the later

philosophy of Ludwig Wittgenstein (1889-1951), argued

that religious language ought not to be subject to crite-

ria derived from such other forms of discourse as sci-

entific or moral discourse. Rather, the task of the phi-

losopher of religion ought to be to map the peculiar

grammar governing religious uses of language. Prob-

lems arise, however, when one attempts to discriminate

between distinctively religious uses and other uses of

particular words and sentences.

Attempts to identify a distinctive grammar of reli-

gious language in such a way as to make that language

autonomous and independent of other concepts and be-
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liefs resemble Schleiermacher's claim that there is a

distinctive and autonomous moment in religious expe-

rience. In both forms, the claim is motivated by apolo-

getic considerations as well as by the aim for descrip-

tive adequacy. If Schleiermacher is correct in his

portrayal of religious language as expressive of a mo-

ment that is independent of concepts and beliefs, then a

religious statement can never conflict with a scientific

statement or a moral claim. The same words function

entirely differently in a religious context from their use

in a scientific or metaphysical context. "God created the

world" as a doctrinal statement can never conflict with

any scientific or metaphysical statement about the ori-

gin of the world. The words have different meanings in

the different settings. This sharp distinction constitutes

a protective strategy that precludes any conflict be-

tween religious beliefs and scientific or ordinary beliefs

about the world. That strategy is continued by those

who claim that religious uses of language are governed

by their own peculiar grammar and are not subject to

criteria from outside the sphere of religious discourse.

Such strategies show that the second type of philosophy

of religion, while allegedly concerned with description

and elucidation in contrast to justification, may be used

for apologetic purposes as well. It may serve to justify

religious belief and practice by ascribing to those be-

liefs and practices a status that precludes any conflict

with scientific knowledge or claims in other areas of

culture.

Both types of philosophy of religion are represented

in the contemporary literature. After a desultory period,

there is renewed interest in philosophical theism. Chief

among the tasks facing contemporary philosophers of

religion is the need for the discipline to be sufficiently

comprehensive to be accountable to other religious tra-

ditions, but to avoid the distortion that results from

wrenching statements and phenomena out of their his-

torical and cultural contexts in order to serve- some
comparative or apologetic purpose. This task is further

complicated by the fact that the concept of religion

prevalent in philosophy of religion has its provenance

in the modern West. Theistic assumptions are embed-

ded in the criteria by which we identify an experience

or a phenomenon as religious. These assumptions may
be masked by claims that the philosophy of religion

ought to concern itself with description and analysis

while remaining neutral with respect to the justification

of religious beliefs and practices.
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Wayne Proudfoot

PHOENICIAN RELIGION. The names Phoenicia

and Phoenician come from the Greek phoinike and
phoinikias, respectively. These terms were used by the

Greeks to designate the coastal strip on the eastern

shores of the Mediterranean and its hinterland, and the

Semitic-speaking inhabitants of that territory. The

terms may correspond etymologically to the biblical

(kena'an) and cuneiform (kinahhu) names for Canaan;

both the Greek and Semitic names may derive from

words that refer to a reddish-purple dye for which the

Phoenician dyeing industry was renowned. But there is

not a precise correspondence in usage between Phoeni-

cia and Canaan. There is, moreover, no clear evidence

for what the people in question called themselves; afiili-
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ation by individual city was more likely than any per-

vasive national consciousness.

There is no reason to doubt the ancient claim that the

Phoenicians were autochthonous, but before the late

second millennium bce there is little evidence for a dis-

tinctive Phoenician culture in the Levant. At the begin-

ning of the Iron Age (c. 1200 bce), though, the great po-

litical and social unrest in the Levant seems to have

forced the Phoenicians into some sort of cultural coher-

ence. This period witnessed the collapse of the Egyptian

and Hittite empires and the concomitant demise of the

Levantine city-states that had been their allies or vas-

sals. At the same time, several invading groups (Philis-

tines, Arameans, Hebrews) appeared on the scene, ulti-

mately to establish the nation-states that would occupy

the Levant throughout most of the first millennium bce.

The Phoenicians found themselves confined to the

coast, in a territory nowhere more than 60 kilometers

wide, bounded by mountains to the east and the sea to

the west. The northern and southern borders varied

considerably, but basically the Phoenicians occupied

the central portion of the coastal strip, from Tartus (An-

taradus) in the north to 'Akko (Acre) in the south. The

most important cities in the Phoenician homeland were,

from north to south, Arvad (Aradus), Gebal (Byblos),

Beirut (Berytus), Sidon, and Sur (Tyre).

Since they were generally cut off politically and geo-

graphically from the interior, the Phoenicians turned

their attention to the sea. Even within their homeland,

the Mediterranean provided them with the safest and

surest path for transportation and communications.

And the Phoenician mastery of navigation led them to

establish a series of colonies, trading posts, and settle-

ments across the Mediterranean to the west. These col-

onies, the most famous of which was Carthage (proba-

bly founded by Tyre in the late ninth century), are often

called "Punic" (the Latin equivalent of Phoenician), to

distinguish them from mainland Phoenicia. The colo-

nies generally shared the two most important virtues of

the mainland cities: they provided safe anchorage and

they were easily defensible. Some of the Phoenician

ports (e.g., Palermo and Cadiz) have remained continu-

ously in use, but most of them (e.g., Tyre and Carthage)

are too small for modern ships.

Phoenician political power was at its height in the

tenth and ninth centuries bce, with Tyre emerging as

the most important city. The alliance between King

Hiram of Tyre and King Solomon of Israel represents

the political zenith of both nations. Close relations be-

tween Phoenicia and the Israelite kingdoms, including

alliance by marriage, lasted into the ninth century. By

the second quarter of the ninth century, however, all the

main Phoenician cities were paying tribute to Assyrian

overlords. Several uprisings, including one in alliance

with Egypt in the 670s, failed to overthrow the Assyrian

yoke, although Tyre itself was never actually captured.

After Assyria fell to the Babylonians in 612, the Baby-

lonians moved into the Levant; they captured Jerusa-

lem in 587/6, and defeated Tyre thirteen years later.

Nebuchadrezzar's siege of Tyre is depicted in Ezekiel

26:7-12.

After the fall of Tyre, Sidon emerged as the chief

mainland city. When the Persians defeated the Babylo-

nians in 539, they made Phoenicia part of their fifth sa-

trapy, and built a royal palace in Sidon. During the pe-

riod of Persian rule, the Phoenician fleets acted in

Persia's interest against the Greeks. In general, how-

ever, both the Phoenician mainland and the colonies

moved closer to the Greek cultural sphere. Finally, Al-

exander conquered Phoenicia in 332, thanks in part to a

remarkable feat of military engineering (Diodorus Si-

culus, Bibliotheca historica 17.40-46). Only vestiges of

Phoenician autonomy remained in the Seleucid and

subsequent Roman periods.

Until the middle of the nineteenth century ce, the

Phoenicians were known exclusively from non-Phoeni-

cian sources—products of the Phoenician encounters

with the Greeks, Romans, and Israelites. Since that

time, there has been extensive archaeological work both

in Phoenicia proper and in the colonies. Material dis-

coveries have supplied considerable data about Phoeni-

cian sacrificial and funerary practices. But native

Phoenician and Punic texts (mostly funerary and dedi-

catory inscriptions) do not provide a sufficient context

for the interpretation of those data. Any coherent ac-

count of Phoenician religion, therefore, must still rely

heavily on biblical and classical sources, especially the

Phoenician History of Philo Byblius and The Syrian God-

dess, attributed to Lucian of Samothrace.

Two additional factors make a general description of

Phoenician religion difficult, if not impossible. First,

there seems never to have been a unified national reli-

gious consciousness. As a result, the major centers had

their own pantheons and idiosyncratic practices. Sec-

ond, Phoenician religion tended to be adaptive rather

than exclusive; in particular, Egyptian, Aramean, and

Greek elements are evident, as are local influences in

the western colonies. It has often been claimed that

there is a Phoenician "core" that can be isolated from

the external influences, on the assumption that Phoeni-

cian religion substantially perpetuated second-millen-

nium Canaanite religion. That assumption, which is

mostly based on a comparison of Phoenician evidence

with the second-millennium religious texts excavated at

Ras Shamra (ancient Ugarit), is fraught with difficul-

ties. Despite some important elements of continuity,



PHOENICIAN RELIGION 313

Phoenician religion seems to have been far more inno-

vative than is generally allowed. This innovation and

change continued throughout the first millennium, as

the Phoenician gods, beliefs, and practices evolved in

response to changing circumstances.

Deities. The Phoenicians worshiped three main types

of gods under different names in different places. These

gods are well characterized in the treaty drawn up in

677 bce between the Assyrian king Esarhaddon and his

newly conquered vassal, King Baal of Tyre. The fourth

column of the treaty contains the traditional treaty

curses, invoking the wrath of the gods against any Ty-

rian breach of the treaty's terms. The curses are divided

into two sections. The first mentions Esarhaddon's own
gods, as well as two additional gods associated with

Aram or North Syria. Then the Phoenician gods are in-

voked: Baal-Shamem, Baal-Malage, and Baal-Safon are

to raise a tempest and destroy the Phoenician ships;

Melqart and Eshmun are to deprive the Phoenicians of

their sustenance and clothing; and Astarte is to lead

them to defeat in battle.

The epithet Baal-Shamem ("lord of heaven") denotes

the high god of any local Phoenician pantheon. In the

tenth-century inscription of King Yehimilk of Byblos,

the god is summoned to bless the king for having re-

stored the local temples. He is presumably the El

("god") of Byblos (not to be confused with the El of

Ugarit) who is identified with Kronos by Philo Byblius.

In the eighth-century inscription of King Azitawadda

(found at Karatepe, in southern Anatolia), Baal-Sha-

mem takes precedence over the rest of the gods. He is

the Elioun/Hypsistos ("highest one") of Philo Byblius,

and the Olympian Zeus venerated in Tyre, according to

Dio's History of the Phoenicians (see Josephus Flavius,

Against Apion 1.113). A bilingual Palmyrene inscription

makes the equation of Baal-Shamem with Zeus Hypsis-

tos absolutely certain.

In the Esarhaddon treaty, Baal-Shamem is clearly the

lord of the storm, and he is appropriately identified

with the old Canaanite Baal of Mount Tsafon, the

weather god who was the Baal of Ugarit in the second

millennium. According to Philo Byblius, the primordial

inhabitants of Phoenicia considered Baal-Shamem "the

sole god, the ruler of heaven," and appealed to him in

times of drought. It is precisely Baal-Shamem's power

to alleviate a drought that is challenged by the prophet

Elijah in / Kings 18. The other title of this Baal, Baal-

Malage, probably means "lord of mariners," and refers

to the god's role as patron of Phoenician seafaring. This

title may be compared with the Zeus Meilichios ("gentle

Zeus") of Philo Byblius; that god is identified with

Chousor/Hephaistos ("first of all men to sail"), inventor

of fishing equipment and the raft. Philo's Chousor, in

turn, must be descended from the old Canaanite crafts-

man god, Kothar.

While the high god is the leading deity in the pan-

theon, he is not the principal object of cultic veneration.

That situation is paralleled at Ugarit, where II (El) is

head of the pantheon, but he is neither the most active

god in the myths nor the most popular god in the cult.

The other two types of gods mentioned in the Esarhad-

don treaty were evidently regarded as the protective ge-

niuses of the individual cities, and cultic activity cen-

tered around them.

The treaty shows that Eshmun and Melqart were gods

who guaranteed the fertility of the land and the fecun-

dity of the flocks. The prophet Hosea (especially in

2:10-15) calls this type of god ba'al (pi., ba'alim), and

condemns the Northern Israelites for thus identifying

their own national god (cf. 2:18-19). Melqart was the

city god of Tyre; his cult later spread to Egypt, Cyprus,

Carthage, and elsewhere. According to Menander of

Ephesus (see Josephus, Antiquities 8.146), the tenth-cen-

tury King Hiram of Tyre (Solomon's famous ally) built

a new temple for Melqart (Herakles), and innovated the

celebration of the "awakening" (i.e., resurrection) of

Melqart. This testimony shows that Melqart was a

dying and reviving god; his life cycle evidently corre-

sponded to the seasons of the agricultural year.

Melqart 's name literally means "king of the city." Since

the word city is a widespread Semitic euphemism for

the netherworld (i.e., the infernal city), the name is a

further indication of Melqart's chthonic character.

Eshmun, who is linked with Melqart in the Esarhad-

don treaty, was the dying and reviving god venerated at

Sidon. He was later identified with the healer god As-

klepios. The association of healer gods with the

chthonic cycle is a common phenomenon in the ancient

Near East. At Ugarit, the patron of the deified dead was

Rapiu ("healer"), and his name survives in those of the

late first-millennium Phoenician deities Shadrafa ("heal-

ing spirit") and Baal-Merappe ("healer Baal").

The third important dying and reviving god was

Adonis, whose cult was prominent in Byblos, and espe-

cially at the spring of Aphaca, near Beirut. This god's

name is attested by classical authors, and does not ap-

pear in Phoenician texts; the name is, however, clearly

derived from the Canaanite adoni or adonai, which

means "my lord." The well-known story of the death of

Adonis (e.g., Ovid, Metamorphoses 10.710-739) is un-

doubtedly of Semitic origin.

The most prominent deity in the Phoenician and

Punic cults was the goddess Astarte. In the Esarhaddon

treaty she is invoked as a war goddess, but her person-

ality was more complex; she was also a fertility god-

dess, a mother goddess, and a goddess of love, having
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assimilated her many characteristics from various older

goddesses such as the Canaanite triad of Athirat, Anat,

and Athtart; the Egyptian Hathor; and the Mesopota-

mian Ishtar. Astarte's character was so diverse, in fact,

that she was identified with several Greek goddesses:

Aphrodite, goddess of love and fertility; Hera, queen of

heaven; and the mother goddess Cybele. In Byblos, As-

tarte was worshiped simply as Baalat, "lady" (feminine

form of Baal), and in Carthage she was identified with

Tanit (origin uncertain). She was also venerated at Tyre

(as consort of Baal-Shamem), Sidon, Arvad, and Ashke-

lon, as well as in the colonies on Cyprus, Sicily, and

Malta. She is the Ashtoret/Ashtarot so detested by the

biblical authors.

In the fifth-century inscription of King Eshmunazor of

Sidon, Astarte bears the epithet "name of Baal"; simi-

larly, in Carthage, Tanit is styled "face of Baal." These

epithets suggest that the Phoenicians saw Astarte as the

manifestation of Baal-Shamem's numinous power. The

cult of Astarte, then, was the means of access to the

high god; the great mother served as a sort of mediator

between the people and the heavenly Baal.

It has often been suggested that the divine triad de-

scribed above—high god, great goddess, and dying and

reviving god—constituted the basis of all Phoenician

pantheons. Attractive as that suggestion is, it must

be considered no more than tentative in light of the

evidence. The cult of Beirut, for example, seems only

to possess a divine couple (Poseidon and Aphrodite/

Astarte), and the Tyrian Melqart seems to be both a

high god and a dying and reviving god. In addition, the

precise relationship between the goddess and the dying

and reviving god is often uncertain.

Various other gods comprise the "assembly of the

gods," the "holy ones" (so the Yehimilk inscription), or

the "whole family of the children of the gods" (Azita-

wadda). The main feature of the different local panthe-

ons is their diversity. In the Karatepe inscription, for

example, King Azitawadda's patron god is the other-

wise unknown Baal-kmtrysh (significance uncertain).

The inscription also mentions Rashap (Reshef), one of

the most important West Semitic gods from the third

millennium onward; but the epithet assigned to Azita-

wadda's Rashap is unique and problematic. In his curse

against anyone who would remove the great portal he

has just dedicated, Azitawadda specifically invokes

Baal-Shamem, El-Creator-of-the-World, and Eternal

Sun. All of these divine titles evoke numerous Near

Eastern parallels, but nowhere else do they occur in this

form or juxtaposition.

Another problematic deity of great importance bears

the epithet Baal-Hammon ("lord of the brazier"). He is

later identified with Saturn, but the Phoenician divine

name that underlies his epithet cannot be determined,

nor can anything definite be said about the god's char-

acter. He is mentioned once in the ninth- or eighth-cen-

tury inscription of King Kilamuwa of Ya'adi (Zinjirli,

in southern Anatolia), and later becomes enormously

popular in the Punic cults of North Africa, Malta, and

Sicily. In Carthage, votive stelae are regularly dedicated

"To the lady, Tanit-Face-of-Baal, and to the lord, Baal-

Hammon." (Elsewhere, Baal-Hammon is generally

mentioned first.) In view of the close relationship be-

tween Tyre and Carthage, it is tempting to equate Tanit

and Baal-Hammon with Astarte and Melqart. While

some assimilation is certain, however, absolute identity

is not.

Throughout the first millennium, the Phoenician di-

vine world becomes increasingly complex. Innovations

do not, however, appear to be organic developments.

They stem, rather, primarily from syncretism—incor-

poration of external influences. Compound divine

names, which appear in profusion after the middle of

the first millennium, are good indications of syncretism

and assimilation. For example, Eshmun-Melqart is at-

tested in several fourth-century inscriptions from Ki-

tion (Cyprus). Milk-Astarte, whose name is probably a

combination of Melqart and Astarte, is prominent in the

third- and second-century texts from Umm el-Awamid

(near Tyre); the significance of the combination, how-

ever, is unclear.

In addition, a number of old gods from different

places appear in various cults. The old Canaanite storm

god Hadad, for example, is found together with the

"Syrian goddess" Atargatis in a second-century Greek

inscription from Kfar Yassif, near Acre. In general,

though, the old gods belong to a shadowy world of pro-

tective geniuses and malevolent demons. The prolifera-

tion of divine and semidivine guardians and healers

(usually chthonic, like Shadrafa) is one of the most im-

portant developments within Phoenician religion. Early

evidence comes from the two extraordinary seventh-

century apotropaic plaques from Arslan Tash in north

Syria, which name several of these figures. One of the

plaques invokes the protection of Baal-Lord-of-the-

Earth (i.e., the netherworld) and of the chthonic god

Horon, who is also prominent in two second-millen-

nium Canaanite incantation texts. And later Phoenician

and Punic cults venerate the Egyptian Osiris and Bes,

the Babylonian Nergal (Rashap), and the Canaanite

Mekal and Anat (identified with Athena), among others.

Finally, some Phoenician gods are only attested by

their Greek "equivalents," so that their Phoenician iden-

tities can only be surmised. An important case in point

is the high god of Beirut, who was "Poseidon," perhaps

to be identified with El-Creator-of-the-Earth.
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Beliefs and Practices. Phoenician religion was cer-

tainly rooted in a rich mythological tradition. That tra-

dition, unfortunately, does not survive in native texts.

The main source is Philo Byblius's Phoenician History,

which is supposedly a Greek translation of a Phoenician

account by a priest named Sanchuniaton. Most of the

extant portions of Philo's work are in book 1 of Euse-

bius's Praeparatio evangelica, and variant versions of

some parts can be found in other late classical texts.

Despite the indubitable value of Philo's work, its re-

liability should not be overstressed. It is composed of

numerous sources, and is replete with internal confu-

sion and duplication. It conflates originally independent

local traditions, and it imposes an alien euhemeristic

framework on the material. Still, as Albert I. Baumgar-

ten concludes in his important study (1981) of Philo Byb-

lius, "behind the distortions one can see traces of a

more traditional mythology and religion" (p. 268).

At the very least, Philo's work demonstrates that the

Phoenicians had a cosmogonic creation myth that was

combined with the generations of the gods and an ac-

count of the origin of culture. The traditions are gener-

ally comparable to such texts as the Babylonian epic

Enuma elish and Hesiod's Theogony (according to Philo,

Hesiod appropriated the Phoenician stories and "decked

them out in every way"); they all provide etiologies and

apologies for the supremacy of particular gods and cults

in particular places. Thus, for example, the high god

Kronos/El (Baal-Shamem?) assigns Phoenicia to Astarte

and Zeus-Demarous/Adad ("Baal," that is, a dying and

reviving god), constituting the divine triad (cf. Dt. 32:8

with Baumgarten, p. 214). Astarte herself then conse-

crates her shrine at Tyre. The text continues with etiol-

ogies of human sacrifice (see below) and circumcision,

explaining that Kronos gave his beloved son up as a

wholly burned offering during a time of "pestilence and

death," and later circumcised himself.

In Phoenician religion, three kinds of cultic activity

predominated: (1) rituals associated with the dying and

reviving god, (2) sacrificial rites, and (3) funerary rites.

There were three centers of cultic activity: (1) un-

developed natural sites, especially mountains, rivers,

and groves of trees, which for one reason or another

were considered sacred (cf. Is. 57:3-13); (2) open-air

shrines, usually featuring a sacred grove, a small

chapel, a sacrificial altar (the biblical "high place"), and

one or more conical stone pillars, called betyls, that

symbolized divine presence (to be compared with the

wooden asherah poles mentioned in the Bible); and (3)

fully enclosed temples with large courtyards for public

ceremonies, such as Solomon's Phoenician-designed

sanctuary. When the Phoenicians established a colony,

they generally built a temple to serve as a center of both

religious and mercantile activity. Their commercial

ventures and dealings with foreigners thus came under

divine protection (see the excellent discussion by Guy
Bunnens, 1979, pp. 282-285).

The cult of the dying and reviving god was associated

with sacred natural sites. The temple of Eshmun in Si-

don was located on a hillside near the Asklepios River

(modern Nahr el-Awali), and the famous shrine of

Adonis at Aphaca was in the mountains outside Beirut

at the source of the Adonis River (modern Nahr Ibra-

him), near the sacred grove and shrine of Astarte. Lu-

cian {Syrian Goddess 6-8) describes some of the rites

and traditions associated with Adonis. In an annual cel-

ebration of his death, the people of Byblos would per-

form mourning rites and lamentations. Then they

would offer sacrifices to Adonis "as if to a dead person,"

following which they would proclaim his revival. Cele-

brants were required, according to Lucian, to shave

their heads; the many ritual razors found in Punic

tombs may be connected with this rite, as are biblical

proscriptions of such shaving. Women who refused to

shave had to act as prostitutes for a day, turning the

proceeds over to Aphrodite (Astarte).

Other sources confirm Lucian's general description of

the feast of Adonis. It entailed a dramatic enactment of

the god's funeral, a mournful procession to the temple

of Astarte where sacrifices were offered, and an orgias-

tic banquet that celebrated the god's resurrection. It

can be surmised that similar festivals took place in

other Phoenician cities (see especially Edouard Lipiri-

ski's brilliant study [1970] of the festival of the burial

and resurrection of Melqart).

The ultimate source of the festival is clearly the sea-

sonal cycle; the dying and reviving god, whose demise

comes with the withering summer heat, personifies that

cycle. The return of the god guarantees the return of

fertility to the land. To the archaic fertility cult, how-

ever, the Phoenicians appear to have added a personal

soteriological dimension, which became increasingly

important in the late first millennium. In this new theo-

logical context, Adonis personifies the vicarious sacrifi-

cial victim whose life is forfeit for the benefit of the in-

dividual celebrant. Noel Robertson (1982) rightly calls

the god's death "a mythical paradigm of an act of per-

sonal atonement" (p. 359). The believer performs a pri-

vate sacrifice (cf. Syrian Goddess 55) and a rite whereby

he identifies himself with the victim. He then partici-

pates in the public displays of mourning for Adonis,

who is the mythic projection of the sacrificial victim,

and he ultimately rejoices at the god's (and, vicariously,

his own) "salvation."

The concept of the vicarious victim finds its fullest

expression in the Phoenician and (especially) Punic sac-
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rificial cults. In Phoenicia proper, animal and vegetable

offerings were made at the various shrines, especially in

conjunction with the seasonal festivals, and in fulfill-

ment of personal vows; human sacrifices were appar-

ently offered in times of crisis. In the Punic cults, sacri-

fice was the primary (not to say only) religious act;

there is no evidence for the sort of temple ceremonies

and religious feasts found in the homeland.

The evidence for the Punic sacrificial cults comes pri-

marily from Carthage, with comparable evidence from

other sites in Sardinia, Sicily, and North Africa. The

sacrificial precinct was known as the tofet (cf. the bibli-

cal sources of this term: 2 Kings 23:10; Isaiah 30:33;

Jeremiah 7:30-32, 19:6-14); the tofet of Carthage cov-

ered as much as 6,000 square meters. Excavations in

the area have turned up thousands of urns containing

the cremated remains of birds, animals, and small chil-

dren. The urns have been found in three distinct arche-

ological strata, indicating that the precinct was in con-

tinuous use from around 750 bce until the Romans
destroyed the city in 146 bce.

Many urns were buried under stelae that were en-

graved either with inscriptions or designs. The designs

are usually crude representations of betyls, figures of

Tanit, or symbols of Tanit and Baal-Hammon: the

upraised right hand, the caduceus (crescent and disk

atop a staff), the disk surmounted by a crescent, and the

enigmatic "Tanit sign," basically a triangle topped by a

horizontal bar upon which a disk rests. The inscriptions

are typically of the votive type, such as the following:

"To the Lady, Tanit-Face-of-Baal, and to the Lord, Baal-

Hammon, that which Matonbaal, wife of Abdmilqart

son of Baalhanno son of Bodashtart vowed, because he

[the god] heard his [the votary's] voice and blessed

him" (Donner and Rollig, 1966-1969, no. 88).

The dedicators of these stelae evidently repaid their

vows to the gods with live sacrifices, mainly of children.

And while it is often suggested that child sacrifice took

place only in times of duress (cf. Diodorus Siculus

20.14.4-7), the archeological evidence points toward

regular, institutionalized practice. Sacrificial animals,

in fact, were probably substitutes for the preferred hu-

man victims (cf. Genesis 22, which is, among other

things, an etiology of the substitute offering).

The sacrifice was called a mwZ/c-offering; the term

mulk (biblical Molech) is derived from the West Semitic

word for "king," and it is evidently an epithet of the god

who was the recipient of the offering. This god would

have been either an autonomous god of death, like the

old Canaanite Mot, or, more likely, the dying and reviv-

ing god (Baal-Hammon?) in his chthonic aspect. The lo-

cation of the Jerusalem tofet outside the city's eastern

wall, at the traditional entrance to the netherworld, ex-

plicitly connects child sacrifice with the cult of death.

Offering up an innocent child as a vicarious victim was

a supreme act of propitiation, probably intended to

guarantee the welfare of family and community alike.

Another aspect of the Phoenician attitude toward

death shows up in funerary practices. The preferred

mode of burial was inhumation, although there

were some cremations (aside from sacrificial victims).

Wealthier Phoenicians were buried in decorated coffins,

in rock-cut tombs of various types. Egyptian influence

is often discernible in the design of both tombs and cof-

fins. In later times, funerary monuments were some-

times built above the tombs. The deceased were buried

together with all sorts of practical and ritual objects:

utensils for food, cosmetic containers, toilet articles,

clothing, jewelry, coins, masks, and figurines. As Donald

Harden (1980) remarks in his excellent discussion of

Phoenician tombs and burial customs (pp. 96-104),

"were it not for the burials, we should know little of the

pottery and other things which the Phoenicians used in

their day-to-day existence" (p. 104).

The funerary practices strongly imply Phoenician be-

lief in an afterlife. That impression is confirmed by

Phoenician royal tomb inscriptions, which level curses

against anyone who would disturb the tombs. In the

fifth-century inscriptions of both King Tabnit of Sidon

and his son Eshmunazor II, part of the curse would

deny the tomb violator his "rest with the Refaim." This

term, meaning literally "healers," denotes the deified

dead of second-millennium Ugarit (also the depotential-

ized shades of the Bible). As at Ugarit, presumably,

dead Phoenician notables assumed a new role as

chthonic healers. A first-century-CE bilingual inscription

from Lybia contains a dedication "to the divine Re-

faim." There is insufficient evidence to permit the re-

construction of a Phoenician cult of the dead, but a first-

century-BCE text from Piraeus (Greece) does mention a

Sidonian marzih feast—the ritual banquet of the cult of

the dead.

The many Phoenician religious shrines were staffed

by various cultic officials, including priests, scribes,

musicians, barbers (probably for the ritual shaving

mentioned above), and male and female cult prosti-

tutes. The titular head of the cult, in all likelihood, was

the king (in those cities that had one). Tabnit refers

both to himself and to his father as "priest of Astarte,

king of the Sidonians." The word for "priest," khn, is

common West Semitic; it occurs frequently in the in-

scriptions to designate the most important cultic offi-

cials, as does the feminine form khnt, "priestess." The

priesthood was hereditary: one stela from Carthage lists

seventeen generations of priests of Tanit. Since the stela

is probably from the late fourth century, that line of
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priests might date back to the very founding of Car-

thage (see Harden, 1980, p. 283, n. 31, and correspond-

ing plate 31).

Artistic representations of the priests show them

bringing offerings (in one case an infant) and giving

benedictions. They wear a squarish cap or a head scarf,

with a stole over one shoulder and a close-fitting tunic.

Something of the priests' livelihood can be determined

from lists of the sacrificial tariffs of third- and second-

century Carthage, of which several broken copies have

survived. These tariffs detail the payments the priests

received for performing various sacrifices—both in

money and in portions of the sacrificial animal (cf. the

opening chapters of Leviticus). The two main types of

offering were apparently the "whole gift-offering" and

the "substitute offering" (for a child?), although both

terms are problematic. The priest's fee was higher for

the latter; the fee also varied according to the type of

animal sacrificed. Bird offerings, oblations, and meal

offerings constitute separate categories in the tariff, and

there is also a provision for free sacrifices for the poor.

In addition to performing their sacerdotal functions,

the priests were probably the conservators and trans-

mitters of Phoenician culture. Through their activity,

the Phoenician language and traditions survived even in

the most unpromising circumstances. Poignant evi-

dence of that survival is the one extant Phoenician

prayer, an improvised personal prayer recited by a mer-

chant named Hanno, which is preserved in Latin tran-

scription at the beginning of the fifth act of the Poenulus

of Plautus.
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PHOTIOS (c. 820-891), patriarch of Constantinople,

saint of the Orthodox church; scholar, public minister,

diplomat, professor, organizer of missions, ecclesiasti-

cal writer, and hierarch. Photios was born into a noble

family. His father, Sergius, was the brother of the patri-

arch Tarasios. Three of Photios's four brothers held high

civil offices; because of his family's social position, he

was able to obtain an advanced education.

In 850, when the university of Constantinople was re-

organized (by Photios at the empress's request), Photios

was one of the first professors called there to teach. He
was sent to Baghdad in 851, together with Constantine

the Philosopher, as diplomatic representative of the em-

peror to the caliph al-Mutawakkil. After intervention in

858 by the caesar Bardas, uncle of Michael III, the con-

servative patriarch Ignatius resigned. Photios as a lay-

man was elected patriarch. Although he was eventually

ordained, Nicholas I refused to recognize his election,

and, under pressure from Ignatius 's supporters, he offi-

cially condemned Photios in Rome (863). After the in-

tervention of the new emperor, Basil I, in 867, Photios

was deposed and Ignatius once again became patriarch.

A synod convened in 869, comprised of only a limited

number of bishops, condemned Photios and definitively

justified Ignatius. As Francis Dvornik has said, this

synod was used exclusively by the Latins to define their

attitude against Photios (Dvornik, 1948). However, ten

years later, in 879, at the request of John VIII, another

synod was held that canceled all decisions of the pre-

vious one and reelected Photios as patriarch. He died in

the Monastery ofAmoniakon, probably on 6 February 891

.

Photios's most important theological views are ex-

pressed in his Mystagogy of the Holy Spirit, which is a

detailed analysis of the doctrine of the Holy Spirit. Ac-

cording to Photios, the fdioque clause, which claims that

the Holy Spirit proceeds from the Father "and from the

Son," was theologically unacceptable because it intro-

duced a new principle into the Trinity. If the procession

of the Holy Spirit was dependent upon procession from

the Son, then this would create an unequal union

among the three divine persons, destroying the balance.

Within the church, Photios thought true communion
impossible without the coexistence of dogma and ethos.

However, he saw the importance of accepting a diver-

sity of institutions and ecclesiastical customs, a diver-

sity that would be made whole by the effects of the

Spirit. As a result of mission work, there were new
Slavic churches demanding autonomy, which was giv-

ing impetus to changes in ecclesiastical organizations

that had until that time remained uniform.

According to Photios, political authority is equal to

ecclesiastical authority in the governance of a people;

the functions of the emperor and patriarch are parallel.

Photios's theory, known as the dual control theory,

places responsibility for the subjects' material well-

being in the emperor's hands; the patriarch is held ac-

countable for their spiritual welfare. In other words,

governance is equally distributed between the emperor

and the patriarch, who work harmoniously for the good

of the world.

Photios's theological and literary works continued to

influence others long after his death. His theological

work has had the most influence, especially his detailed

presentation of the doctrine of the Holy Spirit, which

was identical to that put forth by his successors. Pho-

tios's interest and participation in the theological and

political discussions of his time directly determined the

field of jurisdiction of the early Christian rulers in

Slavic countries and contributed to the formation of

laws and to the regulation of relations between church

and state. Photios was, in fact, the first patriarch of

Constantinople to initiate missionary work among the

Slavs. He chose Cyril and Methodius from Thessalonica

to preach Christianity in Russia, Bulgaria, Moravia,

Croatia, and Slovenia. At the same time, Photios strug-

gled to protect the rights of the ecumenical throne from

the interference of the ambitious Nicholas I in southern

Italy, Sicily, and on the Balkan peninsula.

Photios's corpus includes poetic and prose writings,

literary works, and theological works. His most signifi-

cant works are Lexicon, Ecclesiastic History Compen-

dium, and Myriobiblion (or Bibliotheca), which contains

the literary analyses of 280 works studied by Photios,

many of which are no longer extant. Photios's Amphilo-

chia is an important collection of dogmatic essays,

whereas his Mystagogy of the Holy Spirit, an anti-filioque

essay, presents all the arguments related to the teaching

about the procession of the Holy Spirit from the Father

alone. His Against the Manichaeans refutes the Mani-

chaean heresy and warns about the dangers it holds for

the orthodox faith. Although the Nomocanon and the

Epanagoge certainly reflect Photios's opinions and were

for years attributed to him, they were most likely writ-

ten by his students.
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PHYSICS AND RELIGION. Physics really be

gan," said Albert Einstein, "with the invention of mass,

force, and an inertial system. These concepts are all free

inventions." The first modern approach toward precise

definitions and use of these and other related concepts

was made by Galileo Galilei (1564—1642), the father of

modern physics. He initiated a distinct and new ap-

proach to the study of nature, with a characteristic in-

tegration of mathematical reasoning and experimental

observation.

The Scientific Revolution. The essential philosophical

basis of modern science was established during the

great scientific revolution in Europe during the six-

teenth and seventeenth centuries that culminated in the

grand synthesis of Isaac Newton (1642-1727). All the

major scientists participating in this revolution were

Christians. Some of them were quite devout and some
also very learned in the scriptures. Some had strong

mystical tendencies; others were theologically oriented.

Scientific works of several of them—for example, Coper-

nicus, Galileo, and Descartes—were severely censured

by the religious authorities; many others, including

Kepler and Newton, held views out of keeping with the

religious orthodoxy of their denominations. However,

none of these savants, not even those who were perse-

cuted for it, ceased being Christians or believers as a

consequence of their scientific work. To be sure, given

the times, any public exposure of loss of faith would
have had serious consequences for them. Their religious

views seem to have been much less, if at all, influenced

by their scientific work than by their psychological

makeup and the historical and sociological forces acting

upon them. On the other hand, it is difficult to see how
their scientific work was affected by their religious be-

liefs. It is sometimes said that the Judeo-Christian the-

ology provided a hospitable ground for the rise of mod-

ern science, but it is also possible to say that progress

in science was made in spite of, rather than because of,

the distinctly biblical component of the Western mind.

What the biblical stream did contribute to modern sci-

ence was an ethos that facilitated the control and mas-

tery of nature and permitted its technological exploita-

tion. This, in turn, made possible the later Western

domination of the globe.

During the revolution itself, two major attitudes to-

ward science and religion prevailed among scientists.

One was exemplified by Galileo, who, quoting a remark

made originally by Cardinal Cesare Baronio, said that

"the Bible tells us how to go to Heaven, not how the

heavens go." The concerns of the scriptures were differ-

ent from those of the book of nature, and the Bible, ac-

cording to this point of view, was not declaring truths

of natural philosophy. The book of nature has its own
principles and is written in the language of mathemat-

ics; the questions of natural philosophy should not and

cannot be decided by appeal to theological authority.

The second attitude was adopted by, among others,

Kepler and Newton, who regarded themselves as the

priests of God in the temple of nature. While they cer-

tainly endorsed the Galilean point of view regarding the

distinction between the book of revelation and the book

of nature, they considered their work in natural philos-

ophy to be a hymn of praise. Their science was a cele-

bration of the works of God, "to discourse of whom from

the appearance of things," said Newton, "does certainly

belong to natural philosophy." On another occasion he

said, "When I wrote my treatise about our system, I had

an eye upon such principles as might work with consid-

ering men for the belief of a Deity; and nothing can re-

joice me more than to find it useful for that purpose.

But if I have done the public any service this way, it is

due to nothing but industry and patient thought."

One major change was obvious. Before the scientific

revolution, and during its early phases, truths of natu-

ral philosophy were subject to theological, particularly

biblical, authority. By the end of the revolution, theo-

logical and biblical pronouncements had no bearing on

the propositions of natural philosophy. It has been sug-

gested that the intellectual climate in Europe's Protes-

tant countries was much more conducive to the growth

of science than that in Roman Catholic countries. But

in neither case, from the eighteenth century onward,

did the church or theological authorities have any

moral, philosophical, or temporal power to influence ei-

ther the theory or the practice of natural philosophy.
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Theology was on the retreat, trying to bolster itself by

appropriating for its own purposes some theory or an-

other in physics that might lend itself to such manipu-

lation.

Many scientists themselves indulged in this theologi-

cal service of proving the existence of God from the in-

tricate and ingenious designs of his works. Newton pro-

vided perhaps the prime example of such activity, even

though all his natural theology did not, in practice, lead

him to a religious and wise life: the greatest of all sci-

entists is said to have been a vindictive, jealous, suspi-

cious, vain, and small-souled man. All his and other sci-

entists' theologizing remained essentially theoretical

and without influence on the actual conduct of their

lives. Even as theory, theology had less and less connec-

tion with natural philosophy; within a hundred years of

Newton's death, Pierre-Simon de Laplace—hailed as

the Newton of France—confidently banished the hy-

pothesis of God from the new scientific system of the

world.

Assumptions of Physical Science. In general, the new
science and the accompanying view of reality, of man
and his place in the cosmos, and the purpose and nature

of knowledge, led, as if with inexorable necessity, to a

complete mechanization of the world and the accom-

panying despiritualization of both nature and human
beings. All the other natural sciences, social sciences,

and even humanities in the last three centuries have

been attempting to imitate physics in its style, methods,

and principles, owing largely to its precise, quantitative

formulations of the laws of nature and to the remark-

able success physicists have had in controlling and pre-

dicting natural phenomena. It is therefore useful for us

to recall some of the fundamental assumptions of re-

search in physics, because the age of science has been,

in essential principles, the age of physics.

Essential deadness of matter. One fundamental as-

sumption is that everything in nature is essentially

dead: it has no inferiority—no consciousness, purpose,

or intention of its own. Whether one is dealing with an

electron, a frog, a human being, or a culture, the as-

sumption is that the entire existence and behavior of

the object of investigation can be understood and ex-

plained in terms of its interactions with external forces,

which, in turn, are themselves purposeless. An obvious

aim of physical theory is taken to be the ultimate expla-

nation of all of nature in terms of dead matter in mo-

tion. Objects do not have their own initiative; they can

only react to external forces. In scientific psychology,

this principle leads to behaviorism, with its emphasis

on stimulus and response.

Hostility of nature. A second fundamental assump-

tion of physics is that the universe is hostile or at least

indifferent (not intentionally but mechanically) to hu-

man purposes and aspirations. Therefore, it needs to be

fought and conquered. The otherness of nature is an es-

sential presupposition of the scientific attitude; this is

what allows man to exploit nature.

Body-mind duality. Closely related to these two pre-

suppositions is another, according to which nature in-

side man is wholly different from nature outside. This

is related to Descartes's well-known and sharp division

between the res extensa (realm of extension) and res co-

gitans (realm of thinking). The former is the realm of

the body; it is the material domain of nature. The latter

is the realm of the soul, which for Descartes is the same

as the mind. Nature is only material and external. What
is internal is merely subjective—in the sense of being

personal, private, shifting, and unreliable. Only what is

external can be objective and real. Even in the external

realm a further division is made between what are

called primary and secondary qualities. This division is

necessitated by the demand for an unambiguous inter-

subjective agreement about the external characteristics

of an object. Only those characteristics are regarded as

primary that can be quantified and measured and can

thus be divorced from any consideration of the individ-

ual observer's relative quality of attention, clarity of

perception, or level of being. A well-known twentieth-

century statement about the importance of measure-

ment, by the famous physicist Max Planck, is "That

which cannot be measured is not real." Reality is thus,

by assumption, divested of higher feelings or of sensa-

tions requiring purified perceptions; it is reduced to

those characteristics that can be mechanically quanti-

fied, such as size, mass, and so on. "Just as the eye was

made to see colors, and the ear to hear sounds," wrote

Kepler, "so the human mind was made not to under-

stand whatever you please, but quantity."

Reality as mathematical construct. In physics, an ab-

stract and purely rational and mathematical construct

is assumed to underlie the perceived reality. What is ex-

perienced is then called "appearance," while the mental

construct is called "reality." The scientific pursuit, then,

is to speculate about the imagined reality and to put

these speculations to experimental tests involving only

certain limited perceptions. The so-called objective

reality of scientific concern is in fact a conjecture—per-

haps one of the many that may be possible. However

—

and this is where the importance and glory of science

lie—these subjective projections are confirmed (or fal-

sified) by intersubjective experimental procedures. Nev-

ertheless, the testing procedures are not wholly inde-

pendent of the theoretical framework. Whether an

experimental observation is taken to be a confirmation

of a given conjecture is, as scientific experiments be-
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come more and more elaborate, increasingly a matter

of interpretation.

Experiment versus experience. It is partly a conse-

quence of what has been said above about the various

presuppositions of scientific inquiry that, although the

modern natural sciences are thoroughly experimental in

character, they are in fact determinedly counterex/?e-

riential, in the sense that scientists must not include in

their data any observations that involve them person-

ally in the immediacy of perception. It is important to

distinguish clearly between experience and experiment,

which have been used in quite different senses in the

English language in the last three hundred years. What
scientists do in their laboratories is to experiment with

or on things; they make measurements based on those

experiments. But it is wholly erroneous to say that they

experience those things. Given enough research grants

and ingenuity, good scientists can arrange their experi-

ments, whether in physics or experimental psychology,

so that they can be completely absent from their labo-

ratories when the experimental data are being col-

lected. Leaving out the immediacy of perception or the

"minute particulars" (Blake) of reality and the secon-

dary qualities in the collection of scientific data, one ig-

nores most of what the arts and the spiritual disciplines

have been traditionally concerned with, such as colors,

sounds, tastes, feelings, sensations, purpose, and beauty.

Whatever functions poetry, dance, music, or the various

spiritual paths may serve, when it comes to the serious

business of truth and knowledge, as understood by the

modern natural philosophers, all these activities are es-

sentially frivolous.

Herein lie the seeds of fragmentation of our sensibili-

ties: arts and religion cannot lead to knowledge and sci-

ence cannot lead to values. The resultant dichotomy be-

tween knowledge and faith, or between reason and

feeling, particularly apparent in scientifically advanced

Western culture, tends to be destructive of human
wholeness. It is a fact of Western intellectual history

that since Newton put modern natural science on a firm

footing practically every major artist or poet has felt

uneasy about the assumptions, procedures, or results of

scientific enterprise. However, perhaps because of the

separation among the domains of truth, beauty, and

goodness that prevails in the mind of modern people,

science has moved on, wholly indifferent to these crit-

ics, like a large iceberg unaffected by the thrashing of

small fish. No matter that these small fish carried

names like those of Goethe, Blake, Wordsworth, and

Keats, who were all convinced that, in Blake's phrase,

"Reason and Newton, they are quite two things."

The Rift between Reason and Faith. Within the Chris-

tian religious tradition the essence of religion is often

identified with faith. Although religious people are not

likely, unless cornered by philosophers, to equate faith

with belief in a set of propositions, they themselves

seem to have taken their stand in the realm of faith as

distinct from the realm of knowledge. Since knowledge,

which in the modern West has become more or less syn-

onymous with science, is allied with reason, the rela-

tionship between faith and reason has become quite

problematic. Faith is not always regarded as opposed to

knowledge and reason, although there are some among
both the opponents and the supporters of faith who
think so, and who correspondingly recommend leaps of

reason or leaps of faith, guarding against contamination

from one or the other. More often than not, faith and

knowledge are considered somewhat tangential to each

other. However, if faith is regarded as having no con-

nection with reason, because faith is radically transcen-

dent or superrational, reasonable people tend to be-

come indifferent to it—as in most scientific laboratories

in the Western world. The sharp discontinuity intro-

duced by Immanuel Kant between phenomenon and

noumenon, the former the concern of reason and the

latter of faith, is an illustration. This attempt to save

faith from the onslaught of reason crystallized the sep-

aration of the two, gradually resulting in a rationality

without significance and a faith without foundation.

Then followed an inevitable inversion: faith that was re-

moved from the scrutiny of philosophical analysis by

Kant as superrational noumenon came in later for psy-

chological analysis by Freud as subrational neurosis.

In the most fundamental manner, the scientific cos-

mology is materialistic—that is, it takes matter to be

both temporally and ontologically prior to intelligence

and spirit, and it therefore attempts, wherever and as

far as possible, to explain all phenomena (including

higher spiritual functions) in terms of dead matter in

motion reacting to purposeless external forces. The fact

that such explanation has not been possible does not al-

ter the basic wish and tendency. Traditional religious

cosmologies proceed in the reverse direction: from

above downward, from spirit to matter. In this century,

Aurobindo Ghose in India and Pierre Teilhard de Char-

din in Europe have made the most outstanding philo-

sophical efforts to reconcile the two opposed cosmolog-

ical tendencies: that of the traditional religions, in

which the spirit creates and descends into matter, and

that of modern science, in which matter subject to ac-

cidental external forces evolves into higher intelligence

and spirit. Among physicists themselves, but only

among those who are concerned about the philosophi-

cal and religious underpinnings of their scientific work,

the general feeling has shifted from the biblical, per-

sonal God to a philosophical intelligence, the source of
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truth, order, and beauty. Pascal's God, "God of Abra-

ham, Isaac, and Jacob—not of the philosophers and

scholars," was already creating trouble for Newton and

his mechanical world system based on universal laws

—

a system that made room for God rather in the guise of

a retired engineer only. Most contemporary physicists,

if they describe themselves as having religious feelings

at all, would accept Einstein's description of those feel-

ings as "the rapturous amazement at the harmony of

natural law, which reveals an intelligence of such su-

periority that, compared with it, all the systematic

thinking and acting of human beings is an utterly insig-

nificant reflection."

Religion and Twentieth-Century Physics. None of the

presuppositions of modern natural philosophy or the at-

titudes associated with them, as mentioned above, has

been in any significant manner altered by the revolu-

tionary theories in physics introduced in the twentieth

century, namely, the theories of relativity and quantum

mechanics, both of which were essentially brought to

their present form before the 1930s. However great the

revolution in twentieth-century physics has been, it re-

mains a revolution within science and does not com-

pare in philosophical importance with the great revo-

lution of the sixteenth and seventeenth centuries, which

initiated an altogether new and distinct mode of in-

quiry into nature. That the present physics is basically

of one piece with Galilean physics can easily be seen by

the applicability of the heuristic principle in physics

called the "correspondence principle," which states that

all newer, more comprehensible theories must include,

and reduce to, earlier theories under the appropriate

limiting conditions. But this principle is not extended

to the pre-Galilean natural philosophy. By this princi-

ple, both quantum mechanics and relativistic mechan-

ics must, and do, yield the standard Newtonian me-

chanics as a limiting case.

Relativity. The special theory of relativity led to the

very important formula E = mc2
, relating energy and

matter in such a way that what was said above about

the priority of matter in scientific cosmology may now
need to be modified to the priority of matter-energy

(sometimes labeled simply as matter or simply as energy

inclusively, but in no way involving the difference in

the emotional overtones in the two words, as it exists in

the popular mind). According to this theory, time and

space intervals do not have an operational meaning in-

dependent of each other because the simultaneity of two

events depends not only on their relative position but

also on their relative linear motion with respect to each

other. Far from making everything relative, as is often

said or implied in popular accounts, the attempt in this

theory is to remove the ambiguity created by the rela-

tivity of motion by defining invariants, such as "proper

time" (which includes a component of space) or "proper

mass" (which includes a component of energy), that are

independent of the state of motion or of rest of the ob-

server. Einstein's general theory of relativity, which has

been called "perhaps the greatest achievement in the

history of thought" (J. J. Thompson), extends the results

of the special theory to the case of accelerated motion

and gravitation and shows how the presence of matter

affects the geometry of space and time around it. These

theories have often been pressed into the service of var-

ious theological, philosophical, or even political views

by those seeking support from the sciences. In general,

such applications are based on unwarranted extrapola-

tions and interpretations, none of which was ever en-

couraged by Einstein himself. He, more than anyone

else, seems to have been aware of these theories' limited

domain, however marvelously exciting and revolution-

ary they have been in natural philosophy.

Quantum theory. The theory of quantum mechanics

has created considerable theological and philosophical

excitement, far more than the theory of relativity. It has

revealed a deep-seated discontinuity in natural process-

es and entities like time and energy, so that the laws of

nature yield only statistical probabilities of certain

events' taking place. Individual particles are determin-

able only up to accuracies theoretically limited by Hei-

senberg's uncertainty principle as it is applicable to

conjugate variables. That is, if the time is determined

up to a certain accuracy, there is a calculable degree of

uncertainty in the determination of energy; similarly

for position and momentum and other appropriate

pairs. Laws of nature still apply in a perfectly determi-

nate and causal manner to ensembles of particles. The

limitation on the precise predictability for a single par-

ticle has led many to discover a place for human free

will in an otherwise completely determinate universe.

This and other such attempts to find theological or

mystical comfort in the latest findings of physics largely

indicate a very mental, one-dimensional view of reli-

gion—concerned mainly with some propositions of be-

lief—that is gradually being abandoned. Here and

there, in some bold quarters, questions are being raised

about the proper place of physics and other sciences in

the light of many higher levels of consciousness—and

the accompanying levels of wisdom and feeling—possi-

ble for human beings.

[See also Science and Religion. For detailed treatment

of the lives and works of some of the thinkers discussed

herein, see the biographies of Aurobindo, Einstein, Gal-

ileo, Newton, and Teilhard de Chardin.]
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PICO DELLA MIRANDOLA, GIOVANNI
(1463-1494), philosopher of the Italian Renaissance.

Pico was the youngest son of Francesco Pico, count of

Mirandola and Concordia, a small feudal territory just

west of Ferrara. He was named papal protonotary at the

age of ten and was sent to study canon law at Bologna

in 1477. Two years later he began the study of philoso-

phy at Ferrara, and from 1480 to 1482 he studied at

Padua, one of the main centers of Aristotelianism. He
visited Paris, where he encountered Scholastic theology,

returned to Florence, and then moved to Perugia, where

he studied Hebrew and Arabic with several Jewish

teachers. In Perugia, Pico developed an interest in Ibn

Rushd (Averroes) and the mystical Jewish Qabbalah. In

his late twenties, after a carefree youth, Pico's life took

a more serious turn. He gave up his share of his patri-

mony and planned to give away his personal property

in order to take up the life of a poor preacher. During

his final years Pico came under the influence of the Do-

minican friar Savonarola. He died of a fever in Florence

on 17 November 1494, the very day on which Charles

VIII of France made his entry into Florence, after the

expulsion of its ruler, Piero de' Medici.

A brilliant young philosopher, Pico is best known as

the author of Oration on the Dignity of Man, which is

considered to be the manifesto of Renaissance human-

ism. "I have read in Arabian books," Pico wrote, "that

nothing in the world can be found that is more worthy

of admiration than man." To support this humanistic

assertion of the first part of the Oration he cites a broad

array of ancient sources—the mystical writings as-

cribed to Hermes Trismegistos, various Persian writers,

David, Moses, Plato, Pythagoras, Enoch, the qabbalists,

Muhammad, Zarathushtra, the apostle Paul, and many
others. Unlike Marsilio Ficino, his friend and mentor at

the Platonic academy in Florence, Pico did not give man
a fixed place in the great chain of being; he described

man as the object of special creation and the focal point

of the world with no fixed place, outline, or task, but

free to make his own choices and to seek what is heav-

enly and above the world, free to become a veritable

angel. The Oration served as the rhetorical introduction

to his Conclusiones (1486), nine hundred "theses" pro-

viding a summation of all learning, which Pico offered

for public disputation. Upon publication in Rome,

seven of the theses were found by a commission of In-

nocent VIII to be heretical and six of them dubious. Pi-

co's apologia for them was not accepted, but Alexander

VI subsequently vindicated his orthodoxy.

Pico's mature philosophical writings include the Hep-

taplus (1489), a sevenfold interpretation of Genesis 1:1-

27; Of Being and Unity (1491), on the harmony of Plato

and Aristotle; and a long treatise attacking astrology as

demeaning to man's liberty and dignity. He allowed for

sidereal influence only because of heat and light, but

not because of any occult power of the stars. His

thought was notable for its synthesis of Aristotelianism

and Platonism, its combination of scholastic and hu-
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manist elements, and for the fascination with Qabbalah

that it reflects.
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PIETISM. [This entry discusses pietism as a historical

movement and a religious orientation within Christianity.

For discussion of similar phenomena in other religions,

see Devotion.]

Pietism has been and remains an identifiable reli-

gious orientation within the churches of the Reforma-

tion. As the name indicates, it emphasizes the life of

personal piety according to the model it finds in the

primitive Christian community. By doing so it has

hoped to complete the Reformation, which, in the judg-

ment of many of its adherents, has never become a

movement to reform the religious life of individuals.

The roots of Pietism are found, on the one hand, in the

mystical spirituality of an earlier day and, on the other,

in the writings of Martin Luther and John Calvin, as

well as other reformers .like Caspar Schwenckfeld and

the prominent Anabaptists.

It is difficult to fix precisely the boundaries of Pi-

etism, either in terms of chronology or distribution.

While scholars have associated Pietism largely with Lu-

theranism, it has been customary to date its beginning

from the publication of Philipp Jakob Spener's Pia de-

sideria in 1675, two years after which his followers were

referred to as "Pietists." The present tendency, growing

out of a great deal of recent research, is to expand the

term so as to include what is now widely perceived as

the same development within other communions, nota-

bly the Reformed, as well as Protestants who ques-

tioned the need for any kind of church affiliation be-

cause they found a lack of religious devotion and ethical

urgency within the churches of the day. Under the cir-

cumstances, the classical phase of the Pietist movement

should now be loosely regarded as a Protestant phe-

nomenon of the seventeenth and early eighteenth cen-

turies-. It is bounded, on the one hand, by the age of

post-Reformation orthodoxy, to which it reacted both

negatively and positively, and, on the other, by the En-

lightenment, which rejected some of its insights and in-

corporated others. In the sense of a prominent under-

current within the religious self-understanding of large

segments of Protestantism, Pietism as a historical entity

has never ceased to exist.

The basic characteristics of the movement can be

most easily isolated with reference to its classical

phase. Pietists of the day believed that religiousness

within the Christian tradition, if it is to be meaningful,

must involve the complete religious renewal of the in-

dividual believer. The experience of such a renewal

need not follow any prescribed pattern, but it must con-

sist in a conscious change of man's relationship to God
so as to bring certainty concerning divine forgiveness,

acceptance, and continued concern. The fruit of such a

renewal must become visible in the form of "piety,"

that is, a life expressive of love for God and man and

built on a vivid sense of the reality of God's presence in

all situations of life. Pietists believed that those in

whom this religious perspective becomes actualized

constitute an inclusive fellowship, namely the koinonia,

that was so profoundly cherished by the primitive

Christian community. This fellowship was perceived to

transcend every barrier of church affiliation, race, class,

and nationality—even that of time. Thus Pietists char-

acteristically addressed one another as "brother" or

"sister," terms symbolic of a common experience of pro-

found spiritual unity. This sense of religious solidarity

was enhanced by an awareness of the fact that they

were called upon to live in a society that chose to ad-

here to a value system different from their own, though

it was widely supported by the major Christian com-

munions. Hence they often assembled in conventicles of

like-minded people within local parishes. Furthermore,

Pietism during its classical period centered its concept

of religious authority in a biblicism set originally

against the formidable but lifeless theological systems

of Protestant orthodoxy. Later it was opposed to the En-

lightenment attempt to reduce Christian commitment

to the acceptance of a few propositions held to be ra-

tionally demonstrable. In tension between these poles,

Pietists strove to restore to Protestantism a theology

based on a commonsense, untortured, more-or-less lit-

eral, and basically devotional interpretation of the Bi-

ble. Lastly, Pietists hoped to reform society through the

efforts of renewed individuals, thus stemming the moral

decay that, in their judgment, afflicted both the

churches and the body politic.

Early Pietism. The rise of Pietism is best discussed

with reference to five early groupings.
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1. Pietism's manifestation within the Reformed terri-

tories of the Low Countries is sometimes still referred

to as "Precisianism," though it may be best to drop that

designation because of the difficulty of distinguishing it

conceptually from Pietism as it is here understood. Pi-

etism within Dutch Reformed churches had certain nat-

ural affinities with Puritanism, which historically

comes from the same source. It is attached to such illus-

trious names as Willem Teellinck (1579-1629), who
may be regarded as its father; William Ames, or Ame-

sius, as he called himself (1576-1633), who, although

born and educated in England, chose to teach at the

University of Franeker; and Jodocus van Lodensteyn

(1620-1677). Within German Reformed territories its

chief theological spokesman became Friedrich Adolph

Lampe (1683-1729).

2. The branch of early Pietism that has received the

greatest attention is the Spener-Halle type. It was

strictly a Lutheran phenomenon, profoundly indebted

to Johann Arndt (1555-1621) and counting among its

outstanding representatives Philipp Jakob Spener

(1635-1705) and August Hermann Francke (1663-1727).

Although its concern encompassed men and women in

all walks of life, it addressed itself especially to the no-

bility.

3. Swabian Pietism, on the other hand, exhibited a

somewhat different ecclesiastical, as well as social, pro-

file. Its chief spokesman, Johann Albrecht Bengel (1687-

1752), was a convinced Lutheran and partially indebted

to Spener. Yet he and his followers steered the Pietist

development so as to make it dominantly a movement
of the people. For that reason Wtirttemberg witnessed

the eventual rise of various Pietist fellowships, made up

of peasants and artisans, that often resonated to the

mysticism of Jakob Boehme and hence were only

loosely associated with Lutheranism. A typical fellow-

ship was the Hahnische Gemeinschaft, named after its

founder, Johann Michael Hahn (1758-1819).

4. A fourth branch of early Pietism arose within Lu-

theranism but followed the theological leadership of

Count Nikolaus Ludwig von Zinzendorf und Pottendorf

(1700-1760). This strain ultimately became the Re-

newed Moravian Church.

5. Not to be overlooked is the radical wing of Pi-

etists, which was often very critical of the major com-

munions and their close ties to the state. Especially

prominent among these critics were the young Gottfried

Arnold (1666-1714) and Johann Konrad Dippel (1673-

1734), while the saintly Ernst Christoph Hochmann von

Hochenau (1670-1721) and Gerhard Tersteegen (1697-

1769) were among the radical wing's more irenical rep-

resentatives.

The eighteenth century. During the second part of the

eighteenth century the face of Pietism was considerably

altered by the spirit of the times. In its reaction against

the Enlightenment philosophy of Christian Wolff (1679-

1754), who greatly influenced continental Protestant-

ism, Pietism was forced to align itself theologically with

Protestant orthodoxy, its former antagonist, while es-

pousing at the same time the ethical sensitivity of the

Enlightenment. Interacting also with the literary move-

ment usually referred to as Sturm und Drang, which

tried to legitimize man's inner experience, the freedom

of the individual vis-a-vis the accepted norms of the

day, and especially the place of feeling, it tended to be-

come sentimentalized and suspicious of rational con-

clusions.

In one form or another Pietism eventually reached

both Switzerland and Scandinavia. By various emissar-

ies, among them Henry Melchior Muhlenberg (1711-

1787), Theodor J. Frelinghuysen (1691-1748), Michael

Schlatter (1718-1790), Philip W. Otterbein (1726-1813),

Peter Becker (1687-1758), and Zinzendorf, it was

brought to the American colonies. Its Moravian phase

strongly influenced the Wesley brothers and hence the

Methodist movement in America. Thus Pietism, along

with Puritanism, must now be considered one of the

major religious traditions that shaped American Prot-

estantism.

Heritage of Pietism in the Protestant Tradition. The

influence of Pietism on world Protestantism has been

pervasive and far-reaching. With respect to the minis-

try, it stressed the religious and ethical qualifications of

the minister above his ecclesiastical status. In the area

of Protestant worship, it greatly expanded Protestant

hymnody, deemphasized ritual, and tended to make the

sermon central. It helped to make religious commit-

ment the major aim of Protestant worship. Its advocacy

of the devotional reading of the Bible made the latter a

book of the people and produced a large corpus of edif-

icatory literature. It was instrumental in reorienting

theological education by enthroning the concept of bib-

lical theology and by advocating the religious formation

of the whole person, which inevitably resulted in the

establishment of theological seminaries for prospective

clergy. Its deep concern for the plight of the poor and

the sick made for a massive effort to establish homes

and schools that would meet their needs, and it pro-

jected the hope of a better world brought about through

the involvement of concerned Christians. Its vision of a

humanity in need of the gospel of Christ made for the

initiation and rapid expansion of foreign and domestic

missionary enterprises. Its contribution to the rise of

the ecumenical ideal is clear, as is its impact on the de-

velopment of modern theology, notably through the

work of Friedrich Schleiermacher and his disciples. Not

to be forgotten is the fact that the chief representatives

of the intellectual movement known as German Ideal-
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ism grew up in a Pietist environment. Its genius is dis-

cernible also in a variety of later religious movements,

such as American evangelicalism.

[See also the biographies of Spener, Francke, Zinzen-

dorf, the Wesley brothers, and Schleierrnacher.]
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concept and to limit the study to Lutheranism, specifically to

Philipp Jakob Spener and August Hermann Francke, Spener's

well-known successor at Halle.

After decades of neglect, Erich Beyreuther concentrated

some of his prodigious energies upon the subject, notably upon

Francke and Zinzendorf. His first volume in this effort was Au-

gust Hermann Francke, 1663-1727 (Marburg, 1956). A new era

of Pietism study commenced when Martin Schmidt, the out-

standing Pietism scholar of our day, published the first of a

series of works in the field, Das Zeitalter des Pietismus (Bremen,

1965), edited by Wilhelm Jannasch. The present very intense

interest in Pietism study was given tremendous impetus when,

under the leadership of Martin Schmidt and the Francke

scholar Erhard Peschke, the Kommission zur Erforschung des

Pietismus was founded in Germany in 1965. On the basis of its

findings the concept of Pietism was once again broadened, and

under its auspices a series of volumes was published under the

title "Arbeiten zur Geschichte des Pietismus" (Bielefeld, 1967-),

edited by Kurt Aland, Erhard Peschke, and Martin Schmidt. In

1972, it brought out the first volume, Abteilung 3: August Her-

mann Francke, of Texte zur Geschichte des Pietismus (Berlin,

1972), and later the first yearbook, titled Pietismus und Neuzeit

(Bielefeld, 1974).

During the same period I attempted to generate interest in

the study of Pietism in the English-speaking world through

Rise of Evangelical Pietism (Leiden, 1965), German Pietism dur-

ing the Eighteenth Century (Leiden, 1973), and Continental Pie-

tism and Early American Christianity (Grand Rapids, Mich..

1976). In the meantime Theodore G. Tappert had translated

into English and edited Spener's Piadesideria (Philadelphia,

1964), based on Kurt Aland's treatment of the same work.

James Tanis followed with Dutch Calvinistic Pietism in the Mid-

dle Colonies (The Hague, 1967); J. Steven O'Malley with Pil-

grimage of Faith: The Legacy of the Otterbeins (Metuchen, N.J.,

1973); Dale W. Brown with Understanding Pietism (Grand Rap-

ids, Mich., 1978), which is limited largely to an exposition of

the views of Spener and Francke; and Gary R. Stattler with

God's Glory, Neighbor's Good: A Brief Introduction to the Life

and Writings of August Hermann Francke (Chicago, 1982).

F. Ernest Stoeffler

PIGS. The pig is an animal at once unclean and sacred.

Dear to demons, it is used as bait to divert them from

tormenting men, but at the same time it has particular

associations with sacrifices of expiation and purifica-

tion. The pig is strikingly chthonic in nature, for it is

usually offered to the divinities and powers of the un-

derworld. When pigs are so bred as to grow tusks that

are curved or crescent in shape, they assume the lunar

symbolism of the renewal of life or of rebirth after

death. Pigs are sometimes believed to be the transfor-

mations of certain divine beings.

In ancient Mesopotamia the pig was domesticated in

very early times, but its use in the temple cult was ex-

tremely rare. As an Assyrian fable puts it, "The pig is

not acceptable in the temples, and it is an abomination

to the gods." However, it played a very important role

in healing rituals and the exorcism of demons. One
healing ritual prescribed the immolation of a piglet: the

bed of a sick man is rubbed with its blood, the beast is

dismembered, and its limbs are applied to the limbs of

the sick man. In this way, the piglet substitutes for him.

Pigs were especially employed against the demoness La-

mashtu, the enemy of pregnant women, young mothers,

and their babies. In the rite of exorcism a piglet was

immolated and its heart placed at the mouth of a figure

of Lamashtu. In Egypt, the pig appeared most notably

in connection with the myths and rituals of Seth, the

god who killed his brother Osiris and who represented

the forces of evil. According to the Book of Going Forth

by Day (chap. 112), Seth changed himself into a black

pig during his fight with Horus, the son of Osiris. When-

ever a pig was sacrificed to Horus and its related divin-

ities, it symbolized the forces of evil.

Pigs were sacrificed in ancient Greece for the purifi-

cation of the sacred field, the sanctuary, and the house

of the priestess; they were sacrificed partly because of

their association with dirt, with which evil spirits were

often equated, and partly because of their association

with fertility. Especially noteworthy is the use of pigs

in the festivals connected with the goddess Demeter and

her daughter Persephone. In the Eleusinian mysteries,

for example, each initiate had to sacrifice a piglet for

the specific purpose of purifying himself. Since the

piglet was as symbolic of the celebration as were the

torch and the kernos (the sacred vessel used in the Eleu-

sinian cult), in a number of works of art it is repre-

sented in the arms of the initiates. Small pigs played

a part also in the Thesmophoria, the annual fertility

festival honoring Demeter and Persephone. Together

with wheat cakes in the shape of serpents and human
beings, pigs were thrown, probably alive, into under-

ground chambers (megara), where they were left to rot

for a year, while the bones from the year before were
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brought up aboveground and placed upon an altar.

In the cult of Attis and Adonis as well as in the festi-

vals of Demeter, each worshiper sacrificed a pig as an

individual offering. According to mythic tradition, Attis

was gored by a wild boar, and likewise Adonis was

killed by a wild boar while out hunting. In commemo-
ration of these tragic events boars were sacrificed in the

Levant in the domestic rite of mourning, in which the

sacrificer acted as if he had been deprived of his own
life. The boar sacrifice was a vicarious offering for the

life of the worshiper.

For the Jews, the pig is an unclean animal and its

flesh may not be eaten nor its carcass touched (see Lv.

11:7, Dt. 14:8). In ancient times, Jews did not hesitate

to risk their lives for their devotion to the Torah in this

regard (e.g., 2 Mc. 6:18-31); in the middle of the second

century bce, they stood against the Seleucid king Anti-

ochus IV when he defiled the Temple of Jerusalem by

dedicating it to Olympian Zeus, immolating pigs and

other unclean animals and offering them in sacrifice.

His religious policy was dictated by his concern to unify

the beliefs and practices of his empire {1 Mc. 1:41-42),

and the cult of Zeus seemed to him an appropriate focus

for the religious allegiance of all his subjects. In order

to break down the resistance, the king directly attacked

the things that expressed Jewish faith: the Torah and

its prescriptions, circumcision, the Sabbath, the ritual

of sacrifices, and finally the prohibition against immo-

lating and eating pigs.

The dietary prohibition of the Torah is pre-Israelite

in origin, for abstinence from the meat of the pig was a

widespread, religiously motivated custom that is well

attested among the Phoenicians, the Cypriots, the Syri-

ans, the Arabs, and in fact among all Semitic peoples

with the exception of the Babylonians. Although its re-

ligious origins have sunk into oblivion, the custom has

been preserved: Jews and Muslims of today abstain

from eating pork in accordance with its strict prohibi-

tion by the Torah and the Qur'an.

In the Hindu tradition, the boar appears again as an

avatar of the god Visnu. When a demon, Hiranyaksa,

cast the earth into the depths of the cosmic ocean, Visnu

assumed the form of an enormous boar, killed the de-

mon, and retrieved the earth with his tusk. This mythic

scenario probably developed through a primitive non-

Aryan cult of the sacred pig.

The pig continues to play a highly significant role in

the myths and rituals of Southeast Asia and Melanesia.

Among the Ngaju of South Borneo, when cosmic order

has been destroyed by violation of the divine command-
ments, by incest, for example, the guilty parties must

slaughter a pig as a vicarious sacrifice. The entire vil-

lage community in which they live (the people, houses,

fields, animals, plants, and so on) is smeared with the

blood of the pig, and then a "tree of life" is erected at

the center of the village square before cosmic order is

restored. According to the aborigines of the Mel-

anesian island Malekula, the journey to the land of the

dead starts with the offering of a pig to the female di-

vinity who guards the cavernous entrance to the other-

world. The pig can be no ordinary one; it must have

been raised by the sacrificer's own hands and ritually

consecrated time and again. Especially important is the

shape of its tusks: they should be curved or crescent,

symbolizing the waxing and waning moon. While the

pig's black body, consumed by the divinity, corresponds

to the new, or "black," invisible moon, its crescent-

shaped tusks symbolize the continuance of life after

death, rebirth, or resurrection. The killing of pigs is un-

derstood by the Ceramese in New Guinea as a reenact-

ment of their ancestors' murder of the maiden divinity

Hainuwele, which occurred at the mythical time of be-

ginning. Hainuwele was killed, but her dismembered

body was miraculously transformed into tuberous

plants (such as coconuts, bananas, and yams) and into

pigs, neither of which had previously existed. Pigs are

thus Hainuwele in disguise.
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PILGRIMAGE. [This entry consists of ten articles that

examine the significance of pilgrimage in the context of

religious life:

An Overview

Roman Catholic Pilgrimage in Europe

Roman Catholic Pilgrimage in the

New World

Eastern Christian Pilgrimage

Muslim Pilgrimage
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Contemporary Jewish Pilgrimage

Buddhist Pilgrimage in South and

Southeast Asia

Buddhist Pilgrimage in East Asia

Tibetan Pilgrimage

Hindu Pilgrimage

The overview presents a review of the nature and function

of pilgrimage, its structure, images, and meanings. The

historical articles treat pilgrimage in various religious tra-

ditions.']

An Overview

A religious believer in any culture may sometimes

look beyond the local temple, church, or shrine, feel the

call of some distant holy place renowned for miracles

and the revivification of faith, and resolve to journey

there. The goal of the journey, the sacred site, may be

Banaras, India (Hindu); Jerusalem, Israel (Jewish,

Christian, Muslim); Mecca, Saudi Arabia (Muslim); Mei-

ron, Israel (Jewish); Ise, Japan (Shinto); Saikoku, Japan

(Buddhist); or one of a hundred thousand others. What-

ever the site, whatever the culture, the general features

of a pilgrim's journey are remarkably similar. A gener-

alized account of one woman's pilgrimage may thus

serve to illustrate the process.

Once, in a place apart, there appeared a very holy person;

miracles occurred at that place and drew multitudes of pil-

grims. Later, a shrine was built by devotees.

Now, in the present, those who are afflicted make a prom-

ise to the holy person in their hearts: "If you help me, I will

make the journey to your shrine and perform devotions

there." The journey will be arduous and inconvenient, but

the goal beckons, the source out there that heals both body

and soul, and worldly considerations fall away.

The pilgrim sets out lightheartedly. As she travels, she

joins with many others who are bound in the same direction,

and bonds of friendship develop between them. During her

journey the pilgrim calls at sacred way stations, each of

which strengthens her faith further. When she nears her

goal, and can make out the shrine from afar, she weeps for

joy. When she enters the sacred domain she is conscious of

actually seeing with her own eyes the place of those holy

events, while her feet touch the very ground the holy one

trod. At last she is in the presence of the sacred—and is in

awe. She touches the shrine with her hand, then remains

there a long time in bliss and prayer.

Afterward, she gives offerings and makes the rounds of the

lesser shrines that cluster about the main one. Before leaving

she eats holy food and calls at the market for pious presents

to take home. Her return journey is cheerful, for her afflic-

tion is lifted. When she arrives home, her family and neigh-

bors feel and share in the blessings that have come to her.

The Experience of Pilgrimage. Pilgrimage has the

classic three-stage form of a rite of passage: (1) separa-

tion (the start of the journey), (2) the liminal stage (the

journey itself, the sojourn at the shrine, and the encoun-

ter with the sacred), and (3) reaggregation (the home-

coming). It differs from initiation in that the journey is

to a center "out there," not through a threshold that

marks a change in the individual's social status (except

in the case of the pilgrimage to Mecca). The middle

stage of a pilgrimage is marked by an awareness of tem-

porary release from social ties and by a strong sense of

communitas ("community, fellowship"), as well as by a

preference for simplicity of dress and behavior, by a

sense of ordeal, and by reflection on the basic meaning

of one's religion. Movement is the pilgrim's element,

into which she or he is drawn by the spiritual magne-

tism of a pilgrimage center.

Freedom from social structure. The temporary re-

lease from social ties that characterizes a pilgrim's

journey is shared by other travelers who have an affin-

ity with pilgrims, especially tourists and mystics. Tour-

ists may, at heart, be pilgrims, for many serious-minded

ones, perhaps alienated from their own society, find an

elective center in the periphery of society, in a place of

power that affects them in a personal way. Like pil-

grims, they switch worlds, and they may even experi-

ence transcendence in the situation of liminality, in the

special state of being freed from social structure. Their

outward journey, like pilgrimage, may thus be a form

of exteriorized mysticism. Mystics, on the other hand,

make an inward sacred journey, an interior pilgrimage.

Pilgrims, tourists, and mystics are, all three, freed for a

time from the nets of social structure.

Communitas. Pilgrims typically experience the senti-

ment of communitas, a special sense of bonding and of

humankindness. Many pilgrims claim of their own com-

pany that "here is the only possible classless society."

Yet, in each case, this communitas is channeled by the

beliefs, values, and norms of a specific historical reli-

gion. The rules and norms that develop in pilgrimage

are essential to the sense of flow that pilgrims feel when

they act with total involvement. They need the frame to

focus action. So pilgrimage, in its specificity, can foster

exclusiveness between the religions, the sense that "ours

is the only one."

Here we encounter the fact that pilgrims are usually

social conservatives, while their critics are often liber-

als. More often than not, pilgrimage is a phenomenon

of popular religion. The populations from which pil-

grims are drawn tend to cling jealously to their tradi-

tional rights and customs. Thus we have the paradox

that they have often rallied for national independence
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under pilgrimage banners such as Our Lady of Gua-

dalupe in Mexico and the Virgin of Czestochowa in Po-

land.

Pilgrimage has been of concern to the orthodox hier-

archies of many religions, for pilgrimage draws the

faithful away from the center of organization. A devo-

tion may arise spontaneously, not in a consecrated

place, and may not keep the strictest rules of the struc-

tured religion. Once started, it is democratic, rich in

symbolism of its own and in communitas. From the

point of view of social structure such manifestations of

communitas are potentially subversive.

Spiritual Magnetism of Pilgrimage Centers. A num-

ber of factors may be involved in the spiritual magne-

tism of a pilgrimage center. A sacred image of great age

or divine origin may be the magnet. Such images show

great variety, from a painted picture such as that of the

Virgin of Czestochowa, to a lovingly clothed doll as at

Tlaxcala, Mexico, to a colossal statue of the Buddha in

Sri Lanka. They induce awe and devotion, for they have

the power to touch the religious instinct. There is an

ambivalence in such objects. Are they themselves divine

or not? The ambivalence only intensifies the wonder.

Miracles of healing also endow pilgrimage centers

with a powerful spiritual magnetism. Such miracles

seem to occur when there are both a heightened sense

of the supernatural and a profound sense of human fel-

lowship, of shared experience. Although the study of

neurological effects of religious experience is in its in-

fancy, there appears to be a healing factor in the uni-

tary experience that is central to religion. The repeated

stories of miracles at pilgrimage centers may thus con-

stitute more important material than has been hitherto

recognized.

Many pilgrimage centers are sites of apparitions,

places where supernatural beings have appeared to hu-

mans. The appearance of a supernatural being imparts

magnetic power to a site whether or not it has indepen-

dent beauty or significance. Pilgrims endeavor to touch

objects as close as possible to the site of apparition.

Through the concreteness of touch, they experience con-

nection with the original event.

The birthplace, location of life events, or tomb of a

holy person may be a pilgrimage magnet in the same

way, and the land itself in certain places has power to

move the spirit, so that rivers, mountains, caves, is-

lands, and strange features of the landscape may ra-

diate spiritual magnetism. A cave at Amarnath, India,

is an example. The magically beautiful ice formation

within it is worshiped as an incarnation of Siva. Na-

ture, at the margins of the mundane, may represent a

threshold into the spiritual.

Generally, the numinosity of a pilgrimage center is

palpable. After the inception of the center it takes on a

long-term character, gradually unfolding throughout

history.

Historical Classification of Pilgrimages. Pilgrimages

have arisen in different periods of history and have

taken different paths. According to one typology, based

largely in a Western view of history, pilgrimages can be

classified as archaic, prototypical, high-period, and

modern. Although this typology is most fruitful in ex-

amining Christian pilgrimage, it can be extended to

other religious traditions as well.

Archaic pilgrimage. Certain pilgrimage traditions

have come down from very ancient times, and little or

nothing is known of their foundation. Some of these ar-

chaic traditions, like that of the Huichol Indians of Mex-

ico, retain a complex symbolic code. Others have been

overlaid by the trappings of a later religion, although

archaic customs can still be discerned; the communitas

of past ages also carries on, providing energy for the

new establishment. Such syncretism occurred at Mecca

and Jerusalem in the Middle East, at Izamal and

Chalma in Mexico, and at Canterbury in England. At

Canterbury it was officially sanctioned; Augustine of

Canterbury received a message from Pope Gregory the

Great that he should "baptize" the Anglo-Saxon cus-

toms, bringing them into the fold and harnessing them

for the new religion.

Prototypical pilgrimage. Pilgrimages established by

the founder of a religion, by his or her first disciples, or

by important evangelists of the faith may be called

"prototypical." As in all new pilgrimage traditions, the

foundation is marked by visions and miracles and by

the advent of a swarm of fervent pilgrims. They make

spontaneous acts of devotion, praying, touching objects

at the site, leaving tags on trees, and so on. As the im-

pulse for communitas grows, a strong feedback system

develops, further increasing the popularity of the pil-

grimage center. A prototypical pilgrimage tradition

soon manifests charter narratives and holy books about

the founder. A shrine is built and an ecclesiastical struc-

ture develops. The Jerusalem and Rome pilgrimages are

prototypical for Christianity, Jerusalem for Judaism,

Mecca for Islam, Banaras and Mount Kailas for Hindu-

ism, Bodh Gaya and Sarnath, India, for Buddhism, and

Ise for Shinto. Pilgrims at these sites often reenact

events of the founding times.

High-period pilgrimage. In the heyday of a pilgrim-

age tradition an elaborate shrine, crowded with sym-

bols, is created; side shrines, a market, a fairground,

and hostels spring up near the center, and professional

pilgrims make their appearance. In the Middle Ages,
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when the growth of Muslim power in the Mediterranean

hampered Christian pilgrimage to the Holy Land, the

loss was compensated by the creation of shrines all over

Europe. A holy relic was commonly the focus of devo-

tion, as, for example, at Chartres, France, where the Vir-

gin's veil is enshrined. New World pilgrimages resem-

bled their medieval forerunners, although New World

shrines lacked relics—one of the reasons for the preva-

lence of images as a substitute in this region.

Meanwhile, at many European centers routinization

and decline had set in. The shrines became so choked

with symbolic objects that meaning was being forgot-

ten. Thus, during the Reformation and the era of Puri-

tanism many of them became targets of iconoclasts and

were suppressed. Walsingham in England is a prime ex-

ample.

Desiderius Erasmus, William Langland, John Wyclif,

Hugh Latimer, and John Calvin were reformers who op-

posed pilgrimage and the excessive veneration of im-

ages. In recent years opposition has come from the Vat-

ican, which denied approval to pilgrimages to Joazeiro,

Bahia, in Brazil and to Necedah, Wisconsin, in the

United States; miraculous or apparitional events may
be ratified only after exhaustive examination by clerical

officials. In Israel the rabbinate keeps watch for irregu-

larities at the many popular pilgrimages to the tombs

of tsaddiqim ("holy persons").

Modern pilgrimage. All over the world in the last two

centuries a new type of pilgrimage, with a high devo-

tional tone and bands of ardent adherents, has devel-

oped. Modern pilgrimage is frankly technological; pil-

grims travel by automobile and airplane, and

pilgrimage centers publish newspapers and pamphlets.

The catchment areas of modern pilgrimage are the

great industrial cities. However, the message of the

shrine is still traditional, at variance with the values of

today. Many Roman Catholic pilgrimages have been

triggered by an apparition of the Virgin Mary to some
humble visionary with a message of penance and a gift

of healing, as at Lourdes, France.

Other centers have arisen from the ashes of some

dead pilgrimage shrine. A devotee has a vision of the

founder, which heralds new miracles and a virtually

new pilgrimage, as at Aylesford, England. Both appari-

tional and saint-centered pilgrimages in other parts of

the modern world abound, as in Japan and at the tomb
of the holy rabbi Huri of Beersheva, Israel.

Concluding Remarks. Pilgrimage is a process, a fluid

and changing phenomenon, spontaneous, initially un-

structured and outside the bounds of religious ortho-

doxy. It is primarily a popular rite of passage, a venture

into religious experience rather than into a transition to

higher status. A particular pilgrimage has considerable

resilience over time and the power of revival. Pilgrims

all over the world attest to the profundity of their ex-

perience, which often surpasses the power of words.

[See also Relics.]
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Roman Catholic Pilgrimage in Europe

During the Middle Ages the concept of Christian pil-

grimage became a reality in Europe, with varied signif-

icance. Pilgrimage, making one's way to holy places, is

above all an ascetic practice that lets the Christian find

salvation through the difficulties and dangers of a tem-

porary exile. It is also a means of coming in contact
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with that which is divine and thereby obtaining grace

because of the accumulation of supernatural power in

the pilgrimage site. However, there are occasions where

the blessing requested has already been received, and

the pilgrimage is then an act of gratitude. One can

therefore distinguish two kinds of journey: the journey

of the pilgrim seeking blessing and the journey of the

pilgrim giving thanks. Important in both cases, how-

ever, is the interchange between God and man through

the medium of the saints. It works like an exchange: a

material offering (often symbolic, such as a candle) and

a self-imposed mortification, the journey to the shrine,

correspond to a spiritual or material favor bestowed

upon the faithful, who considers it a miracle.

Principal Types of Shrine. The first type of shrine for

pilgrimage evident in Europe was the sanctuary for rel-

ics, centered on a tomb or reliquary containing the re-

mains of a saint or a fragment thereof. Usually initiated

by mass devotion, such worship was validated by the

bishop up to the thirteenth century and thereafter by

the pope. [See Relics.] Among these shrines, the tomb of

Peter in Rome and that attributed to James the Greater

at Santiago de Compostela in Spain were by far the

most frequently visited. But there were also thousands

of small churches frequented mainly by local pilgrims,

most of which were brought to life only once a year, on

the feast day of the patron saint.

The second large category of centers of pilgrimage is

that of the Marian shrines. From the twelfth century on-

ward, the worship of Mary developed greatly in Europe,

worship that continues to draw the faithful right up to

the present. Two main types of Marian shrines have

evolved. First are those based on the veneration of a mi-

raculous statue, sometimes called the Black Madonna;

important examples of the type are found at Chartres,

Le Puy, and Rocamadour in France; Montserrat and

Guadalupe in Spain; Mariazell in Austria; Einsiedeln in

Switzerland; and Czestochowa in Poland. All these

shrines have been frequented since the Middle Ages. A

variation on this type is represented by the two loca-

tions where homage is paid in a place where the Virgin

Mary was miraculously transported or resurrected: Lo-

reto in Italy and Walsingham in England.

The second main category of Marian shrine consists

of places sanctified by an apparition of the Virgin and

the transmission of a message to a believer chosen by

her. These apparitions are evident mainly in the nine-

teenth and twentieth centuries. The principal ones took

place in the rue du Bac in Paris (1830), at La Salette

(1846), Lourdes (1858), Pontmain (1871), and at Pelle-

voisin (1876) in France; at Fatima in Portugal (1917);

and at Beauraing and Banneux in Belgium (1932). Of all

the shrines, those dedicated to the Virgin Mary still at-

tract the greatest number of believers.

The Evolution of Pilgrimage in Europe. There have

been six main stages in the evolution of pilgrimage in

Europe beginning with the Middle Ages. The period en-

compassing the eleventh to the fourteenth centuries saw

a dramatic increase in the number of centers of pilgrim-

age and a corresponding rise in the number of pilgrims.

During the fifteenth century and above all the sixteenth

century (at the time of the Reformation), the practice of

pilgrimage underwent a crisis in which its very useful-

ness was called into serious question (in the context of

the rise of the iconoclastic movement in the churches).

With the Council of Trent (1545-1563) there began a pe-

riod of resurgence, the duration of which varied from

country to country. The impulse was halted in France

at the beginning of the eighteenth century, but it contin-

ued in the Germanic and Slavic countries right up to

the time of the French Revolution. Generally speaking,

the pilgrim movement became victim to the philosophy

of the Enlightenment, which favoured reason above re-

ligion, and victim as well to the wish to purge the faith.

(The pilgrimage is interpreted by the Roman Catholic

hierarchy at this time as a form of supersition to be dis-

couraged.) In the nineteenth century, Catholicism un-

derwent another renewal of faith, which brought with

it a renewed impulse for pilgrimage, slow in the first

half of the century, then gathering momentum and

reaching a peak between 1850 and 1875, probably due

to the development of rail travel coinciding with a rise

in the influence of the papacy. Since the end of World

War I, pilgrimage has been at a notable level, while un-

dergoing sociological change: collective pilgrimages

have taken the lead over individual journeys, and more

than ever before, young people are taking part in pil-

grimages, previously more of an adult occupation. This

contributes a notably more universal and ecumenical

tone to pilgrimage. However, the modern-day pilgrim-

age continues, as in previous centuries, to temporarily

dissolve the normal lines between social classes. It has

also kept its popular nature, even if some of the folklore

and customs attached to it have disappeared.

The current record for the number of visits to a shrine

is held by Lourdes, to which three million pilgrims

journey each year. Next comes Fatima (with two mil-

lion visitors.) There are several shrines that annually re-

ceive more than one million pilgrims: the Chapel of the

Miraculous Medallion at the rue du Bac in Paris, Our

Lady of Rocamadour, Our Lady of Scherpenheuvel

(French, Montaigu) in Belgium, Our Lady of Montserrat

in Spain, the Sacre-Coeur at Montmartre in Paris and

Mont-Saint-Michel in northwestern France. With regard
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to pilgrimages to Rome, the greatest number of believ-

ers come in the Holy Years.

Today, as during previous centuries, the pilgrimage is

a manifestation of collective devotion in which are min-

gled the two great concerns of the faithful: the salvation

of the soul and the thirst for miracles. The pilgrimage

is also an opportunity for human contacts of all sorts

and for economic, artistic, and religious interchanges,

making it one of the most vital elements of European

Catholicism.

BIBLIOGRAPHY

For a general view of the meaning of Christian pilgrimage,

see Victor Turner and Edith Turner's Image and Pilgrimage in

Christian Culture: Anthropological Perspectives (New York,

1978). A more detailed work on Roman Catholic pilgrimage in

Europe, and particularly in France, is the recent and well-in-

formed publication edited by Jean Chelini and Henry Bran-

thome, Les chemins de Dieu: Histoire des pelerinages chritiens

des origines a nos jours (Paris, 1982). With regard to the medi-

eval period, a good study in English is Jonathan Sumption's

Pilgrimage: An Image of Mediaeval Religion (London, 1972).

More recent developments are described in the work edited by

Bernard Plongeron and Robert Pannet, Le christianisme popu-

late (Paris, 1976). Finally, a good work on the greatest Euro-

pean contemporary pilgrimage, the pilgrimage to Lourdes, is

that of Bernard Billet and Pierre Lafourcade, Lourdes pelerinage

(Paris, 1981).

Pierre Andre Sigal

Translated from French by P. J. Burbidge

Roman Catholic Pilgrimage
in the New World

Roman Catholic pilgrimage shrines are found from

Alaska and Canada to Tierra del Fuego. The oldest

shrine in the Americas is probably Our Lady of Mercy

at Santo Cerro in the Dominican Republic. Here, ac-

cording to tradition, Christopher Columbus erected a

cross in thanks for a victory over local Indians in the

mid-1490s. The original image of the Virgin Mary is

said to have been a gift from Isabella I, queen of Castile

(1474-1504), and a pilgrimage chapel may have been

erected as early as 1505. Thereafter, Catholic shrines

spread through the Americas with Spanish, Portuguese,

and French colonization. In some cases, as at Guada-

lupe, Amecameca, and Chalma in Mexico; Esquipulas,

Guatemala; Caranqui, Ecuador; and Copacabana, Bo-

livia, indigenous holy places were christianized. More
often, however, the establishment of shrines involved

events leading to the sanctification of places not previ-

ously conceptualized as holy.

Missionaries and immigrants to the Americas from

various parts of Catholic Europe introduced their own
special devotions as well as regionally specific ideas

about shrines and pilgrimages. Iberian and French in-

fluences were particularly important during the six-

teenth through eighteenth centuries, as were ideas

brought by missionaries from Habsburg Germanic re-

gions. Diversity increased with mass migrations from

other parts of Europe during the nineteenth and twen-

tieth centuries. For example, areas of Italian settlement

in Argentina, Chile, and southern Brazil have important

shrines dedicated to the fifteenth-century Marian appa-

rition at Caravaggio in northern Italy and to the Virgin

of Pompei, a late-nineteenth-century cult that origi-

nated near Naples. Similarly, eight shrines of the Byz-

antine rite are found in the diocese of Curitiba, Brazil,

where 95 percent of the population are persons of

Ukrainian descent, and a shrine at Doylestown, Penn-

sylvania, honors the Polish Virgin of Czestochowa. As a

result of multiple influences from different parts of Eu-

rope at different time periods, the pattern of pilgrimage

circulation in the Americas is rich in variety.

The New World's most famous shrine is the Basilica

of the Virgin of Guadalupe on the outskirts of Mexico

City. Here, according to tradition, the Virgin Mary ap-

peared in 1531 to an Indian named Juan Diego. As proof

of the apparition's validity, Diego's cloak was miracu-

lously imprinted with an image of the Virgin in the

guise of an Indian maiden. The Mexican Virgin of Gua-

dalupe has been proclaimed patroness of Mexico and of

the Americas.

Other apparitional shrines of sixteenth-century origin

are at San Bartolo, Naucalpan, Tlaxcala, and Zacatecas,

Mexico; Cisne, Ecuador; and Chiantla, Guatemala.

Later colonial-period shrines of this type are located at

Chirca, Bolivia; Lima, Peru; Ambato, Ecuador; Segorbe,

Colombia; San Cristobal, Venezuela; and Higiiey, Do-

minican Republic. One of the most recent accounts of a

New World Marian apparition came from Cuapa, Nica-

ragua, in 1980.

Numerous American shrines commemorate European

apparitions of the Virgin Mary, particularly the 1858

event at Lourdes, France. Some of the more important

New World Lourdes shrines are at Mar del Plata, Argen-

tina; Santiago, Chile; Montevideo, Uruguay; Maiquetia,

Venezuela; Euclid, Ohio; Brooklyn, New York; San An-

tonio, Texas; and Rigaud, Canada. American shrines

celebrating the 1917 apparitions at Fatima, Portugal,

are found at Campo Grande and other places in Brazil

as well as at Cojutepeque, El Salvador, and Youngs-

toWn, New York. A shrine at Mayo, near Buckingham,

Canada, commemorates the 1879 Marian apparitions at

Knock, Ireland, and several shrines in the United States



PILGRIMAGE: Roman Catholic Pilgrimage in the New World 333

and Canada are dedicated to a manifestation of the Vir-

gin Mary at La Salette, France, in 1846.

Many New World shrines came into being when a

newly acquired relic or an image of Mary, Christ, or a

saint was credited with miracles. Some of these images

were probably brought by early missionaries. Examples

are found at Itati and Laguna de los Padres, Argentina;

Monserrate, Colombia; and Zapopan and Queretaro in

Mexico. Other images, such as those honored at Cedros,

Honduras; Guanajuato, Mexico; Lima, Peru; La Es-

trella, Colombia; and Cuenca, Ecuador, were sent as

gifts by Spanish royalty. Mysterious strangers are said

to have left miraculous images in such places as Cuer-

navaca, Mexico, and Natago, Colombia. Elsewhere, as

at Banos, Ecuador, and Saltillo and Oaxaca, Mexico,

the image is said to have been brought by a mule that

refused to move any farther. A variation on this theme

comes from Lujan, Argentina. Here, at the greatest of

all Argentine shrines, an ox cart carrying a statue of

Mary from church to church for veneration became

stuck in 1630, thus indicating the proper place for the

shrine.

Shipwrecks, or the "refusal" of ships to leave harbors,

resulted in the acquisition of important cult objects at

Anton and Portobelo, Panama, and at Montecristi, Ec-

uador. The image of Christ at Bom Jesus de Lapa, Bra-

zil, was brought in 1690 by a workman who spent years

of penitence in a grotto before becoming a missionary

priest, and the image of Santa Rosa of Lima venerated

at Pelequen, Chile, was brought south from Lima by a

soldier in 1840. Shrines of this type in the United States

include those at Dickinson, Texas, where a relic of the

True Cross was enshrined in 1936; San Juan del Valle,

Texas, where an image of Mary was brought from Mex-

ico by the local priest in 1949; and Miami, Florida,

where a modernistic pilgrimage church has been built

in honor of the "exiled" image of Our Lady of Charity

that arrived from Cuba in 1961.

Many New World shrines trace their origins to the

finding of relics or images, usually under mysterious

circumstances, similar to events dating to early Chris-

tian times in Europe. Stories of such discoveries ac-

count for some of the most important shrines in the

Americas. Among those of sixteenth-century origin was

the dark image of Christ that "appeared" in a cave at

Chalma, Mexico, around 1540.

Fishermen at Cobre, Cuba, found a statue of Mary
floating on the waters of the bay in 1601. An image of

Mary was found on a lake shore after a 1603 flood at

Caacupe, Paraguay. Early in the seventeenth century,

some Indians found a statue of Mary in a cave at Cata-

marca, Argentina. At Cartago, Costa Rica, in 1635 an

Indian woman found an image of Mary in the woods.

Boys found a faded painting of Mary in a hut at Tachi-

ra, Venezuela, in 1654, and the painting was miracu-

lously restored. In 1685, just south of Bogota, Colombia,

a man looking for lost treasure found a statue of Mary.

At Yauca, Peru, in about 1700, a group of farmers

found an image of Mary in some bushes. A woman on

her way back from a pilgrimage to the shrine of Coro-

moto at San Cristobal, Venezuela, in 1702 found an im-

age of Mary in a tree at Acarigua. At Aparecida do

Norte, Brazil, fishermen found a black image of Mary in

a river in 1717. An elderly peasant man found an image

of Mary buried in the ground at Suyapa, Honduras, in

1747. At Ipiales, Colombia, in 1754, a young girl saw a

painting of the Virgin on a rock face. In 1780, an image

of Mary was found after a rainstorm on the edge of a

solar, a usually dry lake bed, at Copiapo, Chile.

In 1807, a flash of lightning revealed a damaged im-

age of Mary in the corner of a convent room in Guada-

lajara, Mexico, and in 1868 a rustic wooden cross was

found on a mountain with pagan associations near Mo-

tupe, Peru.

Other shrine-generating images are said to have been

found in oak tree branches, inside trees being cut for

timber or firewood, in fountains, under stones in rivers,

in thorn thickets, under magueys, and in ruined

churches. At least one, at Sopo, Colombia, appeared in

an eroded stone.

Other important New World shrines came into being

as the result of a miraculous transformation of an al-

ready existent image. For example, in 1586, the cult of

the Colombian Virgin of Chiquinquira emerged when a

painting of the Madonna was mysteriously restored.

Similar stories are told about once-faded copies of this

image that have been venerated since the mid-eigh-

teenth century at Aregue and Maracaibo, Venezuela.

Similarly, at Talpa, Mexico, a deteriorating corn-paste

image of Mary is said to have been miraculously re-

stored in about 1644. Weeping and sweating images of

the Virgin Mary have given rise to the establishment of

pilgrimage shrines in several places, including Lima,

Peru (1591), and Santa Fe, Argentina (1636). Pilgrim-

ages began to the Colegio San Gabriel in Quito, Ecua-

dor, in 1906 after students reported that a painting of

Mary opened and closed its eyes several times, and a

similar event in 1888 encouraged the development of

pilgrimages to a Marian shrine in Cap de la Madeleine,

Canada. One of the most recent examples of this type of

phenomenon is a plaster image of the Virgin in the ca-

thedral at Managua, Nicaragua, reported to be sweating

copiously in 1980.

The most important devotion for northern Mexicans,
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at San Juan de los Lagos in the state of Jalisco, began

attracting devotees in 1623 after a traveling acrobat's

daughter, thought to be dead after falling onto upright

knives, came back to life when an old woman touched

her with an ancient image of the Virgin. Pilgrimages

generated by sudden cures have also emerged in

Quinche, Ecuador (1589); Sainte Anne de Beaupre, Can-

ada (1659); San Felipe, Guatemala (1820); and numer-

ous other places. Shrines to which there have been a

declining number of pilgrimages have often been regen-

erated by spectacular cures, as happened at Andacollo,

Chile, in 1860 and San Juan Parangaricutiro, Mexico, in

1869.

Frequently shrines were established as community

thank offerings for salvation from catastrophe. Survival

of Indian attack or victory in battle has given rise to

shrines in such places as Jujuy, Argentina; Recife, Bra-

zil; Coroico, Bolivia; Villa Vieja, Uruguay; and Maipii,

Chile. Riobamba, Ecuador, and San Miguel, El Salva-

dor, are among the shrine centers that commemorate
the end of earthquakes and/or volcanic eruptions. Oth-

ers, like that at Yaguachi, Ecuador, emerged in the

wake of epidemics, or, like that at Biblian, Ecuador, in

the aftermath of threatened famine.

Votive shrines have also been created by individuals.

For example, the venerated image at Guadalupe, Peru,

was brought from the Spanish shrine of the same name
in the mid-sixteenth century in thanks for the donor's

release from prison, and a shrine at Hormigueros,

Puerto Rico, is said to have been promoted by a man
who was saved from a bull. The famous shrine at Chi-

mayo, New Mexico, was established in the early nine-

teenth century by Don Bernardo Abeyta in thanks for

health and prosperity.

Shrines also emerge in places sanctified through as-

sociation with saints or exemplary, but uncanonized,

persons. This type of holy place is more common in Eu-

rope than in the Americas, but there are several New
World examples. These include the burial places of

Santa Rosa and San Martin de Porres in Lima, Peru;

the Aracanian Indian Ceferino Namuncura in Pedro

Luro, Argentina; San Pedro Claver in Cartagena, Co-

lombia; Saint John Neumann in Philadelphia, Pennsyl-

vania; the Blessed Philippine Duchesne in Saint

Charles, Missouri; and the Italian missionary nun

Mother Cabrini in New York City.

Mother Cabrini is also honored at a site in the Rocky

Mountain foothills near Denver, Colorado. Here, in

1912, the first citizen-saint of the United States struck a

rock with her staff, whereupon a spring emerged with

waters since reported to be curative. Other examples in-

clude a shrine at Midland, Canada, near the place

where French Jesuit missionaries were killed by Huron

Indians in the 1640s, and the Coronado Cross erected in

1976 near Dodge City, Kansas, at the place on the Ar-

kansas River where Father Juan Padilla offered a mass

for members of the Coronado expedition. Killed by In-

dians in 1542, this Franciscan friar was the first priest

martyred in what is now the United States.

Pilgrimages have also developed at a number of

places known primarily for their historical significance.

Examples include the "La Leche" shrine in Saint Augus-

tine, Florida, at the site of the first Spanish mission in

America north of Mexico (established 1565); the Sacred

Heart Mission church at Cataldo, Idaho; and several of

the Spanish mission churches in the southwestern

United States. Although not a pilgrimage center in a

conventional sense, Boys Town, Nebraska, established

as a home for wayward boys by Father Edward Flana-

gan in the early twentieth century, provides another ex-

ample of a religiously significant site. It draws more

than one million visitors a year and is considered an

important place of inspiration.

Finally, many New World shrines, especially in North

America, are of purely devotional origin. They came

into being because an individual or a group believed

that a pilgrimage center should be created in a partic-

ular place and set about to make it happen. Examples

of such shrines include the National Shrine of the Im-

maculate Conception in Washington, D.C.; the Shrine of

the Miraculous Medal in Perryville, Missouri; the Sanc-

tuary of Our Sorrowful Mother at The Grotto in Port-

land, Oregon; and the National Shrine of the Sacred

Heart at Pointe aux Trembles, Canada.

In 1983 a number of North American churches not

previously conceptualized as pilgrimage shrines were

scenes of pilgrimages for the 1983-1984 Holy Year of

the Redemption. Given the late-twentieth-century inter-

est in pilgrimage on the part of many American Catho-

lics, it is possible that some of these places will become

permanent centers for the devotion of pilgrims, espe-

cially if miraculous events are perceived to occur there.

Certainly, shrines will continue to emerge in the hemi-

sphere as religious significance is attached to relief from

environmental stress ranging from natural disasters to

political upheavals.
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Eastern Christian Pilgrimage

Christian pilgrimage is rooted in the eastern domain
of Christianity, primarily in Palestine, where Jesus was
born and accomplished his mission, and secondarily in

Egypt, the cradle of Christian monasticism. The fact

that Jerusalem became the focal point of Christian pil-

grimage is not surprising. For the Israelites, the Temple

in Jerusalem had long served as the locus of the pil-

grimage prescribed by their religious tradition.

The meaning of pilgrimage in ancient Israel and in

early Christianity is similar yet differs markedly in one

point: for the Israelite, a visit to the Temple was a re-

quirement of faith to be fulfilled annually; for the Chris-

tian, that requirement had been fulfilled once and for

all by Jesus Christ in his own final pilgrimage to the

Temple. Therefore, the Christian pilgrimage became a

journey to fulfill personal needs of piety rather than col-

lective requirements. Understanding Christian pilgrim-

age and appreciating forms of Eastern Christian pil-

grimage that have persisted for centuries necessitates,

nevertheless, an examination of the meaning and form

of pilgrimages in the Old Testament as well as in the

New Testament.

Pilgrimage in the Old Testament. Ancient pilgrimage

sites in the history of Israel were usually linked to a

marvellous event in the life of an individual Israelite or

in the collective history of the community. The site for

a sanctuary was not arbitrarily chosen but was desig-

nated by God in a theophany (or divine manifestation)

as, for example, Jacob's dream on his way to Haran

(Gn. 28:10-22). The memory of the glorious event was

made concrete by the erection of an altar. The journeys

of Abraham, Moses, and the other patriarchs, the exile

of the Israelites from Egypt and their forty-year journey

through the desert were all pilgrimages, in the sense

that they were the means to an end: the possession of

the land where milk and honey flows and where God
has made his rest (Dt. 12:9; Ps. 95:11, 132:8-14). After

the building of the Temple, in which rested the Ark of

the Covenant, Jerusalem became the goal for Israelite

pilgrims. It was the sacred obligation of each Israelite

to make an annual pilgrimage to Jerusalem, anticipat-

ing in this way the eschatological pilgrimage to God's

city where all the nations of the world would gather at

the end of time to inaugurate the kingdom of God.

Significance of Pilgrimage in the New Testament.

The importance and meaning of pilgrimage is not ex-
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plicit in the New Testament. The synoptic Gospels as-

cribe to Christ only one journey to Jerusalem on the oc-

casion of the Passover feast (except for Luke's account

of Jesus' pilgrimage with his parents at age twelve).

John, however, assumes the regular participation of

Christ in the pilgrimage feasts (Jn. 2:13, 6:4, 11:55, 7:2,

and 10:22). The four evangelists are in accord in their

messianic interpretation of Jesus Christ's final journey

to Jerusalem, which culminates in the events of his cru-

cifixion and resurrection. In this way, Christ fulfills for

all time the eschatological pilgrimage into the city of

God and inaugurates the kingdom of God. In this king-

dom, one no longer needs to buy and sell sacrificial an-

imals for the offering at the temple; according to the

Pauline epistles, Christ has eliminated the need for sac-

rifice, having become himself both the sacrificed lamb

and the high priest who entered behind the veil into the

Holy of Holies (Heb. 6:9-20).

The theme of exile occurs again and again in the New
Testament writings (/ Pt. 1:1-17, 2:11; Heb. 13:14; cf.

Gn. 23:3-4; Ps. 39:12-13, 119:19; Acts 7:6-29.) For the

early Christians viewed their lives as the time of pil-

grims in exile, and the destination of this journey was

the heavenly city of Jerusalem. So powerful was this

idea that the Greek word paroikia, which means "so-

journing in a foreign land," came to designate the fun-

damental unit of the Christian community, the parish.

Early Christian Pilgrimage. Imperial influence and

not religious obligation became the greatest single mo-

tivating force in the growth and development of Chris-

tian pilgrimage to Jerusalem. Constantine's church-

building program on the holy sites of Jerusalem (begun

after the Council of Nicaea in 325) invited many Chris-

tians to go and see the sacred places where Jesus was

born, lived, worked, and was crucified and raised.

As pilgrimage to the holy places of Christendom be-

came more common, the corporate life of the church

was affected as well, through liturgical development.

Many of the early pilgrims came to Palestine with a de-

sire to see the places described in biblical episodes, a

desire that combined historical curiosity and pious zeal.

The pattern of worship conducted at each site by the

pilgrims, the central feature of which was the reading

of the relevant passage from the Bible, gave rise even-

tually to an annually recurring cycle of liturgical festi-

vals in commemoration of the life of Christ. In these cel-

ebrations too, the central feature remained a reading of

the biblical narrative, appropriately chosen to suit not

only the place but also the liturgical season.

Another significant feature of Christian pilgrimage lit-

urgies was the practice of numerous processions. "The

desire to embrace all the principal holy places in the

course of the celebrations, combined with the possibil-

ity of commemorating the events of the gospel at the

actual places where they were believed to have oc-

curred, produced a form of worship distinguished by its

constant movement and its arduous length" (Hunt, p.

114). These processions remind one of hag, the Hebrew

word for pilgrimage feasts, the root meaning of which

is "to dance" or "to move in circles."

It is noteworthy that the churches that have main-

tained a strong liturgical tradition, particularly all of

the ancient churches of the East, have lived these pil-

grimage themes symbolically through their cyclical li-

turgical celebrations. As pilgrims they need not fulfill

either the pilgrimage to the Temple or to the holy

places of Christendom; rather, a spiritual participation

in the life of Christ, expressed through liturgical cele-

brations, is their pilgrimage. For example, Gregory of

Nyssa maintains that Bethlehem, Golgotha, the Mount

of Olives, and the empty tomb should always be before

the eyes of the true Christian as spiritual pointers to the

godly life.

The same attitude gave rise to another form of pil-

grimage: visits to the holy men and women who had

chosen to give themselves to a life of perpetual prayer

—

the monks and ascetics. Basil of Caesarea, who in 351

made the journey to Palestine and later to Egypt, Syria,

and Mesopotamia, hardly mentions the holy places; he

states that the object of his journey was to visit the

monks and ascetics, to stay with them in order to learn

the secret of their holy lives. Basil wanted to learn the

method of the personal spiritual pilgrimage, the desti-

nation of which was the heavenly city of God experi-

enced on an inner level.

The pilgrim Egeria (late fourth century) refers to an-

other tradition, that of the pilgrimages to martyria

(churches that have been built on the tomb of a saint or

a martyr). She notes that the monks in Charra, a region

of Mesopotamia, rarely come out of seclusion but that

they do so on Easter and on the feast of the martyr to

celebrate the Divine Liturgy in the martyrium.

This tradition still continues. Many pilgrims go to the

monasteries of Mount Athos in Greece and to monaster-

ies in Egypt, Syria, and other parts of the world. Among
these monasteries there are many that were built near

martyria or near sites that have biblical importance. In

Egypt there is the monastery of Dair al-Muharraq, the

site where the holy family rested and took refuge in

their flight from Herod. Each year in Dair al-Muharraq,

as at all martyria, on the feast day of the saint, pilgrims

come to commemorate liturgically and later through

festivities the saint in whose name the martyrium or

shrine was built.

Thus, personal piety for the Eastern Christian has

found expression beyond the liturgical life. Pilgrimage
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to Jerusalem, to martyria, and to the cells of monks has

given rise to numerous customs and traditions that

symbolically perpetuate the main theme of pilgrimage:

the yearning of the exile to reach his destination, the

promised land, the city where God rests and encounters

his people.

Customs and Traditions Associated with Pilgrimage.

Armenians, Copts, Greeks, Russians, Syrians, Ethiopi-

ans, and other Eastern Christians share common tradi-

tions of pilgrimage.

The pilgrimage to Jerusalem. There is no particularly

appropriate time in one's life when one ought to make
a pilgrimage. However, the pilgrimage par excellence,

the journey to Jerusalem, generally becomes possible

late in one's life. Once in Jerusalem, a pilgrim considers

that the serious occupations of his or her life have

ended. Having seen "death conquered" at the site of

Christ's resurrection (the holy sepulcher), the pilgrim

looks forward to his or her own death, sometimes desir-

ing to die in Jerusalem. The Armenian term mahdesi

("one who has seen death") aptly describes this state.

This title of honor is given to a pilgrim returning from

a pilgrimage to Jerusalem. Russian pilgrims also ac-

knowledge the overcoming of death by taking white

shrouds to Jerusalem. They bathe in the Jordan river,

the scene of John's baptisms, shrouded in white, in

evocation of the awakened dead on Resurrection Morn-

ing. Other Eastern Christians bring their white shrouds

and on Holy Friday place them on Christ's tomb, anoint

them with oil from the lamps burning there, and per-

fume them with sweet-smelling incense. A pilgrim des-

ignated as a mahdesi is one who has seen the Holy Fire

on Easter and who has received a tattoo on the inner

right wrist, depicting most often a cross and the date of

the pilgrimage.

The ceremony of the Holy Fire. Conducted jointly by

all of the Eastern churches at midday on Easter Eve in

the Church of the Holy Sepulcher, the ceremony of the

Holy Fire is of uncertain origin, but it derives from the

ritual and symbolism of the primitive church. It sym-

bolizes the triumph of the Christian faith. The Eastern

Orthodox patriarch and the Armenian patriarch (repre-

senting also the Copts, the Ethiopians, and the Syrians)

enter through the door over the tomb, then emerge,

each carrying a sheaf of lighted candles. This light

quickly spreads among the people present, who light

their own candles from it. It is said that some pilgrims

take pains to carry the flame home unextinguished, pre-

serving it in a lantern.

It is also the custom of the Armenian patriarch to dis-

tribute wafers with the resurrection imprint to all the

pilgrims. This may be a symbolic vestige of a custom of

hospitality that was practiced by the monks in Egypt

and elsewhere in the East. Isolated in the desert, monks

had to provide pilgrims with both food and lodging. As

the number of pilgrims increased, the monks began to

give tokens of hospitality, most often in the form of the

fruit they had grown. The pilgrim Egeria called this the

monks' "blessing."

Vows, offerings, and healing. Whether rich or poor,

the pilgrims carry gifts of offering to the churches on

the holy sites. Many bring their work or the work of

skillful craftsmen; vessels and vestments to be used for

the liturgical rites. Some contribute toward the build-

ing of guest rooms in the holy city where pilgrims can

stay. Traditionally, pilgrims spend many months, as

much as a whole year, in pilgrimage. Originally, they

would come before Christmas and stay until after East-

er in order to participate in the events commemorating

the life of Christ. Gradually, that time has been short-

ened to the season of Lent and Easter.

Pilgrims come often to fulfill vows they have made.

Some also bring with them the petitions of friends. If

the request is for healing, they bring silver charms that

represent the part of the body in need of healing. These

they leave on or near the icon of the saint to whom they

pray.

Returning home. The return of pilgrims to their

homes has been marked ceremoniously in some Arme-

nian communities. Usually a group of pilgrims make

the journey together. Upon their return, they go to the

parish church, where prayers of thanksgiving are of-

fered on their behalf for having been able to fulfill their

pilgrimage. At the conclusion of the service, the pil-

grims distribute to the congregation objects of devotion

that they have brought home.

They bring home oil from the lanterns that have been

lighted in holy places to use for anointing and healing.

Olives from two-thousand-year-old trees in the garden

of Gethsemane are treasured also. Most valuable, how-

ever, are the candles that were lighted in various holy

places, especially from the Holy Fire on Easter.
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Muslim Pilgrimage

The annual pilgrimage of Muslims to Mecca, in west-

central Arabia, is known by the term ha]]. As a religious

duty that is the fifth of the Five Pillars of Islam, the hajj

is an obligation for all Muslims to perform once in their

adult lives, provided they be of sound mind and health

and financially able at the time. In 1982, from an esti-

mated world Islamic population of 750 million, approx-

imately 3 million Muslims were reported to have made
the journey. The nature and size of this annual ingath-

ering of Muslims from countless ethnic, linguistic, and

political backgrounds, combined with the common sa-

cred status that ideally makes princes indistinguishable

from paupers, render the ha]] experience an important

expression of social and religious unity in Islamic cul-

ture.

Hajj in the Context of Middle Eastern Worldviews.

The duty of performing the ha]] rests on the authority of

scripture (Qur'an) and the recorded practice of the

prophet Muhammad (sunnah), as these are interpreted

by the orthodox schools of Islamic law; Shl'I Muslims

rely in addition on the teachings of the early imams,

leaders descended from the family of the Prophet

through the lineage of 'All. The manasik al-hajj, man-
uals that explain the rituals and prayers required at

each of the hajj stations, are adduced from these author-

ities. More than the symbolism found in the other reli-

gious duties of Islam, however, hajj symbolism carries

overtones of ancient Arab and Judeo-Christian cosmol-

ogies, which resonate in the appointed times and places

of the ritual performances.

For Muslims, the shrine in Mecca comprehends sev-

eral notions: for example, that creation began at Mecca;

that the father of the prophets, Ibrahim (Abraham), con-

structed the first house of worship (Ka'bah, Bayt Allah)

at Mecca; that the pagan practices of the Arabs at the

Ka'bah were displayed by God's final revelation

through Muhammad, his Messenger to the Arabs and to

all of humankind. Indeed, the Ka'bah determines the

ritual direction, or qiblah, the focal point toward which

canonical prayers (salat) and places of prayer {masjid,

mosque) are physically oriented, the direction in which

the deceased are faced in their graves, and the focus of

other ritual gestures as well. The Ka'bah is regarded as

the navel of the universe, and it is the place from which

the prayers of the faithful are believed to be most effec-

tive. [See also Ka'bah.] For Muslims, Mecca has been

the site of divine, angelic, prophetic, and auspicious hu-

man activity since the primordial moment of creation.

Hajj manuals commonly begin with the following

Qur'anic epigraph: "Truly, the first House of Worship

established for humankind is the one at Bakkah

[Mecca], a blessing and guidance to all realms of being.

In it are clear signs, such as the Place of Ibrahim, and

whoever enters [the Meccan precincts] is safe. The hajj

to the House is a duty humankind owes to God, that is,

for those who are able to journey to it" (3:96-97). The

significance of the prophet Ibrahim to the sacred origins

of the hajj sites is attested widely in Islamic literature.

Ibrahim symbolizes the pure monotheism that the an-

cient communities subsequently perverted or forgot. In

the Muslim view, the period of Arabian history that in-

tervened between the prophets Ibrahim and Muham-
mad was one of religious ignorance, Jahillyah—a period

during which monotheism was abandoned and the pil-

grim stations were made to serve pagan nature deities.

Yet, the pre-Islamic hajj provided important precedents

of ritual sites and gestures that continued to be auspi-

cious in Islamic times.

By the sixth century ce, the bedouin tribes of central

Arabia were undergoing political and social changes, re-

flected especially in the growing commercial impor-

tance of settled markets and caravansaries at Mecca.

Muhammad's tribe, the Quraysh, dominated caravan

trading through the use of force and lucrative arrange-

ments with other tribes. Such trading centers were also

pilgrimage sites to which Arabs journeyed annually

during sacred months constituting a moratorium of

tribal feuding. Although the pilgrimage remained a

dangerous undertaking in the face of banditry and un-

pacified tribal rivalry, the special months and territo-

ries provided sanctuary for many of the shared sacred

and profane activities of Arab tribal culture. The auspi-

cious times and places of pilgrimage, along with the an-

nual fairs and markets held at nearby locales along the

pilgrims' routes, appear to have played significant roles

in stabilizing the segmented polity of Arab tribalism.

The term hajj itself, like its Hebrew cognate hag,

seems to reflect an ancient Semitic notion of "going

around" or "standing" in the presence of a deity at a

sacred mountain or shrine, or the journey to it (see Ex.

23:14; also Ex. 23:17 and 24:22, Jgs. 21:19, and J Kgs.

8:2). The pilgrimage stations at Arafat, Muzdalifah, and

Mina on the road east of Mecca appear to have been



PILGRIMAGE: Muslim Pilgrimage 339

associated with solar and mountain deities prior to the

rise of Islam; the "standing" at Arafat, the "hurry" to

Muzdalifah, and the stoning of the pillars at Mina—the

Islamic significance of which will be discussed below

—

were all ancient rites among the Arabs.

Islam did not destroy the pre-Islamic hajj rituals, but

it infused them with new symbols and meanings. In its

own conceptual terms, Islam asserted (or reasserted)

monotheism over the polytheism of Jahillyah. The

Qur'an also declared that the sacred months of pilgrim-

age should be calculated according to a lunar calendar

that could not be adjusted every few years—as it had

been in pagan times—and the Qur'anic injunction

against intercalation resulted in a lunar year of twelve

months approximately every 354 days, thus distinguish-

ing the hajj and other Muslim festivals from the fixed

seasonal celebrations characteristic of pagan astral and

agricultural (fertility) religions. Following the Muslim

calendar, the hajj and other ceremonials rotate through-

out the seasons of the year.

According to Islamic tradition, the Abrahamic origins

of hajj sites and rituals had been taught by the prophet

Muhammad to the nascent Islamic community during

the pilgrimage he performed just before the end of his

life (632 ce). The sermon he delivered on the Mount of

Mercy, at Arafat, and his removal of all pagan idols

from the Ka'bah in Mecca are recollected annually dur-

ing the hajj ceremonies. The imputed Abrahamic origins

of the hajj ceremonies constitute a deeper, complemen-

tary layer of symbolism that serves to underpin Mu-

hammad's treatment of the hajj as a monotheistic rit-

ual. Ibrahim's duty to sacrifice Isma'll (Ishmael; not

Isaac as in the biblical tradition), Satan's three at-

tempts to dissuade Ibrahim from following God's com-

mand, and the divine substitution of a ram for the

blood sacrifice are celebrated at Mina during the festi-

val of the Greater Sacrifice and the ritual stoning of the

three pillars (see below). Mecca itself is believed to have

been the wilderness sanctuary to which the banished

Hajar (Hagar) and her infant son Isma'll were escorted

by Ibrahim. The Ka'bah stands on the site of a primor-

dial temple where Adam is said to have prayed after his

expulsion from Paradise. Destroyed by the deluge, the

Ka'bah was rebuilt by Ibrahim and Isma'll: during the

deluge, the sacred Black Stone from the primordial

Ka'bah had been sealed in a niche in Mount Qubays

(east of Mecca), then brought by the angel Jibrll (Ga-

briel) to Ibrahim for the reconstruction of the present

Ka'bah, where it was set into the eastern corner. The

sacred hillocks of al-Safa and al-Marwah situated near

the Ka'bah symbolize the points between which Hajar

is said to have run in desperate search of water, and the

gushing forth of water next to the Ka'bah is a Muslim

symbol of God's providential relief to Hajar and Isma'll.

The historic seventh-century shift at Mecca from a

polytheistic to a monotheistic cosmology—of which the

hajj is the supreme ritual expression—is significant for

the comparative study of religions and civilizations. Ur-

ban geographer Paul Wheatley (The Pivot of the Four
Corners, 1971) argues that archaeological and textual

evidence on the rise of cities throughout the ancient

world point to the importance of shrines and cults that

stood at the center of urban complexes. Wheatley sug-

gests that cities such as Mecca, by focusing sacredness

on cult symbols of cosmic and moral order, were able

to organize the previous tribal polities into larger,

more efficient economic, social, and political systems.

Urban-based great traditions evolved and were perpet-

uated by literati who canonized the technical require-

ments and meanings of ritual performance at the

shrines. In this way, such traditions provided for the

continuity of culture over time and geographic space;

they ensured that the cosmic center (omphalos, axis

mundi) continued to be enshrined and celebrated within

the sacred city. The seventh-century shift from local de-

ities and tribal morality to a monotheistic cosmic and

moral order in Islam coincided with a period of Arabian

hegemony over larger neighboring civilizations. With

the islamization of the Arabian hajj during this process,

therefore, the pilgrimage to Mecca came to symbolize

for Muslim peoples and lands across Asia, the Middle

East, and North Africa the sacred origins and center of

their common confessional heritage.

Requirements and Preparations for the Hajj. Muslim

authorities generally agree on the following require-

ments of eligibility for the hajj: (1) one must be a con-

fessing Muslim who (2) has reached the age of puberty,

(3) is of rational and sound mind, (4) is a freed man or

woman, and (5) has the physical strength and health to

undertake the rigors of the journey. Islamic law also

provides that a pilgrim must be in possession of suffi-

cient and honest funds not only for the expenses of the

hajj but also for the care of dependents who remain at

home.

From figures available on hajj participation in rela-

tion to total Muslim population, it is clear that only a

small percentage of Muslims make the pilgrimage in

any given year, and that many never undertake the

journey at all. In addition to the above qualifications,

one is not expected to risk life, limb, or possessions if

war and hostility are known to exist along the pilgrim's

path. Living at great distances from Mecca has tended

to make fulfillment of the duty of hajj less likely for

many Muslims for obvious reasons, although in modern

times some Muslim countries such as Malaysia have in-

stituted programs to assist Muslims in saving and pre-
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paring for the journey. Children, to whom the obliga-

tion of hajj does not apply, may nonetheless accompany

their parents. The schools of law generally agree that

women should be accompanied by their husbands or by

two male relatives who are ineligible to marry them

(first-cousin marriages are common in Islam). Although

legal consensus and practical considerations discourage

women from making the journey without appropriate

male chaperons, the law does not allow males to pre-

vent female Muslims from fulfilling the hajj if proper

arrangements can be made. The Prophet is cited as hav-

ing approved of Muslims' making the hajj on behalf of

deceased relatives who intended, but were unable, to do

so themselves. The feeble and desperately ill may send

others to Mecca on their behalf.

Thus, although hajj is a duty one owes to God, the

decision as to whether and when one should undertake

the "journey to the House" belongs ultimately to each

individual Muslim. The authorities insist that hajj is

valid at any stage of adult life. The hajj, therefore, is not

a rite of passage in the sense of the ritual celebrations

of birth, circumcision, marriage, and death, which have

their appointed times within the human life cycle, and

this aspect of the hajj duty allows Muslims, including

the very pious, to delay the decision to make the hajj, in

many cases indefinitely. Islam recognizes that condi-

tions may exist that will cause postponement of the

journey and charges apostasy or heresy only to those

who deny that hajj is a duty to God.

A pilgrim's separation from familiar social and cul-

tural surroundings constitutes a moment of prayerful

anxiety and joyful celebration for all concerned. On the

eve of departure, it is traditional for family and friends

to gather for prayers, Qur'an recitation, food, and per-

haps poetry and singing about the hajj. (So, too, when
the hajj rites have been completed, the pilgrim's return

home will be celebrated by family and friends; in some

parts of the Islamic world the homes of returning pil-

grims are decorated with symbols of the hajj, reflecting

local popular art forms.) Many pilgrims follow the prac-

tice of setting out from home on the right foot, a symbol

of good omen and fortune. Similarly, it is auspicious to

enter mosques, including the Sacred Mosque in Mecca,

on the right foot and depart on the left; the right/left

symbolism is associated with several ritual gestures in

Islam as well as in other traditions. As on so many oc-

casions during the hajj, the actual moment of departure

calls for the recitation of a particular verse from the

Qur'an, and departing pilgrims recite the words of

Noah, uttered to those escaping the deluge: "Board [the

Ark]; in God's name be its course and mooring. My Lord

is forgiving, merciful" (11:41). Indeed, the symbolism of

separation, salvation, and safe passage is found in the

pilgrimage rituals of many religious traditions. Those

who complete the hajj will be entitled to the epithet hajj

or hajji (hdjjah or hajjtyah if female). This honorific title

indicates socially perceived status enhancement in the

sense of recognition by one's peers that a sacred duty

has been fulfilled, and this is a matter of universal

value, if not universal achievement, in Islam.

Most pilgrims require assistance in arranging for

travel, lodging, and proper guidance in the execution of

rites and prayers within the Meccan precincts. During

the Middle Ages, caravans of pilgrims assembled and

traveled together from Egypt, South Arabia, Syria, and

Iraq. Their common wayfaring experiences on the road

have not produced an Islamic Canterbury Tales, al-

though one Muslim writer has observed that material

for such a literature abounds within the communities of

pilgrims who journey each year to Mecca. During the

Middle Ages hospices and hostels were established

along the pilgrimage routes from religious endowments
given by those in possession of both piety and wealth.

In recent times, hajj travel organizations in Muslim
countries have helped to arrange for chartered air, sea,

and overland travel and for local accommodations in

Mecca.

Of considerable importance throughout the centuries

have been the hajj guides (known as mutawwifs) . The

responsibilities of these guides and their agents include

leading groups of pilgrims through the proper perfor-

mance of rituals and prayers at each pilgrimage station

as well as seeing to food and lodging needs. Employing

a trustworthy guide is a major concern for pilgrims, as

attested in hajj manuals and in conventional wisdom
about preparing for the hajj. Since the rise of Islam in

the seventh century ce, the Muslims of Arabia, espe-

cially the Meccans, have served a growing "hajj indus-

try" of services for pilgrims from around the world.

Recognizing that opportunities invariably arise to take

advantage of those who are far from home and in a

state of intense piety, in modern times the government

of Saudi Arabia has sought to regulate the offering of

religious, material, and health services to the millions

of visitors who enter its national boundaries each year

to fulfill the sacred duty.

Travel accounts by pilgrims reveal other dimensions

of the hajj, such as opportunities for adventure, busi-

ness, education, and even marriage. The intention to en-

gage in business with other pilgrims is lawful, espe-

cially if it is meant to help defray the costs of the

journey. Hajj manuals nonetheless caution wariness of

unscrupulous sellers of goods and services, even those

who may be found within the sacred precincts. Mar-

riage among pilgrims is also permitted, and the hajj

provides occasions for establishing friendships and per-
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sonal relationships, although marriage and sexual con-

tact are forbidden during the period of sacred obser-

vance at the Meccan precincts. In former times, when

travel was considerably more difficult, many pilgrims

followed an open itinerary and lingered at towns and

cities along the way; those who thirsted for knowledge

found opportunities to attend the lectures of famous

teachers at mosque colleges. Biographical literature in

Islam indicates that the hajj has been for many individ-

uals an important moment or phase of life that has had

numerous ramifications of lasting personal, if not so-

cial, significance.

Ihram, the Condition of Consecration. The hajj sea-

son lasts from the beginning of the tenth month of the

Muslim calendar, Shawwal, until the tenth day of the

twelfth month, Dhu al-Hijjah. Although the actual hajj

rites do not begin until the eighth of Dhu al-Hijjah, the

two-and-a-half-month period known as al-mlqat al-za-

maniyah is reserved for travel and ritual preparations

for the hajj ceremonies. The rites of preparation and

consecration are comprehended by the term ihram. Pil-

grims assume the condition of ihram before they pass

the territorial markers, al-mlqat al-makanlyah, that are

situated several miles outside of Mecca along the an-

cient routes for caravans from Syria, Medina, Iraq, and

the Yemen. Within the territory bounded by these

markers lie the sacred precincts of Mecca. For the vast

majority of Muslims who in modern times disembark

from air and sea travel at the west Arabian port of

Jidda, the rites of ihram are begun on board before ar-

rival, or at Jidda itself. Muslims may enter Mecca and

its vicinity at any time without assuming the condition

of ihram, but if their intention is to perform the rites of

hajj or 'umrah (see below), ihram is required.

Assuming the condition of ihram before passing the

territorial markers has several aspects.

1. Ihram requires a state of ritual purity, and pil-

grims who enter it must perform ablutions much the

same as they do for the daily canonical prayers, salat.

The special condition of ihram also requires pilgrims to

trim their fingernails and remove underarm and pubic

hair, and men must shave off beards and mustaches.

The further cutting of nails and hair is part of the rite

of deconsecration, tahallul, and is not permitted until

the hajj and/or 'umrah rites have been completed. A pil-

grim in the state of ihram is also forbidden to use per-

fumes or carry symbols of personal wealth, such as silk

and gold jewelry.

2. Ihram is initiated and sustained by prayers of sev-

eral kinds, (a) The nlyah is the prayer by which each

pilgrim declares his or her intention in the rites that

follow. At any time of the year except during the three

days of the hajj itself, Muslim visitors may enter the

Meccan precincts with the intention of performing rites

at the Sacred Mosque of Mecca, which enshrines the

Ka'bah. This is known as the 'umrah, or "lesser pil-

grimage." Pilgrims making the hajj, or "greater pil-

grimage," will declare a nlyah also to visit Arafat, Muz-

dalifah, and Mina on the eighth through the tenth of

Dhu al-Hijjah. Their prayers must stipulate whether or

not they intend to interrupt the state of ihram during

the interval that may lapse between the performances

of 'umrah and hajj. (b) A second form of prayer is the

salat, which includes the formal prostrations in the di-

rection (qiblah) of the Ka'bah in Mecca. When pilgrims

assume ihram, they perform a salat of two prostrations

before entering the sacred territories. During the hajj,

including the days of travel to and from Mecca, the five

daily performances of salat assume the following pat-

tern: once at dawn, the noon and afternoon prayers to-

gether at midday, and the sunset and evening prayers

at dusk, (c) A third form of prayer is called du'a, "sup-

plication." Du'a is a less formalized, more individual-

ized expression of communication with God. A suppli-

cation is normally offered after the salat, especially the

salat of ihram, and thereafter frequently at each of the

pilgrimage sites. The texts of supplications recom-

mended in the hajj manuals reveal something of the

meanings these shrines and performances hold for Mus-

lims, (d) The fourth type of prayer, the talbiyah, belongs

to ihram alone. The talbiyah is uttered in a loud voice

as pilgrims pass the markers of the sacred territory and

frequently during the days of consecration. The brief

lines of talbiyah begin with a phrase that means roughly

"Here I am, O Lord! What is Thy command?"
3. In addition to the ablutions and prayers, ihram re-

quires each pilgrim to exchange normal clothing for

special garments. The ihram garb is simple, a visual

symbol of the ideal of universal Islamic brotherhood

that the hajj and 'umrah rites celebrate. For males the

ihram attire consists of two seamless white pieces of

cloth, one attached around the waist and reaching to

the knees, the other worn over the left shoulder and at-

tached around the torso, leaving the right shoulder and

arm free for ritual gesturing. Males may not wear any

head covering, and their footwear is restricted to san-

dals that leave the backs of the heels exposed. Females

wear plain dresses that extend from neckline to ankles

and cover the arms. A head covering is required of fe-

males, but veiling the face is not permitted during the

period of consecration. Hajj manuals are less than san-

guine about the comfort of the ihram attire, especially

in summer and winter seasons.

Ihram, then, is a state of consecration that each pil-

grim must assume before he or she may enter the sa-

cred precincts. The state of consecration exemplifies the
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concept of egalitarian brotherhood, or communitas,

that many religious traditions establish ritually during

pilgrimages and other rites. The haram, or "sacred pre-

cincts," is a place in which those who enter expect to

feel nearness to God, and ihram is a special moment
and condition of brotherhood for all pilgrims. Within

the spatial and temporal boundaries of ihram, it is for-

bidden to uproot plants, kill animals, or foment any so-

cial violence. Husbands and wives are enjoined to re-

frain from sexual intercourse, and women are counseled

to conduct themselves modestly so as not to attract

male attention. Familiar sociocultural identities and

structures are reduced drastically, for pilgrims are now
approaching the navel of creation, the primordial house

where Adam and Ibrahim worshiped, a hallowed

ground where Muhammad recited God's final revelation

to humankind.

'Umrah, the Lesser Pilgrimage. All accounts of the

experience of the final approach to Mecca indicate that

it is a moment of high emotions attending the realiza-

tion of a lifelong ambition. The practical matter of se-

curing lodging and the care of a pilgrim guide is usually

the first order of business; the most valued and antici-

pated task, however, is a visit to the Ka'bah for the rites

of 'umrah.

From ancient times, the Ka'bah and its environs have

been symbols of refuge from violence and pursuit, a sa-

cred space in which wayfaring pilgrims could find sanc-

tuary with the divine. The Ka'bah is now enclosed

within the roofless courtyard of the Sacred Mosque of

Mecca, al-Masjid al-Haram. Arriving pilgrims approach

the mosque through streets teeming with the traffic of

other pilgrims, vendors, and merchants, whose shops

and stalls compact the urban space that surrounds the

ancient shrine.

Twenty-four gates lead into the mosque courtyard

(see figure 1). The four corners of the outer walls of the

Sacred Mosque as well as the four corners of the Ka'bah

in the center of its grounds are oriented approximately

in the cardinal directions. The Ka'bah is surrounded by

a circle of stone flooring called the matdf, the place of

circumambulations. Set within the eastern corner of the

Ka'bah is the sacred Black Stone, encased by a silver

rim; another auspicious stone is encased in the southern

corner. The four walls of the Ka'bah are covered with a

gigantic black curtain, called the kiswah, which is dec-

orated in bands of Arabic calligraphy embroidered in

gold. The Gate of Peace near the northern corner of the

Sacred Mosque is the traditional entrance for the per-

formance of 'umrah. Again, emotions rise at the first

glimpse of the haunting specter of the Ka'bah.

Once they have entered the Gate of Peace, pilgrims

move to a position east of the Ka'bah and face the cor-

al-Marwah

/GATE OF

/ PURITY

^r al-Safa

d
MINARET

Figure 1. Pilgrimage Path at Sacred Mosque. (1) Ka'bah.

(2) Corner of the Black Stone. (3) Maqam Ibrahim. (4) Well of

Zamzam. (5) Al-Hijr.

ner with the Black Stone. The rite of tawdf, or circum-

ambulation, begins from this point with a supplication

followed by a kiss, touch, or gesture of touching the

black stone. The pilgrim turns to the right and begins

the seven circumambulations, moving counterclockwise

around the Ka'bah. Each circuit has a special signifi-

cance with recommended prayers that the pilgrim may
recite either from hajj manuals or by following the

words of the hajj guide leading the group. When passing

the stone in the southern corner and the sacred Black

Stone in the eastern corner, it is traditional to touch or

make a gesture of touching each stone with uplifted

right arm and a verbal supplication. Male pilgrims are

admonished to take the first three laps at a quickened

pace and the remaining four more slowly.

Following the tawdf, pilgrims visit shrines adjacent

to the Ka'bah. An area along the northeastern wall of

the Ka'bah between its sole door and the Black Stone is
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the multazim or "place of pressing." With uplifted arms,

resting if possible on the multazim wall, pilgrims offer

a supplication. Another place of visitation is the Maqam
Ibrahim, which symbolizes the place from which Abra-

ham is said to have prayed toward the Ka'bah. From

within or near the covered shrine of Ibrahim, pilgrims

perform a prayer of two prostrations. Near Maqam
Ibrahim to the east of the Ka'bah is the well of

Zamzam. A drink of its water, said to have a brackish

taste, is sought by every pilgrim. On the northwestern

side of the Ka'bah, a low semicircular wall encloses a

space. The enclosure is known as al-Hijr, and it is

thought to be the site of the graves of Hajar and Isma'll.

Al-Hijr is also said to be the spot beside the Ka'bah

where Muhammad slept on the night of his miraculous

journey from Mecca to Jerusalem.

After the circumambulations and visitations, pilgrims

leave the Sacred Mosque (leading with the left foot)

through the Gate of Purity on the southeast side. A few

yards outside the Gate of Purity is the small hillock of

al-Safa. From al-Safa begins the sa'y, the rite of trot-

ting seven laps to and from the hillock of al-Marwah,

which is located some four hundred and fifty yards to

the northeast of the Sacred Mosque. The sa'y commem-
orates Hajar's desperate search for water in the Meccan

wilderness and ends the rites of 'umrah. Year-round vis-

itors to Mecca who intend to perform 'umrah only, or

pilgrims who arrive early for the hajj, deconsecrate

themselves at this time by a ritual of haircutting and by

doffing the ihrdm garb (see below).

Hajj, the Greater Pilgrimage. The hajj proper begins

on the eighth of Dhu al-Hijjah, the day of setting out for

Arafat, which is located some thirteen miles east of

Mecca. (For the route and pilgrimage sites, refer to fig-

ure 2.) Many pilgrims spend the first night at Mina, as

the prophet Muhammad himself is said to have done,

Figure 2. Sketch Map of Major Points on the Hajj

1. Donning the ihrdm, uttering the talbiyah,

entering the haram

2. Going to Mina

3. Standing at Arafat

4. Going to Muzdalifah

5. Stoning the Pillars, performing the

sacrifice, doffing the ihrdm

6 Making the tawdf, kissing the Black Stone

7. Making the sa'y

8. Returning to Mina
9. Departure
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while others push on to Arafat. The goal of all pilgrims

is to reach Jabal al-Rahmah, the Mount of Mercy, lo-

cated on the eastern plain of Arafat, by noon on the

ninth of Dhu al-Hijjah.

Arafat. Muslim authorities agree that "there is no hajj

without Arafat," that is, the rite of wuquf or "standing"

at the Mount of Mercy. According to legend, Adam and

Eve first met and "knew" {'arafu) one another at Arafat

after the long separation that followed their expulsion

from Paradise. Tradition also teaches that Ibrahim went

out to Arafat and performed wuquf. The prophet Mu-

hammad addressed a multitude of followers performing

wuquf during his farewell pilgrimage, and the following

words are attributed to him on that occasion: "O
people, hear what I have to say, for I know not whether

I shall again be with you here after this day. . . . Truly,

all Muslims are brothers . . . and your Lord is one."

Tradition also accords to this occasion the revelation of

the final verse of the Qur'an recited by Muhammad:
"This day I have perfected your religion for you and

have chosen for you Islam as your religion" (5:3). On
the Day of Standing at Arafat, pilgrims perform an

ablution and canonical prayer at a mosque located near

the western entrance to the plain. When the sun passes

the noon meridian, the Mount of Mercy is covered with

pilgrims. The themes of brotherhood and repentance

dominate the afternoon sermons and supplications.

Muzdalifah. At sundown the somber scene of prayer

changes abruptly as pilgrims scramble to break camp and

begin the "hurrying" to Muzdalifah. This rite is called

the ifddah ("pouring forth") or nafrah ("stampede")

and is described in pilgrim diaries as a moment
of urgent confusion. Like the preceding period of

respectful standing, however, the hurry to Muzdalifah

is a rite of ancient significance; it is not simply undis-

ciplined mass behavior. At Muzdalifah, a few miles on

the road back toward Mecca, pilgrims halt for a com-

bined observance of the sunset and evening salat pray-

ers. The sunnah of the Prophet established the tradition

of staying overnight at Muzdalifah, although it is per-

missible after the halt in Muzdalifah to push on closer

to Mina. The Qur'an admonishes: "When you hurry

from Arafat, remember God at the Sacred Grove (al-

mash'ar al-haram)," that is, at Muzdalifah (2:198). To-

day a mosque marks the place in Muzdalifah where pil-

grims gather to perform the special salat. Also during

the halt at Muzdalifah, pilgrims gather small stones for

the ritual lapidations at Mina the next day.

Mina. The tenth of Dhu al-Hijjah is the final official

day of the hajj season. Most of the ritual activities of

this day take place in Mina and include (1) the casting

of seven small stones at the pillar of Aqaba, (2) the feast

of the major sacrifice (Td al-Adha), (3) the rite of decon-

secration from the condition of ihram, and (4) the visit

to Mecca for the tawdf, called al-ifadah.

The story of Ibrahim's duty to sacrifice Isma'Il pro-

vides the symbolic significance of the rites of lapidation

and blood sacrifice. It is said that on his return from

Arafat, Ibrahim was given the divine command to sac-

rifice that which was most dear to him, his son Isma'Il.

Along the way to Mina, Satan whispered to him three

times (or to Ibrahim, Isma'Il, and Hajar), tempting him
(or them) not to obey the heavy command. The legend-

ary response was a hurling of stones to repulse the

Tempter. Three brick and mortar pillars stand in the

center of Mina as symbols of Satan's temptations, and

the pillar called Aqaba is the site where pilgrims gather

early on the morning of the tenth of Dhu al-Hijjah to

cast seven stones. Following the lapidations, those pil-

grims who can afford it offer a blood sacrifice of a lamb

or goat (sometimes a camel) to commemorate the di-

vine substitution of a ram for Ibrahim's sacrifice. Hajj

manuals recommend supplications that express the pil-

grim's willingness to sacrifice for the sake of God that

which is dear. The meat is consumed by family and

friends, with unused portions given to the poor. The fes-

tival of the major sacrifice is also celebrated on this day

by Muslims around the world in gatherings of family

and friends.

Tawaf al-ifadah and tahallul. After the sacrifice and

feast, the process of tahallul, or deconsecration, is be-

gun with the rite of clipping the hair. Many men follow

the tradition of having the head shaved, although for

women, and for men if they prefer, the cutting of three

hairs meets the ritual requirement. This is followed by

a visit to Mecca for another rite of circumambulation

known as tawdf al-ifadah. Pilgrims who have not yet

performed the complete rites of 'umrah may do so at

this time.

The Ka'bah itself undergoes purification and ritual

renewal during the three days of hajj. Shortly before the

hajj begins, the black kiswah—weathered and worn by

a year of exposure to the open air—is replaced by a

white one, suggestive of the ihram garb worn by pil-

grims. After pilgrims go out to Arafat, Meccan authori-

ties open the door of the Ka'bah for the purpose of

washing its interior, an act symbolic of the Prophet's

cleansing of idols from the sacred house. Pilgrims re-

turning for tawdf al-ifadah on the tenth of Dhu al-Hijjah

are greeted by the sight of a lustrous new black kiswah.

In the early Islamic period, the new kiswah and other

presents for the shrines of Mecca and Medina were sent

annually by the caliphs; these offerings were borne by

camel caravan in an ornate box called a mahmal. From
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the thirteenth century until 1927, the Egyptian mahmal

brought the new kiswah each year. Since 1927 the kis-

wah has been made at a factory in Mecca.

When the tawdf al-ifadah has been completed, the dis-

solution of the condition of consecration is made final

by doffing the pilgrim garb and wearing normal cloth-

ing. All the prohibitions of ihram are now lifted, and

most pilgrims return to Mina for days of social gather-

ing on the eleventh to the thirteenth of Dhu al-Hijjah.

On each of these days it is sunnah to cast seven stones

at each of the three pillars in Mina. This vast amalgam

of pilgrims, dwelling in a river of tents pitched along

the narrow valley of Mina, eases into a more relaxed

atmosphere of friendly exchanges of religious greetings

and visiting with Muslims from around the world. By

sundown on the thirteenth, the plain of Mina must be

vacated. Though many will choose to spend additional

time in Mecca, all pilgrims make a last visit to the

Ka'bah for the final circumambulation, tawdf al-

qudum, which is permissible without the condition and

attire of ihram. The hajj is thus complete, and each pil-

grim leaves the sacred precincts with the honorific title

of hajji.

The Ziyarah, or Visitation to Holy Places. The Sa-

cred Mosque in Mecca, the Prophet's Mosque in Medina,

and the mosque of al-Aqsa in Jerusalem are the three

most sacred shrines in Islamic belief, and the three

cities are especially holy to Muslims. Thus an addi-

tional pilgrimage to the Prophet's mosque and tomb in

Medina is made by many Muslim visitors to Arabia

each year, usually preceding or following the hajj. Al-

though such visitations do not have the weight of reli-

gious duty in Islamic law and are not a formal part of

the hajj, ziyarah, or visitation to holy places, is none-

theless an essential aspect of traditional Muslim piety.

There are many monuments in both Mecca and Medina

that mark the homes, graves, and events associated

with the Prophet, his family, and his closest compan-

ions. Guides for ziyarah conduct pilgrims to these sites,

where prayers and meditation are offered.

The most auspicious visitation is the one to the

Mosque of the Prophet in Medina. Under the guidance

of a shaykh, visitors enter the mosque through a pas-

sage called the Gate of Peace, uttering a supplication.

Inside the mosque as it stands today is a brass railing

that marks out the smaller boundaries of the original

home and mosque of the Prophet, and within this brass

railing pilgrims perform a saldt of two prostrations fol-

lowed by supplications. Nearby is the green-domed

mausoleum of the Prophet, where pilgrims offer suppli-

cations and praises for the Prophet. The Prophet's mau-

soleum also enshrines the graves of the first two caliphs

of Islam, Abu Bakr and 'Umar, for whom prayers may
also be said.

The Hajj Interpreted. The meaning of the pilgrimage

to Mecca, in general and in its many particulars, has

been the subject of numerous books by Muslims

throughout the centuries and by non-Muslim scholars in

modern times. Although hajj is a duty that is carefully

delimited by Islamic law, the great diversity of Muslims

with differing degrees and kinds of piety are accommo-
dated remarkably well within the structures of tradi-

tional interpretations. For example, the various schools

of law differ in the degree of stringency each suggests

for the length of time one must perform the rite of

standing at Arafat. The more pious pilgrims seek to em-

ulate what the Prophet recommended and practiced at

each station within the sacred precincts, while others

may choose to follow the minimal requirements of the

more lenient interpretations of the schools of law. For

virtually every rite, such as the blood sacrifice at Mina,

physical or economic inability to meet the literal re-

quirement can be compensated by the substitution of

prayer and fasting.

The continual process of interpreting hajj meanings

and requirements within the framework of Islamic sym-

bols can be witnessed in the writings of contemporary

Muslims. One problem under increasing discussion is

the size of the pilgrim gathering in relation to available

physical space for performance of the rites. The press of

more than two million pilgrims to cast stones at the pil-

lars of Mina, for example, has prompted Saudi hajj au-

thorities to devise ways of organizing and regulating

the social space within which the rite is performed. The

mass slaughtering of hundreds of thousands of animals

at Mina within a limited space and time creates a con-

siderable health problem, particularly when the hajj oc-

curs during the hot summer months. Some authorities

have speculated on alternative ways for pilgrims to ac-

complish the root meaning of the sacrifice, namely, giv-

ing up that which is dear. Others, on the basis of state-

ments drawn from the sunnah and the schools of law,

have proposed that greater latitude should be given to

the time permitted for the completion of such rites as

the lapidations and the blood sacrifice.

The problem of interpretation and meaning must also

be seen in relation to the political and technological

changes that have affected the Islamic world. For ex-

ample, the rise of nationalism has added a new dimen-

sion to the quest for ritual unity with the sacred pre-

cincts. Mass transportation has made travel to Mecca

available to vastly larger numbers of pilgrims. The tra-

ditional experiences of adventure and hospitality along

the hajj routes are being exchanged for the benefits of
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faster and safer passage by a growing majority of con-

temporary pilgrims. The ability to have media coverage

of the hajj at home affords the Muslim community at

large an audio and visual experience of the pilgrimage

rites. Thus the hajj is becoming an ever more visible

event to the world of Islam in modern times.
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Contemporary Jewish Pilgrimage

Jewish pilgrimages in Israel may be classified into

three main types: (1) those that originated during the

biblical period, or that have as their goal historical sites

from the biblical period that are located in Jerusalem

and its surroundings; (2) pilgrimages to the tombs of

Talmudic and qabbalistic sages, mainly located in the

Galilee; and (3) emerging new centers of pilgrimage in

various parts of the country dedicated to Diaspora sages

and saints.

The tradition of pilgrimage, 'aliyyah le-regel (literally,

"going up on foot"), has been institutionalized in Jewish

culture since the beginning of nationhood, with the re-

ligious prescription that committed all males to "go up"

annually to the Temple in Jerusalem on three festivals

(Passover; Shavu'ot, or Pentecost; and Sukkot, the Feast

of Tabernacles; see Ex. 23:17, 34:23; Dt. 16:16). The es-

sence of the pilgrimage was the entry of the pilgrims

into the Temple to worship, particularly through the of-

fering of sacrifices. After the destruction of the Temple

in 70 ce, pilgrimage to the holy site in Jerusalem con-

tinued until modern times, though it lost its convivial

characteristics. The Western Wall (often referred to as

the Wailing Wall), which survived the destruction of the

Temple, became the symbol of Jewish historical conti-

nuity, recalling the tragedy of destruction and disper-

sion as well as the hope of the exiles to return to Erets

Yisra'el, the Land of Israel.

Other sites related to the biblical period have gradu-

ally become centers of pilgrimage. The most venerated,

to this day, are the Cave of Machpelah in Hebron (the

reputed burial ground of the patriarchs); the reputed

tomb of Rachel, Jacob's wife (and symbol of Jewish

motherhood), in Bethlehem; and the reputed tomb of

King David in Jerusalem. For most of the past nineteen

hundred years, however, it was usually difficult, if not

impossible, for Jews to visit most of the biblical sites,

because of obstructions set up by the local authorities.

Thus, the Western Wall was for many centuries under

Muslim Waqf administration, and Jews were not al-

lowed to enter the Cave of Machpelah. Free entrance

and worship at these sites became possible for Jews

only after the Israeli army gained control of them dur-

ing the 1967 war.

A second center for pilgrimages developed in the Gal-

ilee, at Safad and Tiberias, where many Talmudic sages

(first to fifth centuries) and qabbalist sages (particularly

during the sixteenth century) lived and were reputedly

buried. The first evidence of pilgrimage to these sites

dates from the thirteenth century. The most famous site

is the reputed tomb of Rabbi Shim'on bar Yoh'ai, since

the sixteenth century the most venerated postbib-

lical figure in Jewish folk tradition. Bar Yoh'ai, who
lived during the second century, was a scholar and pa-

triot who opposed the Roman occupation and who has

been accredited by popular tradition with the author-

ship of the Zohar, the classic text of Jewish mysticism.

According to tradition, Bar Yoh'ai was buried with his

son El'azar in Meron, a village on a hill near Safad. For

at least four centuries, to this day, a ceremony and a

popular festival have been held at Meron on the holiday

of Lag ba-'Omer, the eighteenth of the Jewish month of
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Iyyar. Usually pilgrims to Meron celebrate also at the

tomb of Rabbi Me'ir Ba'al ha-Nes in Tiberias. The latter

is believed by many to have been a distinguished

scholar and saint, also from the second century.

Regular pilgrimages to the tombs of the sages and

saints have been particularly popular in North Africa,

where Muslim and Jewish beliefs have often been

shared and exchanged. Among Moroccan Jewry (for-

merly the largest Jewish community in the Muslim

world), many individuals were devoted to a particular

family saint. Some of these saints' tombs acquired wide

reputation throughout Morocco and became centers for

large annual festivals (hillulot; sg., hillulah). In recent

years a number of these shrines have been symbolically

transferred to the state of Israel, to which the majority

of Moroccan Jews immigrated. Synagogues were dedi-

cated on spots indicated by the saints themselves, as re-

vealed to certain individuals in dreams. The new
shrines, often located in poor immigrant towns, have

become new centers for convivial pilgrimages.

Contemporary pilgrims often visit, at the appropriate

annual dates, the biblical, the Talmudic-qabbalistic,

and the new centers of pilgrimage. But they demon-

strate at the various sites different patterns of devo-

tional activity. Visits to biblical sites are shorter than

visits to other sites (a few hours at most), more specifi-

cally oriented, more formally ritualized, and less con-

vivial.

The pilgrimage and the festivities that are carried out

on Lag ba-'Omer in Meron are the most elaborate. More

than one hundred thousand pilgrims assemble on that

day, many of them staying for several days. Boys are

brought to the Meron pilgrimage for their first haircut,

and the hair is burned in the fire that is kindled on the

roof of the tomb to commemorate the saint's spirit. Into

the same fire people also throw small personal belong-

ings such as scarves and handkerchiefs. Money and can-

dles are thrown onto the tomb itself; the money is later

used for charity. Sheep and goats are slaughtered on the

spot to provide food for the congregating people, includ-

ing the poor, who are invited to take a share. A variety

of ethnic groups, including Jews of Ashkenazic (eastern

European), Middle Eastern, and North African extrac-

tion, meet convivially at the site, which is reputed to

have miraculous powers. Structural liminality and feel-

ings of Israeli communitas reach their peak here.

In contrast, the North African immigrants who par-

ticipate in hillulot at the new shrines, though aspiring

toward similar religious and moral goals, display more

noticeable feelings of ethnic solidarity. Through the

commemoration of North African Jewish cultural he-

roes, they seem to express symbolically their shared ex-

perience of emigration and their position in Israeli so-

ciety.

All pilgrimages to holy sites, tombs, and shrines, dur-

ing the major annual festivals or on other occasions, are

deemed to carry good luck and remedy for particular

misfortunes. The pilgrims pray, make offerings, and

sometimes write requests on notes that they leave at the

site. With the exception of the Western Wall in Jerusa-

lem, where prayers are addressed to God, pilgrims tend

to call on the ancestors and saints associated with the

holy site to intercede for divine help. The belief in this

practice has been expressed by a Moroccan immigrant

who stated, "We travel to the saint who will ask God for

mercy. When you can't get to the mayor, you approach

the deputy and ask for his help."
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Moshe Shokeid

Buddhist Pilgrimage in South
and Southeast Asia

Victor and Edith Turner, in their book Image and Pil-

grimage in Christian Culture (New York, 1978), have

written that "if mysticism is an interior pilgrimage, pil-

grimage is exteriorized mysticism." In the Buddhist tra-

dition, one undertakes a pilgrimage in order to find the

Buddha in the external world; one undertakes medita-

tion to discover the Buddha nature within oneself. The

internal pilgrimage brings one closer to the goal of nir-

vana (Pali, nibbana) than does the external pilgrimage,

but the turning toward the Buddha who is iconically

represented in the marks of his presence on earth or in

relics constitutes an important preliminary step along
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the path to enlightenment. That the Buddha actually

existed in the world, and continues to exist through

traces (Skt., caitya; Pali, cetiya), must be acknowledged

before one begins to follow his teachings (Skt., dharrna;

Pali, dhamma).

The question of the persistence of the Buddha in the

world arose as he approached his physical death and

his parinirvana (parinibbdna), or "final cessation." Dur-

ing his lifetime, the Buddha had attracted many follow-

ers, among whom were those who came to constitute

the samgha, the order of mendicants devoted to his

teachings. While the samgha could be entrusted with

the responsibility of perpetuating the Dharma through

practice and teaching after the Buddha's death, there

remained still the problem of how people were to be

attracted in the first place to the Buddhist message.

This problem was resolved when the Buddha charged

his disciple Ananda to arrange for his cremated remains

to be enshrined in stupas. [See Stupa Worship.] In the

Mahaparinibbana Sutta it is recorded how, after the

death of the Buddha, his body was cremated, and his

remains were divided into eight parts, each enshrined

in a separate stupa. Two more stupas were also erected;

one, built by the brahman who had divided the relics,

enshrined the Master's alms bowl, and another, erected

by those who had arrived too late to receive a portion

of the remains, enshrined the ashes of the funerary pyre.

According to ancient legend, after the great Mauryan

king Asoka (c. 270-232 bce) converted to Buddhism he

had all but one (which was protected by nagas) of the

original reliquary shrines opened and the relics divided

into eighty-four thousand parts, each destined for a new
stupa. Although this number must be interpreted sym-

bolically, there is historical evidence that Asoka did, in

fact, erect a number of new stupas. Moreover, the tra-

dition that relics of the Buddha had been, as it were,

placed into circulation by Asoka served to legitimate

claims that true relics of the Buddha were to be found

wherever Buddhism became established.

In addition to bodily relics (Pali, sariradhatu) , Bud-

dhist tradition also recognizes two other forms of relics

that are taken as indicative of the Buddha's presence in

the world. In Pali these are termed paribhogikadhdtu

and uddesikadhatu , the former referring to objects that

the Buddha used (as, for example, his alms bowl) or

marks (such as a footprint or shadow) that he left on

earth, and the latter referring to votive reminders, such

as images and stupas known not to contain actual relics.

From the edicts of Asoka we obtain our first historical

evidence of Buddhist pilgrimage, even though it is prob-

able that the practice began before Asokan times. In

Rock Edict 8, he says that, while previously he used to

go out on viharayatras ("excursions for enjoyment"), ten

years after his coronation he undertook a dharmayatra

("journey for truth") to the place where the Buddha at-

tained enlightenment, that is, to Bodh Gaya. This pil-

grimage appears to constitute the beginning of Asoka's

search for the true Dharma and for the significance of

the Dharma in his own life as emperor.

From the time of Asoka to the present, Bodh Gaya has

remained the most important Buddhist pilgrimage site

in India. It is often grouped with three other sites

—

Lumbini in Nepal, where Siddhartha Gautama, the fu-

ture Buddha, was born; the Deer Park at Sarnath near

Banares, where he "turned the Wheel of the Law," that

is, preached his first sermon; and Kusinagara in Uttar

Pradesh, where he passed into the state of nirvana. None
of these other sites, nor any other in India where he was

reputed to have performed miracles during his life,

however, holds the significance for Buddhists that Bodh
Gaya does. Bodh Gaya represents the birth of Bud-

dhism, the place where the Tathagata realized the fun-

damental truth that lies at the base of Dharma.

The quest for the Dharma appears to have been the

primary motivation for perhaps the most famous of

Buddhist pilgrims, the Chinese monks who journeyed

from their homeland to India in the fifth century and

again in the seventh century ce. Fa-hsien, the earliest of

these pilgrims to have left a detailed record, departed

from his home in Ch'ang-an in 399 and traveled by land

through Central Asia and then across northern India.

From northern India he then traveled by ship to Sri

Lanka and to Java and finally returned to China in 412.

While Fa-hsien's pilgrimage, like those of subsequent

Chinese monks, was undertaken for the purpose of ac-

quiring the Dharma, it reveals also another model of

Buddhist pilgrimage, one much more popular with lay

persons, namely a pilgrimage centered on the cult of the

relics.

From his first encounter with Buddhist communities

in Central Asia, Fa-hsien found not only monks but also

stupas and images of the Buddha that were the foci of

popular cults. He himself visited a number of places as-

sociated with incidents in the life of the Buddha, and

his account serves as a brief version of the life of the

Buddha. Of particular interest, given the later develop-

ment of Buddhist pilgrimage in lands outside India, Fa-

hsien observed "footprints" of the Buddha in areas as

far removed from the region where the Buddha actually

lived as the Punjab and Sri Lanka.

Shrines marking traces left by the Buddha in his su-

pernatural visits to lands that were to become Buddhist

as well as shrines enclosing relics that had been trans-

ported—naturally or supernaturally—from India to
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such lands often became pilgrimage centers in their

own right. Indeed, for the long period between the de-

cline of Buddhism in India in the latter part of the first

millennium ce and the late nineteenth century, when
cheap travel and Buddhist revival together stimulated

renewed interest in the sacred Buddhist sites in India,

Buddhist pilgrimage was confined mainly to Buddhist

lands outside India. The emerging importance of cer-

tain sites—the so-called sixteen great places in Sri

Lanka and the twelve shrines associated with the

twelve-year cycle in northern Thailand—was associated

primarily with the linking of political and moral com-

munities in the world to a sacred Buddhist cosmos.

Buddhist pilgrims have long traveled to such impor-

tant shrines as those housing the Buddha's footprints on

Siripada (Adam's Peak) in Sri Lanka and at Saraburi in

Thailand and those housing famous Buddhist relics,

such as the Temple of the Tooth in Kandy, Sri Lanka;

the Shwe Dagon in Rangoon, Burma; the That Luang

temple in Vientiane, Laos; and Doi Suthep near Chiang

Mai, Thailand. Pilgrims visited these and other holy

sites in order to acquire merit or to gain access to the

presumed magical power associated with them. While

some have made pilgrimages to shrines associated with

traces of the Buddha as an end in itself, most have con-

tinued, as did Asoka and Fa-hsien, to see pilgrimage as

a means for orienting themselves toward the Buddha as

a preliminary step along the path to enlightenment. The

pilgrimage that begins by turning toward the Buddha
in this world finds its culmination in an inner pilgrim-

age that leads to a true understanding of the Dharma.

[See also the biographies of Asoka, Fa-hsien, Hsuart-

tsang, and I-ching.]

BIBLIOGRAPHY

The scriptural source for Buddhist pilgrimage is to be found

in the Mahdparinibbdna Suttanta, a text that has been trans-

lated by T. W. Rhys Davids in "Sacred Books of the East," vol.

11 (Oxford, 1881), pp. 1-136. A discussion of Asokan pilgrim-

age, together with translations of the edicts of Asoka, appears

in Asoka (London, 1928) by Radhakumud Mookerji. The travels

of Fa-hsien have been translated by James Legge in A Record

of Buddhistic Kingdoms (1886; reprint, New York, 1965). The

locus classicus for an understanding of the cosmological signif-

icance of Buddhist stupas is Paul Mus's Barabadur (1935; re-

print, New York, 1978). Marilyn Stablein has provided an over-

view of Buddhist pilgrimage among Tibetans in her "Textual

and Contextual Patterns of Tibetan Buddhist Pilgrimage in In-

dia," Tibet Society Bulletin 12 (1978): 7-38. For discussions of

Buddhist pilgrimage in Sri Lanka, see Gananath Obeyesekere's

"The Buddhist Pantheon in Ceylon and Its Extensions, " in An-

thropological Studies in Theravada Buddhism, edited by Man-

ning Nash et al. (New Haven, 1966), pp. 1-26; Bryan Pfaffen-

berger's "The Kataragama Pilgrimage: Hindu-Buddhist

Interaction and Its Significance in Sri Lanka's Polyethnic So-

cial System," Journal of Asian Studies 38 (1979): 253-270; and

H. L. Seneviratne's Rituals of the Kandyan State (Cambridge,

1978). Buddhist pilgrimage in Thailand has been examined in

my article "Buddhist Pilgrimage Centers and the Twelve Year

Cycle: Northern Thai Moral Orders in Space and Time," His-

tory of Religions 15 (1975): 71-89, and in James B. Pruess's

"Merit-Seeking in Public: Buddhist Pilgrimage in Northeastern

Thailand," Journal of the Siam Society 64 (1976): 169-206.

Charles F. Keyes

Buddhist Pilgrimage in East Asia

Pilgrimage, especially to sacred mountain sites, has

long been a popular religious practice in both China

and Japan. Since the entry of Buddhism into China in

the first centuries of the common era, and since its entry

into Japan through China several centuries later, pil-

grimage in East Asia has become associated with

Buddhist religious beliefs.

Pilgrimages in China. In mainland China there have

been various pilgrimage sites, related to both Buddhism

and Taoism. As for the former, there existed the follow-

ing four major sites: Mount Wu-t'ai, sacred to ManjusrI

(Skt.; known in Chinese as Wen-shu); Mount O-mei, sa-

cred to Samantabhadra (Chin., P'u-hsien); Mount P'u-

t'o, sacred to Avalokitesvara (Kuan-yin); and Mount

Chiu Hua, sacred to Ksitigarbha (Ti-tsang). In the case

of Taoist pilgrimages, one of the most famous sites is

Mount T'ai. Here we shall deal with Mount Wu-t'ai and

Mount T'ai. [See Avalokitesvara; ManjusrI; and Ksiti-

garbha.]

Mount Wu-t'ai. Located in northeastern China, Mount

Wu-t'ai consists of five peaks. This sacred mountain has

attracted a great number of pilgrims over the centuries,

not only from every part of China but also from Man-

churia, Mongolia, Central Asia, India, and Japan. It has,

therefore, been referred to as the most eminent pilgrim-

age site in Asia. Although it was famous as the sacred

site of ManjusrI, it is said to have been originally a sa-

cred place related to the spiritual tradition of Taoism.

It was not until the Northern Wei dynasty (386-535)

that Buddhist influence became widespread in China,

predominating over the indigenous Taoist tradition,

and from this time Mount Wu-t'ai became a site holy to

ManjusrI. In the T'ang dynasty (618-907), it was so pop-

ular as a pilgrimage site that many pilgrims even came

to visit the mountain from foreign countries, including

Tibet and India. During the same period, many books

were published, collecting stories of the miracles and

wonders performed by ManjusrI. Drawings sketching



350 PILGRIMAGE: Buddhist Pilgrimage in East Asia

Mount Wu-t'ai were also widely distributed. These

drawings were usually put up on the walls of either

Buddhist temples or individual houses all over China.

It is said to have been during the Yuan dynasty

(1271-1366), when China was invaded and ruled by the

Mongols, that Tibetan Buddhism, which the Mongols

preferred to Chinese Buddhism, started to spread its in-

fluence at Mount Wu-t'ai. Soon Chinese Buddhism and

Tibetan Buddhism came to coexist on this sacred moun-

tain. In other words, the mountain became an im-

portant pilgrimage site for two different religious tra-

ditions simultaneously. During the Ch'ing dynasty

(1644-1912), Tibetan Buddhism gradually came to pre-

dominate at Mount Wu-t'ai, partly because the Manchu

Ch'ing rulers, who were not ethnically Chinese, began

to take a conciliatory policy toward other non-Chinese

groups such as the Mongols, who believed in Tibetan

Buddhism. As a result, Mount Wu-t'ai became the most

holy religious site of the Mongols. According to the re-

ports of Japanese scholars who visited Mount Wu-t'ai in

the 1930s, many fervent Mongolian pilgrims were to be

witnessed there. In the case of Chinese Buddhist pil-

grimage sites, it is quite common for other religious tra-

ditions, including indigenous ones like Taoism, to have

been closely related to the history of the sites.

Mount T'ai. Long famous as a Taoist pilgrimage site,

T'ai-shan has been continually associated with Bud-

dhism in various ways. In Chinese history, this sacred

mountain has been well known as one of the so-called

Five Peaks, designated as indispensable for the protec-

tion of the whole country. The history of Mount T'ai can

be separated into three phases.

In ancient times, Chinese emperors were supposed to

visit T'ai-shan when they ascended the throne and were

supposed to perform a special ritual for declaring their

ascension, worshiping all the divinities in the sky and

on the earth as well. At the same time, the emperors

were said to pray for their own individual wishes, such

as longevity.

It was probably toward the end of the Latter Han dy-

nasty (25-220 ce) that T'ai-shan came to be regarded as

having some connection with the world of the dead, al-

though this was diametrically opposed to the previous

belief in longevity. As time went on, therefore, Mount
T'ai was thought to be related to Hell. It was believed,

then, that the dead received judgment at Mount T'ai-

shan as to whether they should go to Hell or not. This

idea of Hell was introduced by Buddhism.

From the Sung dynasty (960-1279) up until the mod-

ern period, another new belief was associated with

Mount T'ai: that of a goddess. This goddess was wor-

shiped as one who presided over the birth and rearing

of children. This special characteristic of the goddess at-

tracted a great number of pilgrims because of its famil-

iarity and closeness with the common people. Accord-

ingly, miniature statues of this particular goddess were

enshrined all over China in moden times.

Pilgrimage in modern China. Pilgrimages in China

seemed to have disappeared after Communist China

was established in 1949. Moreover, many temples and

shrines belonging to various pilgrimage sites all over

China were seriously damaged during the Cultural Rev-

olution in the 1960s and 1970s. However, in recent

years, pilgrimage sites have been rapidly restored and

have reopened their doors to pilgrims both from China

and from overseas. The majority of the foreign pilgrims

are Chinese merchants living abroad. As a result of a

rapid growth in the living standards of the Chinese

people, there seems to be a tendency for famous pil-

grimage sites to become targets of tourism.

Pilgrimages in Japan. In Japanese religious tradition,

both Shinto and Buddhism have various pilgrimage

sites. In Japan, pilgrimages can be divided into two

general types. The first is the type exemplified by the

Pilgrimage to the Thirty-three Holy Places of Kannon
(Avalokitesvara) in the Western Provinces and by the

Pilgrimage to the Eighty-eight Temples of Shikoku, in

which one makes a circuit of a series of temples or holy

places in a set order. The individual holy places that the

pilgrim visits may be separated by great distances, as

in the case of the Shikoku pilgrimage, in which eighty-

eight temples are scattered along a route of about 1,200

kilometers (746 miles). The order of visitation is an im-

portant feature of this type of pilgrimage. The second

type is a journey to one particular holy place. Pilgrim-

age to the Kumano Shrines and Ise Shinto Shrine, as

well as to certain holy mountains, belong to this type.

In common usage, the term junrei, the Japanese word

for "pilgrimage," usually refers to the first type only.

It is thought that pilgrimages were first undertaken

in the Nara period (710-794), although the custom did

not become popular until the Heian period (794-1185).

With the increasing popularity of religions involving

mountain worship, members of the imperial family, the

nobility, and Buddhist monks made pilgrimages to re-

mote holy mountains. Among them, Kumano in the

southern part of Wakayama Prefecture is the most fa-

mous, having at that early time already developed into

a large center for the adherents of mountain worship.

Besides Kumano, Hasedera Temple, Shitennoji, Mount

Koya, and Mount Kinpu were also popular pilgrimage

sites. Early forms of the pilgrimage circuits for the

western provinces and Shikoku were also established by

the late Heian period. It can be surmised that many of

these places were centers where Buddhist monks and

ascetics engaged in austerities. [See especially Shugen-
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do.] Such pilgrimages continued throughout the Kama-
kura period (1185-1333) and the Muromachi period

(1333-1568).

In the Edo period (1600-1868) an unprecedented

number of people began to visit pilgrimage centers.

While the vast majority of pilgrims had previously been

member of the upper classes, such as monks, aristo-

crats, and warriors, in the Edo period the number of

pilgrims from the general populace greatly increased.

This change was largely owing to the peace established

by the Tokugawa feudal regime and to the improve-

ment in the economic condition of both the farming and

the merchant classes. Transportation improved, and al-

though government policy restricted travel between

provinces, an exception was made for pilgrimages. The

number of pilgrims who made journeys to the western

provinces, Shikoku, Kotohira Shrine, Zenkoji, Ise, and

Mount Fuji increased rapidly, and many new pilgrim-

age centers developed in various parts of the country.

During this period, pilgrims tended to travel in groups,

and as more and more people participated for recrea-

tional as well as for religious purposes, temple and

shrine towns sprang up with facilities for accommodat-

ing these people. One should also note an increase in

the number of so-called beggar-pilgrims who wandered

from one center to another. The Shikoku circuit was

particularly frequented by criminals, lepers, and beg-

gars.

Travel since the Meiji period (1868-1912) has basi-

cally preserved the Edo period pattern of pilgrimage.

Even today, many travelers include visits to famous

temples and shrines in their itineraries. Even pilgrim-

age circuits that lack any other attraction, such as the

Shikoku pilgrimage, have once again become popular.

Behind this phenomenon perhaps lies a nostalgia for

the past, a resurging interest in religion, and a desire

for temporary escape from urban life.

[See also Worship and Cultic Life, article on Buddhist

Cultic Life in East Asia, and Mountains.]
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Tibetan Pilgrimage

Pilgrimage comes naturally to the Tibetans, a people

characterized by movement. The Tibetan word for a liv-

ing creature, human as well as nonhuman, is 'gro-ba,

meaning "one who goes." The high mountains and

sparse population of Tibet necessitate extensive travel

by all sectors of the society. The all-pervasive nature of

Tibetan religion automatically converts much of this

travel into pilgrimage.

The characteristic feature of Tibetan pilgrimage is

circumambulation, or pradaksind, a practice derived

from Indian Buddhism, where it began as a means of

paying homage to a sacred person or object. [See Cir-

cumambulation.] In Tibet this practice grew to encom-

pass the whole conception of pilgrimage: the Tibetan

term for pilgrimage, gnas-skor, means "circumambula-

tion of sacred places." The entire circuit of a pilgrim-

age, from departure to return, is viewed as one great

circumambulation, including within it many small cir-

cumambulations. Tibetan pilgrims characteristically

circumambulate both their destinations and the numer-

ous shrines along the way—in a clockwise direction if

they are Buddhists, counterclockwise if they are follow-

ers of Bon, a religion indigenous to Tibet.

Pilgrimage and circumambulation are generally ac-

companied by the most prevalent practice of Tibetan

religion, the recitation of mantras, or sacred formulas.

[See Mantra.] The most popular mantra and the one

most commonly recited while traveling is om mani

padme hum, the mantra of Avalokitesvara, the bodhisat-

tva of compassion and the patron deity of Tibet. Pil-

grims recite this mantra primarily to acquire the reli-

gious merit needed for a good rebirth, preferably in the

Pure Land, Sukhavatl. [See Merit, article on Buddhist

Concepts.] In this way the pilgrimage becomes part of a

longer journey leading beyond death.

Aside from the sanctity of the particular goal, the

more difficult the pilgrimage, the more merit the pil-

grim acquires. Tibetans often increase the difficulty of

their pilgrimages by measuring their journeys with full-

body prostrations. Ascetic practices of this sort are also

meant to burn away mental defilements and purify the

mind for further progress along the path to enlighten-

ment. Merit can be further enhanced by performing a

particular pilgrimage at a specified time, in certain

cases once every twelve years.
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In addition to acquiring merit through their own ef-

forts, Tibetans undertake pilgrimages to receive spiri-

tual and material blessings from the sacred objects, per-

sons, shrines, and places they visit. Religious prac-

titioners also go on pilgrimages to obtain teachings and

initiations from spiritual masters. Such pilgrimages by

Tibetans to India were crucial in the propagation of

Buddhism in Tibet. Offerings left by pilgrims and the

trade growing up around their travel have played an

important role in Tibetan economy.

An entire literature has developed describing pilgrim-

age sites, locations, and routes. Short guidebooks

known as dkar chag provide simple descriptions of par-

ticular pilgrimage places and how to reach them.

Longer works such as Mk'hyen brtse's Guide to the Holy

Places of Central Tibet (1958) describe entire pilgrimage

networks. Guidebooks of a somewhat different nature

give directions for journeys to such legendary places as

the hidden kingdom of Shambhala. There are also nu-

merous accounts of pilgrimages by lamas (Tib., bla ma),

and yogins in religious biographies and histories.

The pilgrimage sites themselves can be divided into

two major categories: those outside Tibet (primarily in

India and Nepal) and those within it. The sites outside

Tibet are primarily places hallowed by the historical

Buddha, Siddhartha Gautama, and by Padmasam-

bhava, the Indian sage who brought Buddhism to Tibet

in the eighth century. The holiest site for Tibetan

Buddhists is Bodh Gaya, India, the site of the Buddha's

Enlightenment. Bodh Gaya is also regarded as the "dia-

mond seat" of enlightenment for all Buddhas and con-

sequently as the spiritual center of the universe. Tibet-

ans generally combine a pilgrimage to Bodh Gaya with

visits to other sites commemorating important events

in the Buddha's life, for example, Sarnath, where he

preached his first sermon. Another important site of Ti-

betan pilgrimage in India is Mandi, in the foothills of

the Himalayas, where Padmasambhava is believed to

have magically appeared within a lotus in the middle

of a sacred lake. A number of famous Tibetan pilgrims

of the past have left records of journeys to Swat, Paki-

stan, where Padmasambhava is believed to have lived.

The major Tibetan pilgrimage site in Nepal is the stupa

of Bodnath in the Kathmandu Valley.

Pilgrimage sites in Tibet fall into two major groups.

One is composed of towns and monasteries, the other of

natural sites. The three principal towns of pilgrimage

are Lhasa, Bsam-yas, and Gsis-ka-rtse. The most impor-

tant shrine in Lhasa, the Jo-khah Temple, has an image

of the Buddha believed to have been brought to Tibet

by a seventh-century Chinese princess. Bsam-yas had

until recently the oldest monastery in Tibet, built with

the help of Padmasambhava in the eighth century. Gsis-

ka-rtse is the site of Bkra-sis-lhun-po Monastery, seat of

the Panchen Lama, one of the most important lamas in

Tibet. Pilgrims also flock to Sku-'bum Monastery, ven-

erated as the birthplace of Tsoh-kha-pa, founder of the

reformed Dge-lugs-pa sect of Tibetan Buddhism.

Natural sites of pilgrimage are found mostly at caves,

springs, lakes, and mountains. Pilgrims generally go to

sacred caves to seek the blessings and power left in

them by the meditations of sages such as Mi-la-ras-pa

and Padmasambhava. Sacred mountains and lakes are

generally associated with deities, usually male and fe-

male, respectively. Tibetans regard Kailasa, the princi-

pal sacred mountain of Tibet, as the residence of the

tutelary deity Cakrasamvara. Kailasa (Tib., Ti-se) is

also venerated as the scene of a famous religious contest

in which Mi-la-ras-pa defeated a priest of the Bon reli-

gion. Like many other pilgrimage sites, Kailasa is sur-

rounded by three concentric circumambulation routes.

Another well-known mountain of pilgrimage, Amne Ma-

chin, is regarded as the indigenous warrior god Rma-
chen-spom-ra. This mountain figures prominently in the

national epic of Ge-sar. [See Geser.] Pilgrimages to sa-

cred sites such as Amne Machin are often combined

with festivals and horse races. The circumambulation of

Rtswa-ri, another important mountain, used to attract

ten to fifteen thousand pilgrims once every twelve

years.

From time to time groups of Tibetans also seek leg-

endary sbas yul, or "hidden countries," concealed by

Padmasambhava as sacred places of refuge and medi-

tation. These journeys differ from other Tibetan pil-

grimages in that the pilgrims do not expect to return

from their destinations. The best-known hidden coun-

tries are 'Bras-mo-ljohs (Sikkim) and Padma-bkod

above Assam. Millenarian migrations in search of such

places have been responsible for the colonization of

many Himalayan border areas of Tibet.

Finally, there is the category of mythical journeys to

earthly paradises such as the hidden kingdom of Sham-
bhala. Various texts describing these journeys make it

clear that only yogins who practice meditation and un-

dergo spiritual transformations can overcome the su-

pernatural obstacles along the way. Shambhala itself is

included in a group of five major places of Buddhist pil-

grimage situated at the cardinal points of the compass.

Bodh Gaya at the center, Wu-t'ai Shan in the east, the

Potala (the mythical Potala, not the residence of the Da-

lai Lama) in the south, Uddiyana in the west, and

Shambhala in the north. The mystical nature of these

journeys, especially the one to Shambhala, reveals most

clearly the inherent symbolism of Tibetan pilgrimage as

a metaphor of the Buddhist marga, or path to enlight-

enment.
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[See also Worship and Cultic Life, article on Buddhist

Cultic Life in Tibet.]
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Edwin Bernbaum

Hindu Pilgrimage

The seeds of Hindu pilgrimage may lie in the cere-

monial bathing practices of the pre-Aryans of the Indus

Valley civilization. However, explicit references to tir-

thaydtra (Journeys to sacred fords) appear in the Vedic

literature. The great epic Mahabharata assumes an al-

ready well established practice of Hindu pilgrimage

closely conforming to the literal meaning of tirtha- ("sa-

cred ford") yatra ("tour"). Reconstructed pilgrim itiner-

ary in the Mahabharata traces the outline of a grand

pilgrimage of India in a general clockwise direction be-

ginning at Puskara in Rajasthan and, after a traverse of

different parts of India, ending at Prayaga (modern Al-

lahabad) at the triple confluence of the Gahga, the Ya-

muna, and the "invisible," mythical Sarasvati.

In time the meaning of tirthaydtra became generalized

to encompass visits to a variety of holy sites. The Ma-

habharata suggests that tirthaydtra is a rather lonely

quest for religious merit, particularly suited for those

who cannot afford expensive religious sacrifices. [See

Merit.] As a result of the development and convergence

of various theistic and sectarian traditions within Hin-

duism, and the long syncretic pattern of its growth, the

Hindu pilgrimage system became very complex. In the

Puranic literature pilgrimage to holy places is often

promoted as one of the means for accumulating reli-

gious merit but is not considered mandatory. Pilgrim-

age continues to be a very popular religious activity

among Hindus, and has in fact greatly intensified with

the development of transportation systems in India. In-

deed, there is every indication that such "religious

travel" will continue to increase in volume. Although it

is extremely difficult to ascertain the annual number of

pilgrims in India, twenty million would be a conserva-

tive estimate related to the nearly 150 well-known holy

places.

Hindu pilgrimage sites have been classified in a vari-

ety of ways. The Puranic tradition recognizes four cate-

gories of tirthas according to the origin of their sanctity:

daiva ("divine"), dsura ("demonic"), drsa ("sage"), and

mdnusa ("human"). Some authorities differentiate be-

tween purely sectarian and the nonsectarian sites, di-

viding the latter into regional and pan-Indian levels.

There is a fundamental difference between jalatirthas

(water-associated sites) and mandiratirthas (temple

sites). At the former, self-purification by ritual bathing

and the performance of rites for ancestors are the most

prevalent pilgrims' activities. At the latter, devotees

generally seek to establish a relational and reciprocal

spatial proximity to the deity of their focus. Thus, at the

mandiratirthas supplications, vows, darsan (holy sight),

and various relational expectancies of the pilgrims tend

to dominate. The jala- and the mandiratirthas respec-

tively seem to reflect the complementarity of the tran-

scendental and the existential dimensions of Hindu life.

Hindu religious literature also recognizes sacred kse-

tras (areas) which may include forests, groves, or even a

whole mountain region such as the Himalayas but also

one or more holy spots. Ksetras are cognitively demar-

cated areas (such as Kuruksetra) where the manifold ac-

tivities of the deities such as battles, hunts, and sports

occurred, continue to unfold, or reactualize. [See

Kuruksetra.] Pilgrimage through ksetras is tantamount

to participation in the holy experience itself. Finally,

the Hindu tradition recognizes a holy man to be a tirtha

as well and not just a symbol thereof. Thus, Hindu pil-

grimage should not be thought of as a religious journey

directed exclusively toward fixed sacred spots on earth.

A totally objective basis for identifying the principal

Hindu places of pilgrimage does not exist due to the

many belief systems within Hinduism and many re-

gional-cultural differences in India. Nevertheless, the

chdrdhdmas (four major abodes), Badrinath in the Hi-

malayas, Puri on the east coast, Ramesvaram in the ex-

treme south, and Dvarka on the west coast in Gujarat

are very popular with pilgrims who undertake the
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grand circuit pilgrimage of India. Some pilgrims con-

sider it especially meritorious to bring gangdjala

(Ganges water) from its Himalayan source and pour it

on the sivalihga at Ramesvaram, two thousand miles to

the south. Prayaga, Hardvar, Nasik, and Ujjain form a

set of four sacred places where the mammoth twelve-

yearly bathing fairs are held. At Prayag, Hardvar, and

Nasik these fairs are called Kumbha Mela (Simhastha

at Ujjain). Millions of pilgrims converge to these places

from all over India. Other major "transsectarian" sites

of pan-Hindu importance include Gaya, VaranasI, Kan-

cipuram, Ayodhya, Mathura-Vrndavana, Puskara, and

in recent times, the increasingly popular Tirupati.

Most of the principal pan-Hindu tirthas are associated

with rivers. [See also Rivers; Ganges River; and Saras-

vati.] Also, the number of major tirthas with Siva as the

presiding deity is higher than those honoring Visnu and
his incarnations. There is only one notable place (Pus-

kara) where Brahma is the chief deity. Few, if any, pan-

Hindu shrines have a goddess as the principal deity.

Nevertheless, at the regional through local levels Devi

(the Goddess)—known by her various appellations—as-

sumes great importance as the chief deity, and many of

her shrines are the focal points of vast numbers of pil-

grims, such as the Kali ("the black one") at Calcutta,

Jvalamukhi ("she of the flaming mouth") in Himachal

Pradesh, Kanya Kumarl ("the virgin") and Mlnaksi

("she with fish-shaped eyes") in Tamil Nadu, and Ka-

maksi ("she with libidinous eyes") at Kamakhya in As-

sam. The Saktas, the sectarian devotees of Sakti, recog-

nize many specific pithas (sites) where the Goddess is

the chief deity. [See Goddess Worship; article on The

Hindu Goddess.]

The Hindu pilgrim circulation system may be viewed

at several spatial levels. At the highest level, repre-

sented by the more affluent and ritually higher-caste

pilgrims, pilgrimage to the famous sacred places eulo-

gized in the traditional Sanskrit literature is tanta-

mount to reasserting the validity of a pan-Hindu belief

system and religious space and thereby transcends the

linguistic and regional cultural diversity of India. The

motives of pilgrimage at the highest levels tend to be

characterized by a quest for spirituality and purifica-

tion or participation in the "reactualized" cosmic

events of profound religious import. The regional and

lower levels of religious circulation reflect the great va-

riety in the Hindu social system and belief pattern. Sev-

eral regional shrines of Devi are actively associated

with blood sacrifice (for example, the Kali temple in

Calcutta and the Jvalamukhi temple in Himachal Pra-

desh). The deities at such shrines become personalized

and are propitiated by the devotees to intercede in

mundane problems and crises. The devotees at these

levels belong to a variety of economic groups and

castes, including many scheduled castes.

The Hindu pilgrimage supersystem is an ongoing cir-

culation mechanism that includes Hindus of various

geographic regions, socio-economic strata, sects, and

castes. The motives and degree of their participation

may differ from one level of circulation to the other.

Nevertheless, by generating an essentially continuous

religious space, this circulation helps the Hindu pil-

grims transcend the otherwise great linguistic and re-

gional-cultural diversity of India.

[See also Kumbha Mela; Banaras; Vrndavana; and

Worship and Cultic Life, article on Hindu Cultic Life.]
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PILLAI LOKACARYA (1264-1369), early formula-

ter of Tehkalai theology for Sri Vaisnava Hindus of

South India. Born in the sixth generation of disciples of

Ramanuja, and from a family learned in Sanskrit and

Tamil, he lived his long life in the temple complex of

Sri Rahgam. His father was known simply as Vatakku

Tiruvlti Pillai, "the Pillai of North Street," and his

mother was Sri Rahga Nacciyar. The couple was child-

less until, tradition says, Pillai's guru, Nampillai, or-

dered him to give up his ascetic chastity. When subse-

quently a son was born, the couple named him

Lokacarya ("teacher of the world") after one of Nampil-

lai's own titles. Pillai Lokacarya himself never mar-

ried, but rather devoted himself to the service of

Narayana in his iconic forms and to teaching. In 1309,

when northern Muslims raided the temple, tradition re-

lates that he walled in the immovable icons and es-

caped with the movable ones to a distant village, sus-

taining their worship until they could be safely

returned.

Teaching shaped his scholarship from an early age.

Whereas his father recorded Nampillai 's comments on

Nammalvar's Tiruvdymoli in the Bhagavat Visayam,

and his younger brother, the ascetic Alakiya Manavala

Perumal Nayanar, one of his own disciples, likewise

composed an important commentary on Nammalvar's

poems, the Acarya Hrdayam (The Heart of the Teacher),

Pillai Lokacarya produced theological textbooks such as

the Astadasa Rahasyam (Eighteen Secrets), a compen-

dium of succinct treatises that systematically explain

the esoteric teachings Sri Vaisnavas receive from their

gurus. The work is written in the Sri Vaisnava brahman

dialect, Manipravalam, and is addressed to "women
and ignorant men," to free them from their painful

bondage to the world and to deliver them into the joyful

service of Narayana. After the sect had divided into two

schools, the Tehkalai and the Vatakalai, the Astadasa

Rahasyam served the Tehkalais through commentaries

by the school's paramount theologian, Manavala Ma-

munikal (1370-1443).

Of the eighteen treatises, three have been highly sig-

nificant for Sri Vaisnavas: Mumuksuppati (The Means

for Those Who Desire Freedom), Tattvatrayam (The

Three Realities), and Sri Vacana Bhusanam (The Auspi-

cious Ornament of Instruction). Pillai Lokacarya

teaches Visistadvaita Vedanta but stresses one aspect

—

that of God's grace and the relative helplessness of em-

bodied souls to emancipate themselves. As various

scriptures reveal, Narayana's consort, Sri, or LaksmI, is

the mediating agent between the majestic Lord and the

numberless souls entangled in self-created bondage.

She is compassionate toward all sentient beings and

perfectly subservient to her Lord. Being totally depen-

dent, she thus is able to influence him on behalf of those

souls whom she touches with her grace. Surrender to

the Goddess is all that is required for emancipation.

Pillai Lokacarya thus teaches that the devotee

—

whether male or female of any caste whatever—who
cannot fulfill the scriptural requirements of ritual, wis-

dom, and devotion can nevertheless attain the Lord, ei-

ther through the grace that enables the devotee to give

up this world out of impatient longing for God, or

through such absolute trust in Narayana and Sri that

he relinquishes the burden of his salvation to them. Fur-

thermore, even the devotee who cannot surrender to

God can still surrender to a guru. Regarding the refugee

as helpless, the properly qualified guru, by virtue of his

own wisdom and Srl's activity within him, can assume

his disciple's burden. Any ritual and devotional acts

performed after surrender to God or guru are to derive

from the refugee's desire to please God and as a witness

to his neighbor, not from his desire for merit. A contem-

porary of Pillai Lokacarya, Vedanta Desika (1268-1369)

of the rival Vatakalai school, took issue and taught that

in addition to Srl's activity, ritual and devotional ef-

forts, too, are important for emancipation.

[See also Sri Vaisnavas.]
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PINARD DE LA BOULLAYE, HENRI (1874-

1958), French Jesuit theologian, preacher, and writer on

theology, comparative religion, and the spirituality of

Ignatius Loyola. Born in Paris in 1874, Pinard entered

the Society of Jesus in 1893. He was subsequently ap-

pointed professor of theology at a Jesuit institution in

Enghien, Belgium, a position that he held from 1910 to

1927. During his professorship at Enghien he became

interested in the study of comparative religion. He in-
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troduced a course in the history of religions that he

later offered at the Gregorian University in Rome,

where he lectured from 1927 to 1934.

Earlier, in 1913, Pinard had printed privately for the

use of his students a manual entitled De vera religione.

In this work he endorsed the theory of a primitive

monotheism (Urmonotheismus) proposed by the priest-

ethnologist Wilhelm Schmidt, and the theory of cul-

tural cycles of Fritz Graebner, also an ethnologist. The

manual was a detailed study of comparative problems,

a foretaste of the intellectual style of his later, more im-

portant work, L'etude comparee des religions, the two

volumes of which appeared in 1922 and 1925. Several

editions were published subsequently, for Pinard con-

tinued to revise the work.

Volume 1 of L'etude comparee des religions, subtitled

Son histoire dans le monde occidentale, evidenced Pi-

nard's erudition. By means of detailed historical, bio-

graphical, and bibliographical research, he lucidly pre-

sented the periods and personages relevant to the

comparative study of religion, broadly conceived, in the

West. Almost an encyclopedia, the volume was followed

by an extensive double index (names and topics) that

appeared in 1931. The second volume, subtitled Ses

methodes, studied numerous methods of classification

and comparison, and the associated theories of expla-

nation and interpretation of religion, that had appeared

during the past century. Pinard analyzed the philosoph-

ical positions and presuppositions of the various meth-

ods and defined precisely what each could bring to the

understanding of religion on the historical plane, as

well as their defects and limits. He gave considerable

attention to the method of the historico-cultural school

of Graebner and Schmidt, but he preferred Schmidt's

rationalism to his parallel emphasis on primordial rev-

elation. Further, Pinard emphasized the importance of

the several human sciences (history, ethnology, philol-

ogy, psychology, and sociology) in the comparative

study of religion, calling for the convergence of these

disciplines in such study. Moreover, he insisted on the

unity of science and faith.

In 1937 Pinard returned to Enghien, where he devoted

himself exclusively to the study of comparative religion,

intending to prepare a massive dictionary; the project

was interrupted, however, by the outbreak of World

War II. Pinard then turned to the study of the Spiritual

Exercises of Ignatius Loyola. Several books and articles

on Ignatian spirituality appeared between 1940 and

1956. He died at Lille on 9 February 1958.

Pinard prided himself on rigorous logic and objectiv-

ity, holding irrationality, sentiment, and subjectivity in

suspicion. He asserted that religion comes into exis-

tence on the basis of reason: that is, it is on the rational,

deductive plane that religion first imposes itself on hu-

mans ("Dieu se conclut avant d'etre vu"). Religious ex-

perience, on which he wrote several articles during his

tenure at Enghien, he considered to be a complement to

religion arrived at rationally.
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Harry B. Partin

PIUS IX (Giovanni Maria Mastai-Ferretti, 1792-1878),

pope of the Roman Catholic church (1846-1878). Born

on 13 May into a family belonging to the gentry of the

Papal States, the future pope had his priestly formation

delayed by an epilepsy-like illness. This left him with

an excessively impulsive temperament for the rest of his

life.

Mastai was ordained at Rome on 10 April 1815, and

in an age when most young priests aimed at a success-

ful career in the church, he stood out because of his

piety and complete detachment from ecclesiastical hon-

ors. Serving as an assistant to the papal delegate to

Chile (1823-1825) gave him an opportunity to see not

only the difficulties that liberal governments with re-

galist tendencies could cause the church but also the

new dimensions that missionary problems were acquir-

ing. As bishop of Spoleto (1827), then of Imola (1832),

in a region largely won over to the liberal and nation-

alist ideals of the Risorgimento, he won esteem not only

for his pastoral zeal and sympathy for Italian patriotic

aspirations, but also for his desire to improve the out-

moded and repressive regime of the Papal States.

At the death of Gregory XVI, Mastai, a cardinal since

1840, became the preferred candidate of those conser-

vatives who thought it necessary to make some conces-

sion to aspirations for a modernization of the adminis-

tration of the pontifical state. He was elected pope on

the second day of the conclave, 16 June 1846.

The first months of Pius IX's pontificate seemed to

confirm the reputation of "liberal" that reactionary cir-

cles in Rome had pinned on this enlightened conserva-

tive. Disillusionment soon set in: first, in the area of in-

ternal reforms, because the new pope had no intention

of transforming the Papal States into a modern consti-

tutional state, and, second, when he refused to intervene
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in the war of independence against Austria because he

thought such a step would be incompatible with his re-

ligious mission as common father of all the faithful.

Economic difficulties and the pope's lack of political ex-

perience finally precipitated a crisis. The Roman upris-

ings of 1848-1849, crushed with the help of a French

expeditionary force, left Pius IX more convinced than

ever that there was an inherent connection between the

principles of the French Revolution (1789) and the de-

struction of traditional social, moral, and religious

values.

The reactionary restoration that followed upon the

pope's return to Rome after his flight to Gaeta was to

play into the hands of Cavour (Camillo Benso), who ex-

ploited the discontent of the middle classes and was

able in 1860 to annex the greatest part of the Papal

States. In 1870, the Italian army took advantage of the

Franco-Prussian War to occupy Rome and its environs.

Pius IX, who saw himself less as a dethroned ruler than

as the owner of a property for which he was responsible

to the entire Catholic world, felt he could not accept the

unification of Italy and attempted, with little success, to

organize Italian Catholic resistance.

Politically inexpert, Pius IX was advised mostly by

men who judged affairs with the intransigence of the-

oreticians lacking any contact with the contemporary

mind. He never understood that in the modern world

the problem of the Holy See's spiritual independence

could no longer be resolved by the anachronistic pres-

ervation of a papal political sovereignty. Thereafter, ob-

sessed by what he called the "revolution," he identified

himself increasingly with the conservative governments

whose support seemed to provide the most effective

guarantee for the maintenance and ultimate restoration

of the Roman state. Moreover, seeing that the pope's

temporal power had been challenged in the name of

the liberal conception of the state and of the right of

peoples to self-determination, he issued more and more

protests against liberalism. The most spectacular of

these were the encyclical Quanta cura (1864) and the

Syllabus of Errors that accompanied it.

Pius IX was never able to distinguish between, on the

one hand, what was of positive value in the confused

aspirations of the age for a democratization of public

life and was preparing in the long run for a greater spir-

itualization of the Catholic apostolate and, on the other

hand, what represented a compromise with principles

alien to the Christian spirit. He saw in liberalism only

an ideology that denied the supernatural. He confused

democracy with anarchy, and he could not grasp the

historical impossibility of claiming for the Roman
Catholic church both protection from the state and the

independence from it he valued so highly.

As a result, Pius IX was unable to adapt the Roman
Catholic church to the profound political and social

developments of his time. Nor was he able to provide

the impulse that Catholic thought needed if it was
to respond effectively to the excesses of rationalism

and materialistic positivism. By abandoning control

of the church's intellectual life to narrow minds that

could only condemn new tendencies as incompatible

with traditional positions, he lost valuable time. The

real roots of the modernist crisis may be traced back to

his pontificate. [See Modernism, article on Christian

Modernism.]

Central to the pope's zeal was a confused and clum-

sily expressed perception of the need to remind a soci-

ety intoxicated by a scientistic conception of progress of

the primacy of what theologians call the supernatural

order: the biblical vision of humanity and salvation his-

tory, which is opposed to an interpretation of history as

a progressive emancipation from religious values and to

such a great confidence in human potentialities that

there is no room for a redeemer. If we are to understand

the inflexibility with which Pius IX fought his battle

against liberalism, "the error of the century," as he

called it, we must see this struggle as the center of his

efforts to focus Christian thinking once again on the

fundamental data of revelation. In his own mind, the

First Vatican Council (1869-1870), which was inter-

rupted by the entry of the Italians into Rome, was to be

the crown upon these efforts. [See Vatican Councils, ar-

ticle on Vatican I.]

Historians have for a long time judged the pontificate

of Pius IX negatively because of his failures in the realm

of diplomacy and his fruitless efforts to resist the ad-

vance of liberalism. More recently, however, scholars

have come to see that matters were more complex and

that Pius IX's activities were a notable help in strength-

ening the Roman Catholic church in its religious

sphere, whatever may be thought of certain debatable

tendencies.

Missionary expansion advanced at an increasingly

rapid pace on five continents during the thirty-two

years of Pius IX's pontificate, and thriving churches

were developed in Canada, Australia, and especially the

United States as a result of Roman Catholic emigration

from Europe, but his personal role in this expansion

was secondary. On the other hand, he made an impor-

tant contribution to the progress of the ultramontane

movement, which caused guidance of the universal

church to be concentrated increasingly in the pope's

hands. This movement, given solemn approbation by

Vatican Is definition of the pope's personal infallibility

and his primacy of jurisdiction, did not go unresisted

by those who saw the advantages of pluralism in the
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local churches and feared to see the episcopates come

under the thumb of the Roman Curia. [See Ultramon-

tanism.] But Pius IX, whose very real virtues were

idealized and who benefited from a special sympathy

because of his repeated misfortunes, succeeded in rous-

ing in the Roman Catholic world a real "devotion to the

pope" which remarkably facilitated the enthusiastic

adhesion of the masses and the lower clergy to the new

conception of the pope's role in the church. While Pius

IX did all he could to encourage this trend, he did so

less from personal ambition or a liking for a theocracy

than for essentially pastoral reasons: the movement

seemed to him to be both a condition for the restoration

of Catholic life wherever government interference in the

local churches threatened to smother apostolic zeal and

the best means of regrouping all the vital forces of Ro-

man Catholicism for response to the mounting wave of

"secularization."

No less important were the largely successful efforts

of Pius IX to promote the renewal of the religious orders

and congregations, encourage the raising of the spiri-

tual level of the clergy, and improve the quality of or-

dinary Catholic life. During his pontificate there devel-

oped an immense movement of eucharistic devotion,

devotion to the Sacred Heart, and Marian devotion (the

latter being encouraged by the definition in 1854 of the

Immaculate Conception of the Virgin Mary). This move-

ment has sometimes been faulted as superficial, but the

multiplication of charitable works and pious associa-

tions and the immense development of the religious

congregations give the lie to this simplistic judgment.

Pius IX himself made a large contribution to these de-

velopments. First, he was an example of personal piety

for the devotional movement. Second, and above all, he

applied himself systematically to energizing, and at

times even pushing, the development that had begun

right after the great revolutionary crisis. It was pre-

cisely because he regarded an intransigent attitude as

indispensable to this work of Christian restoration that

he forced himself, despite his personal preference for

conciliation and appeasement, to repeat unceasingly

certain principles that he believed formed the basis for

a Christian restoration of society.

Pius IX was handicapped by a superficial intellectual

formation that often kept him from grasping the com-

plexity of problems. In addition, the mystical confi-

dence this deeply devout man had in Providence and

the excessive importance he attached to prophecies and

other manifestations of the extraordinary made him

too ready to see in the political upheavals in which

the church was involved only a new episode in the

great conflict between God and Satan. But having

said this we must not forget the very real qualities of

the man—simplicity, refinement, serenity, and courage

in adversity—and of the pastor, whose ruling concern

was always to be first and foremost a churchman, re-

sponsible before God for the defense of threatened

Christian values.
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PLANTS. See Vegetation.

PLATO (c. 429-347 bce), Greek philosopher, founder of

the Athenian Academy. An Athenian citizen of high

birth, Plato grew up during the Peloponnesian War
(431-404). One of the circle of young men who sur-

rounded the charismatic Socrates (469-399) and shared

in his critical search for the bases of communal life and

individual conduct, Plato was sensitive to both the cul-

tural and the political crisis of the Athenian city-state.

With Socrates he kept his distance from the oligarchy

(led by his kinsman Critias) that briefly ruled Athens at

the end of the war with Sparta, and he was completely

disillusioned by the succeeding democratic regime,

which put Socrates to death on the allegation that he

had corrupted the youth of Athens and introduced

strange gods. After 399, therefore, Plato withdrew from

public life. An exile for about a dozen years, he traveled

widely, apparently visiting Egypt and other centers of

ancient culture. He ended his travels with a sojourn

among the Greek colonies of southern Italy and Sicily,

where he not only began a lifelong involvement with
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Dion of Syracuse (and met the tyrant Dionysius I), but

also came in contact with the Pythagorean school that

flourished in Italy. It was soon after his return to Athens

(c. 387) that Plato began meeting with colleagues and

pupils at his home near the grove of Academus outside

the walls of Athens. The rest of his life—apart from two

ill-starred visits to Syracuse at the behest of Dion—was

devoted to teaching and inquiry in this community,

where, in dialogue between teacher and pupils, the

mathematical disciplines were pursued for the sake of

their contribution to an understanding of the founda-

tions of moral and political life (see Republic 526d-

532c).

Like the other pupils of Socrates, Plato used the dia-

logue form in writing, not only to portray Socrates him-

self (in the so-called early dialogues, such as Apology,

Crito, Euthyphro, and Laches) but also to present the

outlines of his own growing and changing thought. In

the great dialogues of the middle period

—

Phaedo, Re-

public, Symposium, Phaedrus—Plato develops the basic

themes of his philosophical vision. In the late dialogues

he pursues a variety of insights and difficulties concern-

ing the nature of knowledge and of being (Theaetetus,

Parmenides, Sophist), produces a treatise on the struc-

tures of the visible cosmos (Timaeus), and offers recon-

sidered accounts of the best constitution for a city-state

(Statesman, Laws).

At the basis of Plato's philosophical vision lay a con-

viction that he almost certainly derived from Socrates'

habit of asking after the "what," or definition, of things

like justice or virtue or courage. To Plato this procedure

suggested that behind, and corresponding to, the mul-

tiple instances of each such phenomenon in the world

of experience, there exists an intuitable archetype or

Form (eidos). Such Forms are not visible to the eye of

the body, but only to "the eye of the understanding"

(Symposium 219a). Each Form is, moreover, the reality

of which, its instances were derivative and weakened

images. To these Forms in their collective character

Plato assigns the epithet "being" (to on, ousia): an epi-

thet that, to him, implies both stable self-identity (i.e.,

unchangeable eternity) and intelligibility. By way of

contrast with this realm of being, he describes the visi-

ble cosmos—the world of sense experience—as the

realm of "becoming" (to gignomenon, genesis), which,

because of its instability and changeability, cannot be

the object of proper knowledge, but only of opinion

(doxa). This distinction between "being" and "becom-

ing" (see Timaeus 27d) does not, however, to Plato's

mind, amount to a separation. The visible cosmos not

only images, but shares in, the reality of the Forms,

which are its foundation and principle, and which, un-

der Pythagorean influence, Plato apparently came to

conceive as archetypal "numbers." Hence the proper

governance of the natural and moral-political orders re-

quires mental appropriation of, and assimilation to, the

truth that the Forms alone fully embody; and this in-

deed was the aim of the education that Plato offered.

The agent, in Plato's thinking, of this mediation by

which the visible cosmos images and shares in the

being of the Forms is soul (psuche): a category that in-

cludes not merely the souls of individual human per-

sons, but also—and primarily—the World Soul and the

souls that are the cosmic gods. The principle of life and

motion as well as of intelligence (in its higher forms),

soul, as Plato saw it, has an innate affinity both for the

realm of being—as evidenced by its ability to intuit

Form—and for the world of becoming. By virtue of the

former affinity, moreover, it is, like being itself, eternal

and indestructible. Soul in its various manifestations is

thus the centerpiece of Plato's world; yet its nature, and

the situation of the "fallen" or "forgetful" human soul,

is conveyed only indirectly in his dialogues, in a series

of powerful "tales" (muthoi) and figures, of which the

creation story of the Timaeus is the most extended and

the myth of the cave (Republic 514a) perhaps the most

memorable.

Plato's aims in the articulation of his worldview were

primarily moral and political, not religious. His philos-

ophy is meant to provide the theoretical justification of

an educational project that employs dialectic to evoke

an awareness and vision of the eternal order that under-

girds both the cosmos and the common life of human
beings within it. It turns, nevertheless, on "the ascent of

the soul to the intelligible realm" (Republic 517b) and

on the fact that souls are "driven to busy themselves

above" (517c) in a search for the Form of the Good, the

ultimate reality that, itself "beyond being," is to the

realm of being what the sun is to the visible cosmos.

There is, then, in Plato's thought, a religious and even

mystical drive toward the transcendent that was, in

later generations, to make it the vehicle of a philosoph-

ical religion influential in the development not only of

paganism but also of Christianity and Islam.

[See also Platonism.]
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PLATONISM. Taken in its broadest sense, Platonism

refers to the influence of Plato in Western philosophical,

religious, and political thinking. In the Hellenistic and

Roman worlds, the vehicle of this influence was the

Academy, which—not without at least one lengthy

break in its continuity—continued to function until 529

ce, when it was dissolved by the emperor Justinian.

Conveyed not only by the writings of Plato himself, but

also by the works of later disciples and interpreters be-

longing to the so-called Middle Platonic and Neopla-

tonic schools, this tradition influenced Christian and Is-

lamic philosophy in the late classical and medieval

eras, and underwent revivals not only at the time of the

Renaissance but also in nineteenth-century England. In

no case, however, is Platonism to be understood simply

as the reproduction of Plato's original ideas. It has been

an evolving, shifting, and many-sided tradition that has

always involved criticism and reinterpretation of cen-

tral themes in Plato's thought. [See the biographies of

Socrates and Plato.]

The immediate successors of Plato as heads of the

Academy were his nephew Speusippus (347-339 bce)

and Xenocrates of Chalcedon (339-314). To this list of

the direct continuers of Plato's work the name of Aris-

totle might well be added, even though he founded his

own school, the Lyceum, in 335 after Xenocrates had

succeeded Speusippus. Aristotle was notoriously critical

of Plato's way of understanding Form and of his identi-

fication of Form with being. Further, he was contemp-

tuous of Speusippus's devotion to Pythagorean number

theory, another subject of speculation that had engaged

Plato and his pupils. Nevertheless Aristotle's works pur-

sued, in their own way, the agenda of Plato's Academy,

and his account of the First Principle as self-thinking

Intellect (nous) was early adopted in the Platonist tra-

dition.

With the succession of Arcesilaus (d. 241 bce) as its

head, the Academy took a fresh turn. The so-called New
Academy—frequently labeled "skeptical"—maintained

that neither Socrates nor Plato had taught any settled,

dogmatic system but had pursued arguments on both

sides of every question without seeking to reach defini-

tive conclusions. [See Skeptics and Skepticism.] Arcesi-

laus maintained that the epoche (suspension of judg-

ment) in which this procedure resulted represented the

true philosophical position of Plato, but Arcesilaus's de-

votion to it was largely evoked by Stoic dogmatism,

with its assertion of the existence of "indubitable per-

ception" (kataleptike phantasia). Against this Stoic view

the New Academy emphasized the doubtfulness and

subjectivity of both perception and judgment. In re-

sponse to the charge that such a stance left people with-

out guidance for the conduct of life, Carneades (d. 129)

developed his theory of to pithanon (the "persuasive" or

"probable"), holding, as Cicero sums it up {Academica

2.10), "that there is something which is probable and,

so to speak, like the truth" and that this provides a

"rule both for the conduct of life and for inquiry and

discussion."

It was not, however, in skepticism that Platonism was

to find its future. Even in the time of Carneades and his

successor Philo of Larissa (d. about 80 bce), Platonists

were beginning, though solely in defense of their own
position, to employ Stoic ideas and terminology; and at

the same time, in the teaching of the Stoic Posidonius

of Apamea (d. about 51 bce) there are traces of the influ-

ence of Plato. This incipient eclecticism triumphed in

the person of Antiochus of Ascalon (d. about 68 bce),

and with it came a repudiation of skepticism and a new,

dogmatic Platonism—so-called Middle Platonism—that

eventually set the stage for the work of Plotinus and his

successors.

The split between Antiochus and his teacher Philo of

Larissa, a skeptic, had its basis in Antiochus 's belief

that the authentic tradition of Plato's teaching must be

sought in the Old Academy and that this tradition em-

braced the contributions of Aristotle and the Stoics. An-

tiochus himself was in substance a Stoic, however, and

thus untypical of the later Middle Platonist tradition.

Nevertheless his rebellion opened the way for the

growth of a school of thought that treated the Platonic

corpus as an authoritative text even while it brought

other points of view—Pythagorean, Aristotelian, and

Stoic—to the interpretation of that corpus.

The heyday of this Middle Platonism was the first and

second Christian centuries. Its most prominent repre-

sentatives were Plutarch of Chaeronea (c. 50-c. 120 ce),

Apuleius of Madaurus (fl. 150), Albinus (fl. 150), Atticus

(c. 150-200), and the Neo-Pythagorean Numenius of

Apamea (fl. 150); and to this list of pagan teachers must

be added the names of the Alexandrian Jew Philo (c. 30

bce-45 ce) and of Christian writers like Justin Martyr

(d. about 165), Clement of Alexandria (d. about 215),

and Origen (c. 185-c. 254), all of whom, in their differ-

ent ways, represented a Middle Platonist philosophical

outlook and used its resources to interpret their respec-

tive religious traditions.

These Middle Platonists did not by any means repre-

sent a uniform point of view. Some, like those of the so-

called School of Gaius, with which Albinus and Apu-

leius are associated, incorporated significant Aristote-

lian elements in their presentation of Plato's thought.

Others, like Atticus, fought this trend, and were more

sympathetic to Stoicism. The first century before Christ

saw a revival of Pythagorean ideas and practices, and

the influence of these is evident in writers like Philo Ju-
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daeus and, much later, the pagan Numenius. For all

their differences, however, these thinkers had much in

common. In particular, they shared the corpus of Pla-

tonic dialogues, among which special attention and

veneration was reserved for the Timaeus. There were

disagreements over its interpretation. Plutarch and At-

ticus took the view—which commended them to Chris-

tian readers—that the story of the demiurge's "cre-

ation" of the cosmos was to be taken literally. Others,

like Albinus, saw the story as a proper Platonic muthos,

a tale intended not to explain how the cosmos came to

be but to suggest how it is eternally structured.

In spite of such differences, however, all agreed, as

against traditional Stoicism, that the First Principle of

things was a transcendent, immaterial reality, which

was equated with the Good of Plato's Republic, the self-

thinking Intellect of Aristotle's Metaphysics, and the

One of Pythagorean cosmology. The Platonic realm of

Forms appeared in Middle Platonism as the content of

divine Intellect and thus as the truth that actuated the

World Soul in its work of ordering the visible cosmos.

In this scheme, in which the ultimate God was some-

times distinguished from a second, "demiurgic" Intel-

lect, the Neoplatonic hierarchy of three divine hypos-

tases was foreshadowed. At the same time, the human
ideal became the contemplative life in which the soul

achieves that "likeness to God" (homoiosis theoi) that

Plato had commended in the Theaetetus (176b) and that

Christians such as Clement of Alexandria and Origen

recognized as the ideal implicit in the doctrine that

God created Adam "in our image, after our likeness"

(Gn. 1:26).

The task of forging a coherent synthesis out of the ele-

ments of the Middle Platonist tradition fell to Plotinus

(205-270), the founder of Neoplatonism. Educated in

Alexandria under Ammonius Saccas, Plotinus taught in

Rome from the age of forty. The essays that he wrote

for circulation among his pupils were collected by his

disciple Porphyry (d. about 305) in six sets of nine

known collectively as the Enneads. In these terse and

often difficult papers Plotinus sets out a system accord-

ing to which all reality, value, and awareness issue

spontaneously, coordinately, and timelessly from a sin-

gle transcendent and inexpressible source called the

One or the Good. This process of emanation produces a

graded world order in which each successive form of

reality (hypostasis) images its superior at a lower level

of unity. Thus Intellect—the unity of intuitive aware-

ness with its intelligible objects (the Forms)—images

the One. Soul, the third hypostasis, images Intellect,

though its being and knowing are distended in time and

though as "nature" it approaches division in space by

giving rise to the corporeal, visible cosmos. The limit of

this expansion of reality from the One is primal matter,

which, Plotinus teaches, is in itself mere privation. To

the emanation of reality from the One there corre-

sponds a converse and simultaneous movement of "re-

turn" (epistrophe), by which each level of being seeks

itself in its source and original. From this point of view,

the structure of Plotinus s cosmos corresponds to the

route that consciousness takes in contemplative activity

as it moves from dispersion to integration. The highest

normal level of consciousness is the unified awareness

that belongs to Intellect; but in moments of mystical

ecstasy the soul—as Plotinus records from his own ex-

perience—achieves a loss of particular selfhood in

union with the One. [See Neoplatonism.]

Plotinus's successor was Porphyry, a commentator on

Plato and Aristotle and the author of a lengthy treatise

titled Against the Christians. In Porphyry's writings the

scholastic tone and religious interests of later Neopla-

tonism are plainly adumbrated. He produced not only

commentaries but also summary interpretations of Plo-

tinian ontology and ethics, as in his Sentences and the

Letter to His Wife Marcella. It seems also to have been

Porphyry who revived the repute of a late second-cen-

tury collection of revelations known as the Chaldaean

Oracles. While skeptical of the claims that this collec-

tion made for the ritual-magical practice of theurgy,

Porphyry apparently initiated the practice of interpret-

ing the Oracles in the light of a Plotinian metaphysic.

[See Theurgy.]

Porphyry's disciple Iamblichus (d. about 325 ce)

wrote a commentary (now lost) on the Oracles and in

his treatise On the Mysteries defended theurgy against

Porphyry as necessary for the soul's union with the di-

vine. He was also a speculative philosopher of some

originality, and his articulation of the Plotinian system

opened the way for the elaborate and ramified meta-

physic that marked the thought of the later Academy at

Athens. There, from about 400 until 529, honoring Aris-

totle with Plato as a founder of their tradition, a series

of distinguished teachers developed both the philosoph-

ical and the religious positions that Iamblichus had de-

fended. Most notable among these was Proclus (c. 412-

485), whose Elements of Theology and Commentary on

the Timaeus are monuments to the learning and dialec-

tical skill of the Academy in its last days.

After the closing of the Academy by Justinian in 529,

pagan Neoplatonism gradually ceased, and the influ-

ence of Platonism must be traced in the writing of

Christian and, later, Islamic theologians and philoso-

phers. In the Latin West, this influence was transmitted

through Augustine of Hippo (354-430), whose conver-

sion to Christianity accompanied his discovery of Neo-

platonist thought as represented by writings of Plotinus
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and Porphyry—writings probably translated into Latin

by Marius Victorinus, an eminent Roman Neoplatonist

who became a Christian in his old age and contributed,

after 357, to the trinitarian debate. Augustine's writings

were permeated with Platonist themes, however much

he reconsidered, revised, and recast them in the light of

his Christian beliefs. Boethius (c. 480-c. 524), a Roman
aristocrat in the service of the Ostrogothic king Theo-

doric and an orthodox Christian, did as much as Augus-

tine to transmit the heritage of Hellenic philosophy to

the medieval West. Aiming to provide Latin versions of

the major works of Aristotle and Plato, he succeeded,

before his execution at the hands of Theodoric, in ren-

dering certain of Aristotle's logical works as well as Por-

phyry's Introduction to Aristotle's Categories, the book

that originally stimulated medieval philosophical de-

bate. His Consolation of Philosophy, moreover, widely

read during the Middle Ages, presented a simplified

Neoplatonist outlook consistent with the structures of

Christian doctrine.

In the Greek-speaking East, the tradition of Christian

Platonism reaches as far back as the second century. Its

most distinguished early proponents, Clement of Alex-

andria and Origen, came into their own, however, only

through the critical reconstruction of their thought at

the hands of the Cappadocian fathers: Basil of Caesarea

(c. 329-379), Gregory of Nazianzus (329-389), and Greg-

ory of Nyssa (c. 335-c. 395). In the context of the later

trinitarian controversy, these thinkers created a theo-

logical synthesis in which late Platonist influence is ap-

parent both in their anthropology and in their "negative

theology." A much less chastened and criticized Plato-

nism—in this case deriving from Proclus and the Athe-

nian School—appeared at the beginning of the sixth

century in the theological works of an unknown author

who wrote under the name of Dionysius the Areopagite

(see Acts 17:34). Indebted to the Cappadocians also,

Dionysius expounded a cataphatic theology (On the Di-

vine Names) in which God is known as cause and source

of created realities; a symbolic theology (Ecclesiastical

Hierarchy; Celestial Hierarchy) of ascent to God; and a

"negative" theology in which the soul's union with the

transcendent through "unknowing" is described (Mysti-

cal Theology). The ideas of Dionysius were commended
to the East by the commentaries of Maximos the Con-

fessor (c. 580-662), and to the medieval West by the

translations of John Scottus Eriugena (fl. 847-877),

himself the author of a treatise in the spirit of late Neo-

platonism titled On the Division of Nature.

It was largely through Dionysius and Augustine,

whose influence is seen in thinkers as diverse as Anselm

of Canterbury (c. 1033-1109), Hugh of Saint-Victor (c.

1096-1141), the Franciscan Bonaventure (c. 1217-1274),

and the Dominicans Thomas Aquinas (c. 1225-1274)

and Johannes Eckhart (c. 1260-1327?), that Platonist

themes influenced medieval Latin philosophy and spir-

ituality. Of the works of Plato, only the Timaeus was

known, in the fourth-century Latin version of Calcidius;

Plotinus and his successors were scarcely known at all,

save through Boethius's translation of Porphyry's Intro-

duction to Aristotle's Categories. What the Latin Middle

Ages eventually harvested from the work of the late Pla-

tonists was the writings of Aristotle on natural philoso-

phy, ethics, and metaphysics, which during and after

the thirteenth century became standard texts in the lib-

eral arts curricula of medieval universities.

Medieval Western interest in, and knowledge of, Ar-

istotle was stimulated and in part made possible by the

labors of Islamic philosophers who worked on ninth-

and tenth-century Arabic versions of the works of Aris-

totle, Plato, and their Neoplatonist commentators.

These thinkers, continuing the work of the philosophers

of the late Roman empire, sought, without ultimate suc-

cess, to graft the alien Greek intellectual tradition onto

Islamic religious culture. Beginning with the work of al-

Kindl (d. after 870 ce), this Arab philosophical enter-

prise was continued by al-Farabl (d. 950), Ibn Slna (Av-

icenna, 980-1037), and the Cordovan Ibn Rushd (Aver-

roes, 1126-1198), who was known to the Schoolmen of

Europe simply as "the Commentator" (i.e., on Aristotle).

The structure of their worldview was essentially that of

later Neoplatonism; what the Latin West accepted of

their tradition, however, was largely the corpus of Ar-

istotle.

It was not, therefore, until the fifteenth century and

the work of Nicholas of Cusa (1401-1464), Marsilio Fi-

cino (1433-1499), and others that Plato himself, read

through the eyes of his Neoplatonist interpreters, was

rediscovered. Nicholas, in his On the Learned Ignorance,

presents a view of the world that owes much to Proclus,

as well as to certain Platonic dialogues; Ficino trans-

lated Plato and Plotinus's Enneads into Latin and made
a start on Porphyry and Iamblichus. Even Aristotle, in

this new age, began to be read as the ancient Neopla-

tonists had read him. Platonist writings and ideas,

moreover, accompanied the spread of Renaissance hu-

manism. John Colet (d. 1514), whose Cambridge lec-

tures (1497) on Paul's Letter to the Romans introduced

the spirit of humanist scholarship to England, was,

though no speculative philosopher, a friend of Ficino

and a student of Dionysius the Areopagite. [See

Humanism.]

England, indeed, was the scene of Platonist revivals

in both the seventeenth and the nineteenth centuries.

The school of the "Cambridge Platonists" of the mid-

seventeenth century, rebelling against Hobbesian ma-
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terialism as well as against Puritan Calvinism and

dogmatism, developed a view of the place of reason

in religion that was largely indebted to Neoplatonism.

Through Samuel Taylor Coleridge (1772-1834), Freder-

ick Denison Maurice (1805-1872), and, later, B. F. West-

cott (1825-1901), Platonic ideas influenced the develop-

ment of English theology as, in the work of Alfred

North Whitehead (1861-1947) and John McTaggart

(1866-1925), such ideas also influenced English philos-

ophy. Study of Plato was encouraged in Britain by the

translation of his dialogues made by Benjamin Jowett

(1817-1893), as it had been encouraged in Germany by

the version of Friedrich Schleiermacher (1768-1834).

[See also the biographies of philosophers and theolo-

gians mentioned herein.]
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PLAY. The idea of play may be embedded in the very

metaphysics of certain cosmologies, as well as in partic-

ular ritual contexts. Although the idea of play has wide-

spread currency in religions with differing epistemolo-

gies, the profundity of its presence corresponds to the

level of premises at which it is lodged in a given reli-

gious system. The more abstract and encompassing the

premises of a religion imbued with the ideation of play,

the more pervasive and fateful are its systematic

expressions in religious life.

Attributes of the Idea of Play. The idea of play is uni-

versal among humankind, whether or not particular

cultures have terms to denote such a conception. A first

attribute of play is that its assumptions are preemi-

nently conditional, for play is a medium through which

the make-believe is brought into being and acquires the

status of a reality.

Especially human is the capacity to imagine and, so,

to create alternative realities. In question, however, are

the truth values of such realities, that is, the extent to

which, and under which conditions, they are accorded

validity. In the logic of modern Western culture, the

imaginary is not accorded any ultimate status of valid-

ity or truth. Gregory Bateson (1972) has argued that the

messages that signify the existence of play are "untrue"

in a sense, and that the reality that such messages de-

note is nonexistent. This, of course, holds in a culture

whose religious cosmology is predicated in part upon a

comparatively immutable boundary between the divine

and the human, with the former accorded the status of

absolute truth, while the latter is perceived in no small

measure as sinful and as a profanation of the former.

Given its imaginary character, the idea of play in much
of modern Western thought often is rendered as pre-

tense and is relegated to the domain of the culturally

"unserious," like the world of fiction and that of leisure

time activities, or to the realm of the "not yet fully hu-

man," like the play of little children. Yet to equate the

imaginary universally with the frivolous is to render the

essential powers of play impotent and to obscure their

roles in religious thought and action, especially in cos-

mologies where a state of existence is also a condition

of untruth.

A second attribute of play is the necessity of a form of

reference that can be altered in systematic ways. Play

changes the known signs of form into something else by

altering the reified boundaries that define and charac-

terize the phenomenon. What is changed still retains

crucial similarities to its form of foundation and so re-

mains intimately related to it. For example, the medi-

eval European Feast of Fools, a rite of inversion, re-

quired the form of a traditional Christian Mass that

could be altered. The play-mass would have no signifi-

cance for participants were it not derived from and con-

trasted with its everyday analogue, the traditional

Mass.

A third attribute of play is that any phenomenal form

can be transformed through a sense of imagination that

itself remains constrained to a degree by the composi-

tion of the "original" form. This attribute may be prob-

lematic for ontologies that strongly implicate the active

presence of play in the acts of creation, as in Hinduism.

For since the idea of play requires the existence of forms

that can be differently modeled, how can this idea be

present prior to the creation of form? Nonetheless, if the

Hindu cosmos comes into being as the adumbrated

dream of the all-encompassing universal principle,

brahman, then this attribute of play is not obviated,

since original form itself is imaginary and illusory.

A fourth attribute of play is that it brings into being

something that had not existed before by changing the

shape and positioning of boundaries that categorize

phenomena and so altering their meaning. One may
state simply that creation, destruction, and re-creation

occur and recur because those boundaries that demar-

cate the coherency of phenomena are altered. Therefore
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play is associated intimately with creativity and with

creation, as Johan Huizinga (1938) and Arthur Koestler

(1964) have maintained, as well as with its converse, de-

struction. In the most limited case of creation, that of

the inversion of a phenomenally valid form, it is only

the reflection of such form, still constrained by the orig-

inal positioning of boundaries, that is brought into

being. For example, the inversion of gender is con-

strained by finite permutations, as is the overturning of

a clearly defined hierarchy, as long as gender and hier-

archy remain the respective terms of reference of these

inversions. On the other hand, cosmologies that

strongly feature trickster figures also tend to be char-

acterized by lengthier series of transformations of these

types, so that it becomes difficult to state which form is

the original and which the playful copy.

A fifth attribute of play is that it is an amoral me-

dium, one that is marked by plasticity, by lability, and

by flexibility in ideation—qualities closely related to

those of imagination and creativity. In play, these qual-

ities have the potential to meddle with and to disturb

any form of stability and any conception of order.

A sixth attribute of play is a penchant for questioning

the phenomenal stability of any form that purports to

exist as a valid proposition and as a representation of

"truth." The idea of play is amoral in its capacities to

subvert the boundaries of any and all phenomena and

so to rock the foundations of a given reality.

Whether, and to what degree, these qualities of play

are integral to the metaphysics of a given religious sys-

tem should illustrate how that system works. For ex-

ample, whether the boundaries that divide the paranat-

ural and human realms are quite absolute or are

matters of continuous gradation and whether the char-

acter of a cosmology's population (deities, spirits,

demons, tricksters, and so forth) is one of positional sta-

bility or of ongoing transformation should be illumi-

nated by the relative presence of the attributes of play

in a particular religious system.

The Idea of Play and Premises of Cosmology. The

embeddedness of the idea of play does not appear to be

associated, in particular, either with great religious tra-

ditions or with local ones, either with so-called tribal

societies or with more complex ones. Hence the exam-

ples adduced here are of a tribal people and of

Hinduism.

The Iatmul of the Sepik River area in New Guinea are

a tribal people whose culture values monistic and yet

dualistic conceptions of the cosmos. Both coexist, each

continuously transforming into the other. For the

monism of the Iatmul view of cosmic order fragments

into a multitude of competing principles that explain

that order. In turn, these recombine into an elementary

synthesis, only to multiply once again and to flow to-

gether once more.

Thus the character of the Iatmul cosmos is one of im-

manent transmutability, of plays upon phenomenal

form. This reverberates throughout the institutions of

Iatmul society and parallels a conduciveness to paradox

in Iatmul thought. This proclivity of paradox highlights

ongoing disjunctions among phenomenal forms. There-

fore strong tendencies toward fragmentation lurk

within numerous cultural traditions that declare the va-

lidity of a coherent synthesis of differing principles in

Iatmul society. Thus Iatmul men, in the heat of argu-

ment, were to display their most sacred ceremonial ob-

jects before the profaning gaze of women and unini-

tiated boys, thereby completely destroying for years to

come the ritual efficacy of these collective representa-

tions. Superficially this behavior could appear simply

as uncontrolled and destructive. Yet further considera-

tion would reveal that such behavior was quite consis-

tent with those premises of an Iatmul worldview that

denied to boundaries a fixedness of form for lengthy du-

rations.

In such cosmologies, as of course in others, bound-

aries of form are brought into being through change.

Yet in such cosmologies both phenomenal form and the

agencies of change are, in a sense, illusory: though they

persuade that the solidity of reification is their state,

this masks the more profound observation that imper-

manence is their condition. Here play, as illusion in ac-

tion, is crucial. The ideation of play is processual: it can

bring into being forms that signify the existence of the

cosmos. Yet these forms themselves must be tran-

scended through their own negation in order to reveal

those deeper truths that are masked by the very force of

illusion. Therefore the processuality of play, of imagi-

nation, also effaces its own creation.

Aspects of Hindu cosmology exemplify this abstract

sense of play as cosmic process. The Hindu concept of

lild commonly is translated as the "play" of forces and

energies that are continually in motion. These sponta-

neously create and destroy the possibility of a phenom-
enal world in an unending process. Lild, as play, is a

metaphor of flux, of movement, from which the cosmos

emerges and into which it will eventually disappear.

Any reification of form, implying inherent solidity and

stability, denies this basic premise. Yet the premise it-

self cannot be realized without the creation of form,

which is then the opposite of nonform, of flux. Momen-
tarily (in cosmic terms) the premise of lild must create

phenomena in order to revalidate itself by then subvert-

ing and destroying them. [See Llla.] The creation of phe-

nomena is activated through the use of mdyd, com-

monly translated as the force of illusion, that is, as
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another aspect of the idea of play as it is used here. All

phenomena rest and shift on the premise of illusion.

Their most abstract of purposes is to cease to exist as

phenomena. [See Maya.]

Among the products of mdyd is the cosmos that gods

and humans inhabit. This can be rendered as samsdra,

a gloss for all phenomena that exist in the cosmos. Sam-

sdra, too, is understood as flux, as the processual flow

that shapes all forms, and not as phenomena whose re-

ification is absolute in any sense. Samsdra is also re-

lated to the idea of play and refers to the cycle of birth

and rebirth of all beings. One can attain salvation, and

so escape samsdra, only by dissipating the forces of il-

lusion that render deep flux as superficial form. For

gods and humans, for renouncers and antigods, aspects

of the ideation of play are both their confinement,

through illusion, in the bounded phenomenal trap and

their escape from it through the dissolution of fixed

forms. As named beings, deities are not ultimate forms

in and of themselves. Rather they are signposts on the

way to salvation, just as other figures point in contrary

directions. Without beginning to overcome the forces of

illusion, thereby gaining insight into both creation and

destruction, one is caught endlessly in the paradoxes of

a world that appears stable but is in flux. Yet percep-

tions that are paradoxical on one level of abstraction

become merely ironical on a higher one.

The logic of these ideas permeates numerous aspects

of Hindu cosmology. Ideally, the creative role of the

samnydsin, the renouncer, which is dedicated to the

penetration of illusion, is also built into the Hindu life

cycle as the final stage of living in this reality. There-

fore, in a theoretical sense, the desirability of piercing

the force of illusion that makes the world possible is

integral to living in that world.

Like humans, Hindu gods and antigods are not con-

structed culturally as unitary and homogeneous figures.

Instead they are self-transforming types whose logic of

composition depends on the alteration of hierarchical

and lateral boundaries within and around themselves.

In their transformations these figures bear witness to

the ultimate impermanence of illusion and also to the

necessity of this force upon which they, like humankind,

depend for existence. The only final stability in the

Hindu cosmos is that of motility; the only final coher-

ence in classification is its mutation.

Such paranatural types, like other facets of Hindu-

ism, often seem paradoxical to Western thinking, in

which stability is believed to be truly real and flux is

both a secondary and a deficient reality. In the South

Indian Saiva Tamil tradition, for example, Siva is com-

posed as a self-transforming figure. He is creator, pro-

tector, and destroyer. He is, in Wendy O'Flaherty's felic-

itous phrasing, the erotic ascetic. He transcends and

contains the cosmos, yet also appears within it through

synecdoche, the relationship of part to whole. He is

trickster and tricked. He creates the antigods, the

asuras, and, by the terms of their compact, is helpless

before them as they wreak havoc. But he also tran-

scends himself in creating his son, Murukan, who de-

stroys the antigods. There are hints that Murukan at

once is greater than Siva, is Siva, and is reabsorbed into

Siva. In this example the power of imagination, inti-

mately associated with illusion, has the capacity to ex-

pand upon, to extend, and to transform phenomenal

reality beyond those boundaries that previously had

contained it in an ongoing play of generative forces.

This potential is actualized since reality and the fixed-

ness that gives it definition are illusory.

Like the permutations of malleability in Iatmul cos-

mology, that of Hinduism, although operating in terms

of a radically different epistemology, emphasizes the

fragmentation of unitary principles that flow together

in synthesis only to divide once again. In both of these

cosmologies the idea of play would seem to inhere in

their abstract conceptualizations of phenomenal reality

that, on the one hand, perch and teeter precariously on

the border between cosmos and chaos and, on the other,

conceive of processuality as a condition of existence.

Premises of Play in Ritual Occasions. As the focus of

play shifts to the positioning of this idea in religious or

quasi-religious occasions, it becomes more constricted,

since its presence threatens the validity and the stabil-

ity of the occasion in which it is located. Nonetheless

the idea of play does accomplish certain kinds of work

in particular ritual contexts.

Within ritual contexts the notion of play has perhaps

the most embracing mandate in that category of occa-

sion termed "festival." As the etymology of the English

word denotes, a festival is an occasion of celebration, of

joyous attitudes, and of rejoicing, marked by moods of

cheer. In European tradition it has affinities with the

carnivalesque and with certain liturgical periods in the

Christian calendar. In the Hindu tradition it encompass-

es annual occasions that celebrate the powers of partic-

ular deities, and such times often are indistinguishable

from pilgrimages to the deities in this culture.

Of especial significance here is that festival approxi-

mates a total collective performance, one that cele-

brates a holistic unity of cosmic and social order on the

part of a relatively homogenized population of partici-

pants. This implies that many of the distinctions be-

tween social categories of persons—whether based on

hierarchy, status, occupation, or age—may be tempo-

rarily subverted and dissolved in a playful spirit. Thus

people, ordinarily separated by moral edicts and social
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rules, are brought together to experience the rediscov-

ery of the significance of sacra that apply to all of them

as a comparatively undifferentiated community of be-

lievers.

In part this may be done through inversions of social

identity that reverse the relationships among everyday

social distinctions, so that the high are made low and

more peripheral positions become more central. This is

the case in the North Indian holiday Krsnallla, or

Feast of Love. Or, as in the European tradition of Car-

nival, the spirit of festive license and the erasure of so-

cial boundaries prepare the way for the ascetic restric-

tions of the days of Lent. In either instance the ideation

of play is crucial to establish a comparative degree of

social homogeneity among participants, permitting

them to receive and to experience the power of sacra,

individually and collectively. During carnivalesque oc-

casions the indeterminacy of play serves as a mediating

prelude to the transcendence of a social collective, pre-

paring it to be recast as a religious community.

Still, the heyday of the European Carnival was during

the medieval period when the metaphysics of Christian-

ity may have been quite different from their present-

day counterparts. Then, the boundaries between the

divine and the human were more mutable and interpen-

etrable, and the themes of the effervescent grotesque,

itself a likely product of the mingling of domains, were

pervasive. This more transformative cosmology was

more similar in certain general respects to that of Hin-

duism than to its modern offsprings. And it is this kind

of cosmology that encourages the genre of the religious

festival. Here the playful celebration of the dissolution

of boundaries creates the grounds for their reconstitu-

tion with renewed vigor.

The idea of play within ritual occasions, the bound-

aries of which are strongly and unequivocally reified,

has a much narrower scope. Such occasions, unlike nu-

merous festivals, tend to be organized as a clear-cut se-

quence of phases that follow one another in cumulative

progression. Hierarchy is prominent; there are social

distinctions among those who take part and between

participants and others. Order is prevalent throughout,

as is the measured progression to messages of the sa-

cred. Where play is present, it rarely questions either

the external boundaries that circumscribe the occasion

or its internal distinctions. Instead, the mutability of

play is bent to more specific purposes.

Across cultures the most characteristic of these oper-

ations is found in inversions that are featured in the

commonly termed "rituals of reversal." These are not

usually rituals in their own right but more often occur

in a particular phase in a ritual sequence. Inversions

are marked frequently by the mockery, the mimicry,

and the ridiculing of one category of person or theme

by another, or of a category in relation to itself. This

tends to occur in a spirit of play, that is, through the

subversion of one form and its substitution by another.

Here the validity of existing social categories or roles is

not questioned. These remain the same; only their va-

lences change, so that access to them is temporarily al-

tered. Moreover, the inversion of form often seems to

carry connotations of an unnatural condition so that the

morally correct version of form lies in the converse of

what is inverted. Therefore, inversions revert to the

foundation-for-form from which the inverted image was

derived. Furthermore, an inverted form remains a re-

fraction of its usual image, and this suggests that inver-

sion maintains the very domain of discourse that is de-

fined initially by the original form. This effectively

restricts the transformative force of play and strictly

limits the possible permutations of its plays-upon-form.

Nonetheless such constricted mutability may perform

significant work within ritual occasions. In the Booger

Dance of the Cherokee Indians of the southeastern

United States, as this was practiced during the first dec-

ades of this century, an alternative reality that was ex-

perienced as threatening by the community of believers

was proposed in play and destroyed through it. The

Booger Dance itself was preceded and succeeded by

dances associated with the dead and the defunct. The

Cherokee who were disguised as Boogers inverted their

everyday identities and took on those of strangers with

obscene names, exaggerated features, and strange

speech. They burst noisily into the dwelling where the

ritual-dance series was performed. Their behavior was

aggressive and boisterous, and they were perceived as

malignant and menacing creatures. As each Booger

danced he was mocked, mimicked, and laughed at by

the onlookers. Furthermore by their moral demeanor

the onlookers quieted and tamed the Boogers and even-

tually ejected them from the ritual space. Outside, they

unmasked, and then, as Cherokee, they rejoined the oth-

ers in further ritual dances.

The Boogers, familiar men inverted as fearsome

strangers, represented all that was frightful and evil be-

yond the boundaries of the moral community. Their in-

trusion underlined and reinforced these boundaries

rather than threatening them. By their mockery and

laughter, members of the moral community queried the

valid presence of these characters within the commu-
nity, expelled these symbols of evil from within, and so

reasserted the correctness of the moral and social or-

ders. In this example the alternative order proposed by

the Boogers does not appear to have been entertained

seriously by the other participants. The reality of the

Boogers was inauthentic from the outset, and therefore
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the make-believe of play was contrasted throughout

with the verities of ritual, reaffirming them.

In other orchestrations of ritual occasions, play is

used to falsify alternative realities that are proposed as

authentic and that deny sacred verities. In the following

example, of Sinhala Buddhist exorcisms on the south-

ern coast of Sri Lanka, the alternative reality is adum-

brated in seriousness and falsified through play. This

permits the correct order to reemerge with a sense of

revelation and in sharp contradistinction to the illusory

character of play. In the Sinhala cosmology demons are

inferior to humankind, as is humankind to deities and

to the Buddha. A person possessed by a demon is under-

stood to invert the hierarchical superiority of the hu-

man in relation to the demonic: the possessed is

thought to perceive reality as one dominated by demons

and not by deities. The problem of the exorcists is to

destroy the superordinate demonic reality of the pos-

sessed and to reestablish the moral superiority of dei-

ties and humans. To accomplish this, exorcists first

reify the validity of a superior demonic reality. The de-

mons then appear in the human realm, confident of

their superiority there. However their assertion of au-

thentic ascendancy is subverted and destroyed through

comic episodes that show this status to be illusory. The

demons are proved to be laughable savages who are ig-

norant of the very rudiments of correct human action,

etiquette, and morality. The assertions of demonic real-

ity are dissolved through play, and the demons are

ejected from the human realm to reassume their infe-

rior cosmological position. These tests of the validity of

demonic reality, through the medium of play, prepare

the grounds for the revelation of the reemergence of cor-

rect cosmic order and free the possessed from the de-

monic grip.

This brief survey of certain of the relationships

among the idea of play and aspects of the organization

of religion and ritual leads to a final point that is of

widespread concern to religious experience. The pres-

ence of play induces and encourages reflection on the

part of believers upon the elementary premises of their

religious systems. Playing with boundaries and there-

fore with the coherency and verity of ideation and form

emphasizes that every taken-for-granted proposition

also contains its own potential negation. In turn, the ex-

perience of such challenges deepens and strengthens be-

lief in the truths of cosmology and ritual once their va-

lidity is reestablished.

[See also Carnival; Games; Tricksters; and Chaos.]
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PLOTINUS (205-270), founder of Neoplatonism. The

life of Plotinus was written by his pupil, Porphyry, who
edited his master's lectures into six groups of nine trea-

tises written in Greek and called the Enneads, com-

pleted in 301. The work covers ethics, physics, the soul,

the three hypostases, logical categories, and the One.

Plotinus was born possibly in Lycopolis, now Asyut,

in Upper Egypt. He studied in Alexandria under Am-
monius Saccas from 232 to 243 and tried to acquaint

himself with Eastern thought by joining an imperial ex-

pedition, an unsuccessful one, against the Persians. Af-

ter escaping to Antioch, he arrived in Rome in 244 and

established a discussion group on Platonic and Aristo-

telian texts and their commentators. His chief pupils

were Amelius, Porphyry, and Eustochious, a physician

who was with him when he died and who reported his

last words: "I am trying to bring back the divine in my-

self to the divine in the All."

Stimulated mainly by Plato's Parmenides and Ti-

maeus dialogues as well as the Republic, book 6, Phaedo,

Phaedrus, and Symposium, Plotinus also took from Ar-

istotle and the Stoics whatever he considered to be im-

plied by Plato and took from the second-century philos-

opher Numenius certain Pythagorean doctrines. The

question of Indian influence on Plotinus has been raised

and disputed. Plotinus was not influenced by the Chal-

daean Oracles, which had led some to substitute theurgy

for theology and magic for thought. Plotinus's predeces-

sors had invoked Plato to link salvation with intellec-

tual development. Plotinus followed them and re-

thought the Platonic tradition.

Plotinus's aim was to understand the divinity of his

soul and to restore its relationship to the divine All, and

in that All, to be united with its transcendent source,

the One, or the Good. The three hypostases—the One,

Nous (mind, intelligence), Soul—can be considered ei-

ther statically, as existing realities, or dynamically, in

terms of the soul's inner life. The middle part of the hu-

man soul is discursive reason, the lower is perception,

and the higher is intuitive reason (Enn. 5.3.3). Philoso-

phy guides the choice of levels on which to live (Enn.

6.7.36).

Plotinus's views on the human body were influenced

by Plato's Phaedo and Timaeus. Against the gnostics he

affirms the material world's beauty and goodness {Enn.

2.9.8). Accepting the "cosmic religion" of his Platonic

predecessors, for whom the heavenly bodies were di-

vine, he sees sensible beauty as useful in the soul's as-

cent to intelligible beauty and its divine source, since

beauty is the radiance of the Good; yet, along with the

gnostics, he seems to blame matter for evil.

The One, beyond all limitation, is neither being nor

intellect. As infinite life and positive power, it is aptly

called the Good and yet can be described only nega-

tively. Without affecting its source, Nous proceeds spon-

taneously from the One as an unformed potentiality and

turns back to contemplate the One, becoming informed

with a living community of Ideas, or living intelli-

gences, the archetypes of all things (Enn. 5.8.4, 6.7.12).

Soul, proceeding from Nous and returning to Nous,

remains distinct from it. The individual soul's descent

into the body is a fall and yet is necessary to carry out

the governance of All-Soul. Not embodiment, but im-

prisonment in an earthly body is evil. The soul, while

still in the body, can return to the One through moral

and intellectual effort. It is a rare mystical experience

for some, a more continuous one for others.

Plotinus's philosophy is a religion, one without rites

and sacraments or techniques of prayer and meditation,

because the Good directly activates the higher soul. His

mystical experiences seem to have been theistic ones

(Enn. 1.6.9, 5.3.17, 6.7.34, 6.8.15, 6.9.11, 5.5.12).

According to A. Hilary Armstrong, in The Cambridge

History of Later Greek and Early Medieval Philosophy

(Cambridge, 1967), the doctrine of Intellect (Nous) was

both the "weak point and the growing point of Plotinian

Neoplatonism." The Plotinian Nous influenced the in-

tellectual hierarchies of the later Neoplatonists, the

trinitarian theology of Marius Victorinus, as well as the

ideas of the Greek theologians about the divine powers

and energies and angels (pp. 267-268).

Through the Cappadocian fathers in the translations

of John Scottus Eriugena (fl. 847-877) and Eriugena's

own work, Plotinus reached the medieval West. Augus-

tine, freed from Manichaeism by reading treatises of

Plotinus and/or Porphyry, also passed on Plotinian con-

cepts to the philosophical theology of the West. As the

founder of Neoplatonism, which was further developed

by Porphyry, Iamblichus, and Proclus, Plotinus was the

source of negative theology and mystical theology,

which through the works of the fifth-century theologian

Dionysius the Areopagite influenced Thomas Aquinas

and the Rhineland mystics, Eckhart, Suese, and Tauler.

Direct knowledge of the Enneads in the modern world

came through Marsilio Ficino (1433-1499), who trans-

lated them into Latin. By its refusal to mingle myths

and rituals with religious philosophy, the work of Plo-
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tinus led intellectual Christians to recognize how far

reason could go in establishing divinely revealed truths,

as well as how limited reason is with respect to a his-

torically revealed and achieved salvation that calls for

faith in addition to reason.

[See also Neoplatonism.]
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PLURALISM, RELIGIOUS. See Religious Plural

ism.

PNEUMA. See Soul, articles on Greek and Hellenistic

Concepts and Christian Concept.

POBEDONOSTSEV, KONSTANTIN (1827-

1907), procurator of the Holy Governing Synod of the

Russian Orthodox church. Konstantin Petrovich Pobe-

donostsev was the last procurator effectively to control

the administration of the church according to the stip-

ulations of the Ecclesiastical Regulation of Peter the

Great. Although this regulation remained on the statute

books until the collapse of the tsarist regime in 1917,

the upheavals of 1905-1906 in the church and the gov-

ernment necessitated adaptation in its application dur-

ing the final decade of the old order.

Pobedonostsev served as procurator from 1880 to

1905, during which time he oversaw a major restructur-

ing of ecclesiastical education and an impressive expan-

sion of the parish school system. His purpose was two-

fold: to provide basic education to the Russian masses

as they emerged from the shadow of serfdom and to en-

sure that that education firmly supported the tsarist po-

litical system. Within the seminaries and theological

academies under his control he both raised the general

level of education and tried to maintain control of its

content. Unintentionally, he stimulated a major contro-

versy over reform in the church and spent the later

years of his career attempting to contain and stifle this

controversy.

Among the forceful personalities Pobedonostsev dealt

with in the controversy over church reform were Anto-

nii Vadkovskii, metropolitan of Saint Petersburg (1898-

1912), Sergei Witte, chairman of the Committee of Min-

isters (1903-1905) and prime minister (1905-1906), and

Antonii Khrapovitskii, bishop and archbishop of Volhyn-

ia (1902-1914). The bishops were determined reformers,

seeking to free the church from the bondage of the Ec-

clesiastical Regulation. During debates in the Commit-

tee of Ministers on proposed changes in legislation af-

fecting non-Orthodox religious groups in the Russian

empire, Witte was persuaded by Vadkovskii and others

that termination of the Petrine regulation and restora-

tion of autonomy of administration (possibly reviving

the patriarchate of Moscow) were essential for good

government of the church.

Pobedonostsev attempted to halt the momentum for

reform and abolition of the Petrine system by having

Tsar Nicholas II transfer deliberation of the question

from the Committee of Ministers to the synod itself,

where the procurator's agents would be able to control

the debate. Vadkovskii, Khrapovitskii, and their allies

outmaneuvered the synodal bureaucracy, however, and

the synod itself declared for reform. As a result of the

synod's decision, the procurator ordered the polling of

all the bishops of the church in the hope that they

would be opposed to a sobor (council) of the church and

to the restoration of the patriarchate. But when the

bishops had completed their replies, the overwhelming

majority were found to favor a sobor and a sweeping

reform.

During the months that the poll was being taken,

Russia was wracked by violence and revolution. From

the turmoil came the October Manifesto (1905), which

granted a limited constitutional government. Pobedo-
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nostsev resigned as procurator, protesting against the

manifesto, against Witte's having been appointed prime

minister, and against the tsar's promise to summon an

all-Russian sobor. He died within two years, convinced

that his work of twenty-five years as procurator was

being destroyed and that both the Russian church and

the Russian state were doomed to collapse. He had been

unyielding in his opposition to parliamentary forms of

government, believing that they were the cause of the

decadence of the West and that their introduction into

Russia in any form would lead to corruption and disin-

tegration.

Pobedonostsev's voluminous writings reflect his train-

ing as a lawyer. Among them are Lectures on Civil Judi-

cial Procedures (Moscow, 1863), History of the Orthodox

Church until the Schism of the Churches (Saint Peters-

burg, 1896), Historical Juridical Acts of the Epoch of

Transition of the Seventeenth and Eighteenth Centuries

(Moscow, 1887), Course of Civil Law, 3 vols. (Saint Pe-

tersburg, 1868-1880), The Questions of Life (Moscow,

1904), Annual Report of the Over-Procurator of the Holy

Synod concerning the Administration of the Orthodox

Church (Saint Petersburg, 1881-1909), and a number of

articles published in journals during his public career.
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James W. Cunningham

POETRY. [This entry focuses on the intersection of reli-

gious motives with poetry. It consists of an introductory

essay and five brief surveys:

Poetry and Religion

Indian Religious Poetry

Chinese Religious Poetry

Japanese Religious Poetry

Christian Poetry

Islamic Poetry

Other discussions of the literatures of religion, poetic or

not, can be found under the names of particular religions

and writings.^

Poetry and Religion

When Shelley observes in his Defence of Poetry (1821)

that "in the youth of the world, men dance and sing and

imitate natural objects, observing in these actions, as in

all others, a certain rhythm or order" and that this or-

der "marks the before unapprehended relations of

things and perpetuates their apprehension," he is point-

ing to the origin of poetry in ritual. This observation

has been confirmed by the findings of anthropologists

before and since. The poetry preserved in oral traditions

may represent a particularly vivid reminder of this rit-

ual origin. [See Literature. See also Drama; Myth; Oral

Tradition; and Quest.]

Ritual Beginnings. Ritual, as a formalization and fo-

cusing of the essential actions and movements of hu-

man life—generation, productivity, death—puts man in

touch with powers he does not understand, powers that

control the cycles of the earth and the cycles of his own

life. Of its very nature, ritual celebrates not only the

known but the unknown. Many of the earliest gods

were, indeed, personifications of the unknown, mysteri-

ous powers celebrated in ritual: gods of the sun, gods of

the spring, gods of the harvest.

Some say there is a healthy and inevitable passage

from ritual to art, marking a movement from the prac-

tical to the contemplative. The aim of ritual is to ensure

the rising of the sun or an abundant harvest, or to pla-

cate an angry sea or sky; man is concerned wholly with

surviving in an often dangerous world. In this view,

when ritual has passed over into art, man has, as Jane

Ellen Harrison says in Ancient Art and Ritual (London,

1913), "come out from action, he is separate from the

dancers, and has become a spectator" (pp. 72-73). To
pass from ritual to art is to pass from action to contem-

plation. Ritual grows out of the immediate needs of life;

art offers a necessary "distance" from life. What re-

mains common to them, though, is the need to deal,

whether by action or by contemplation, with the mys-

terious powers of the universe.

There is, however, another view of the relationship of

ritual and art: that they were once integrated, and that

the breakdown of that integrity has been a severe loss.

In primitive society, as Gerardus van der Leeuw writes

in Sacred and Profane Beauty (New York, 1963), "be-

tween religion and art . . . there is no actual contrast.

What for us is a series of neatly separated planes, the

primitive man sees as concentric circles" (p. 11). But

"under the weight of our modern culture the unity of

human life has been lost beyond retrieve. . . . When we
dance, we do not pray; when we pray, we do not dance"

(p. 34). [For detailed discussion of religious understand-

ings of ritual, see Ritual and Ritual Studies.]
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Religion and Poetry. Whether one sees the passage

from ritual to art as progress or decline, it remains true

that religion has continued to be seen as part of the po-

etic experience. While no one would claim an identity

of religion and poetry, a relationship between them has

often been affirmed, even as new theories of poetry have

emerged. Today, views of this relationship range all the

way from the dedication of poetry to the service of re-

ligious doctrine to the affirmation that a poem exists for

its own sake and in a world of its own, whose values are

irrelevant to religion or philosophy or even human life.

Between these two extremes, however, there is room for

an enormous range of other views: poetry as an expres-

sion of human aspiration and faith; poetry as an explo-

ration of moral dilemmas posed by religious quest or

commitment; poetry as a manifestation of human con-

cern for ultimate realities; poetry as a surrogate for a

religious belief that has been lost—man's refuge from

the chaos around him. How we have reached this diver-

sity of view can be appreciated by considering some of

the types of poetry that have been called religious.

Some poetry is clearly and professedly religious, that

is, it deals with mankind's experience of the transcen-

dent, by whatever name it is called: the sacred, the di-

vine, the numinous. In the Bible, the psalms are such

poetry, whether they be in the form of prayers or of re-

flections on the psalmist's experience of God; canticles

like the Song of Deborah (Jgs. 5) and Mary's Magnificat

(Lk. 1:46-55) sing the praises of God for his gracious

intervention on behalf of his people; much of Hebrew

prophecy is in poetic form, as in the visionary experi-

ences of Isaiah or the lamentations of Jeremiah; the

Book of Job is a poem of epic grandeur framed by a

prose narrative; and the entire Book of Revelation is an

exalted poetic vision of the endtime and the heavenly

Jerusalem.

Other clearly and specifically religious poetry in-

cludes such disparate works as the Sanskrit hymns of

the ancient Indian Rgveda; the Anglo-Saxon poem The

Dream of the Rood; medieval Latin hymns like the Dies

irae and allegories like the Pearl and the Roman de la

rose; Dante's Commedia, with its allegorical and sym-

bolic exploration of religious revelation; the devotional

lyrics of George Herbert in the seventeenth century and

of Gerard Manley Hopkins in the nineteenth; in modern

poetry, the lyric mysticism of the Hindu poet Rabin-

dranath Tagore, the religious questing of T. S. Eliot's

Four Quartets, and the splendid liturgical eclecticism of

The Anathemata of David Jones.

There is a wealth of other poetry, however, that—al-

though not expressly or professedly religious—has often

been thought of as such. Such poetry may not address

the deity or probe directly the human experience of

God, but it does concern itself centrally—often in the

form of a quest—with the human longing for certainty

and for transcendence, with "ultimate realities," and

with the crucial moral dilemmas of human life. Such,

for example, is Keats's magnificent fragment The Fall of

Hyperion and Shelley's Mont Blanc—indeed much of

Romantic poetry, from the grand metaphysical visions

of Goethe's Faust to the tortured and rebellious reflec-

tions of Baudelaire.

In earlier ages, such poetry is represented by the Ho-

meric epics, in which the human events have their par-

allels and ultimate causes in the doings of the Olympi-

ans; Beowulf, whether it be viewed in its pagan or

Christian dimensions, in its struggle with the ultimate

powers of the world; and perhaps even Chaucer's Can-

terbury Tales, in which the Christian tradition serves as

backdrop—moral, dramatic, and ironic—for an unpar-

alleled gallery of human portraits. Much of modern po-

etry in the West may be counted "religious" in this

sense: the skeptical and ironic probings of Robert Frost,

the haunted meditations of Robert Lowell, the certain-

ties and uncertainties of W. H. Auden, Wallace Ste-

vens's metaphysical speculations, and William Butler

Yeats's mystical visions.

Poetic Forms. It may perhaps be clear already that

there is virtually no poetic form that has not been used

for the expression of religious experience. In the Bible,

for example, one finds ritual hymns (Psalm 100), elegies

(David's lament in 2 Samuel 1:19-27), epithalamia

(Song of Songs), proverbs (Book of Proverbs), oracular

utterances (Isaiah 19:1-15), prayers (Jonah 2:2-9), can-

ticles (the "song of Simeon" in Luke 2:29-35), and

symbolic visions (Book of Revelation). [See Biblical Lit-

erature.]

The longer poetic forms have been especially fruitful

vehicles for religious expression: the ancient Babylo-

nian folk-epic of Gilgamesh and the Indian epic Rama-

yana; more "literary" epics such as Milton's Paradise

Lost; tragedies as disparate as Corneille's Polyeucte and

Racine's Athalie, Marlowe's Dr. Faustus, Milton's Sam-

son Agonistes, and T. S. Eliot's Murder in the Cathedral;

long idylls like the Persian poet Ruml's Mathnawi

(1256-1273), celebrating the search of the soul for union

with God; cycles of hymns like the ancient Indian

Rgveda; extended elegies like Tennyson's In Memoriam;

and allegories of such different sorts as the medieval

Piers Plowman and Dryden's The Hind and the Panther.

[See Epics.]

Most of the shorter poetic forms have also been used

to express religious feelings and aspirations, but among
them—besides, of course, hymns and carols—the sonnet

and the ode have been particularly favored. The ode has

most commonly been used for more public utterances,
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as in Milton's On the Morning of Christ's Nativity and

Dryden's Song for Saint Cecilia's Day, 1687; the sonnet

for more personal expressions, such as the Holy Sonnets

of John Donne and the sonnets of G. M. Hopkins.

Literary Theories. In the Western tradition, there is a

critical theory that parallels the development of poetry

and that affects the relationship between poetry and re-

ligion. In The Mirror and the Lamp: Romantic Theory and

the Critical Tradition (New York, 1953), M. H. Abrams

has suggested that there are four "co-ordinates" to be

taken into account in any criticism of a work of art: the

work itself, the artist, the subject of the work, and the

audience. Each of these elements has been given pri-

macy at one period during the history of poetic theory

(pp. 6-29; see also Giles B. Gunn, ed., Literature and Re-

ligion, New York, 1971, pp. 5-11).

From Plato to the Renaissance is the period in the

West of "mimetic" theory, which emphasizes "the ref-

erence of a work to the subject matter which it imi-

tates" (Abrams, p. 10). Although "mimesis" (imitation)

is often spoken of as Aristotelian, the notion is very

commonly joined with a more Platonic conception of

imitation. Although Plato rejects in the Republic the im-

itation of the temporal world, he does advocate imita-

tion of ideal, transcendent ideas; for Aristotle, however,

imitation is not of transcendent ideas but of immanent

human actions. The view reflected in much of the poetry

written before the Renaissance is in fact a conflation of

Aristotelian imitation of immanent forms with a Pla-

tonic imitation of the transcendent. Thus the literature

of this period has commonly included, at least implic-

itly, the essentially Platonic conception of sensible real-

ity as in some way an imitation, reflection, or analogue

of suprasensible reality—leaving open broad possibili-

ties for religious dimensions in poetry.

The Renaissance marks a shift from a mimetic view

of poetry to what Abrams calls a "pragmatic" view, of

which one of the first classic expressions is Sir Philip

Sidney's Apologie for Poetrie (1580). It is, in effect, a

change of emphasis from the subject of the work to its

audience. The proximate aim of poetry is to produce

pleasure in its readers, but its ultimate goal is to teach,

especially to teach a mode of action; thus the moral di-

mension of poetry becomes of primary importance. This

view is continued in John Dryden's Essay of Dramatick

Poesie (1668) and in the critical work of Samuel John-

son, especially his celebrated Preface to Shakespeare

(1765).

Abrams's third stage is the "expressionistic" theory

that emerges in the Romantic period, in which the art-

ist himself comes to the fore. The artist's feelings, long-

ings, and aspirations are crucial to the poetry; in their

religious dimensions, therefore, the search for tran-

scendence—whether through exploration of the inner

self or through interaction of the self with nature—be-

comes of paramount importance. The great philosophi-

cal theorizers of the period are Rousseau, Friedrich

Schlegel, and Coleridge, but works like Wordsworth's

Prelude, the visionary prophesies of Blake, Keats's let-

ters, and Shelley's Defence of Poetry, all shed light on

the religious dimensions of Romantic poetry.

The final stage is that of the "objective" theory, which

focuses above all on the work itself. The doctrine of

'Tart pour l'art" espoused in the late nineteenth century

by some of the French Symbolists and others is one

expression of this view. Another, quite different ap-

proach that achieves much the same result is the neo-

Aristotelianism of the so-called Chicago Critics, with

their revival of the formal criticism of Aristotle. Still

another, which has made lasting contributions to mod-

ern critical theory and practice, is the New Criticism of

the 1930s and 1940s, led by such critics as I. A. Rich-

ards, William Empson, John Crowe Ransom, and

Cleanth Brooks, who emphasized the inner structure of

a poem to the exclusion of any external reference.

Although these four stages can be isolated, none of

them has probably ever existed in its pure state; it

is a matter of emphasis rather than of exclusive con-

cern. Clearly, though, some stages lend themselves

more than others to the expression of religious experi-

ence, notably the mimetic and expressionistic stages.

The mimetic, stressing the subject of the work, is

clearly open to the expression of a wide range of reli-

gious ideals, history, and experiences. The expression-

istic fosters the articulation of the poet's own religious

feelings, beliefs, and aspirations. One stage, the objec-

tive, has been perceived as particularly unfriendly to

the articulation of religious experience. Its preoccupa-

tion with formal structure and linguistic significance, to

the exclusion of allusions to sources outside the poem,

clearly militates against taking seriously the poet's

expression of his own religious feelings or his percep-

tion of the transcendent.

Such narrowing has usually met resistance, however.

Just as the expressionistic views and methods of roman-

ticism were eventually countered by an emphasis in

criticism on the work itself, so this objective approach

has in turn been balanced in modern times by other,

often broader kinds of criticism of poetry: the archety-

pal criticism of Northrop Frye; the wide-ranging cul-

tural approach of Edmund Wilson; the deeply historical

work of Douglas Bush; the humanistic criticism of Lio-

nel Trilling. The diversity of views in literary history

has left a rich legacy of approaches for modern critics.

As a result, there seems little danger of losing sight al-

together of the religious dimensions of poetry.
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The Language of Religion and Poetry. It is no sur-

prise that figurative language must be used both in po-

etry and in the language of religion, since both deal

with mystery: religion with the mysteries of transcen-

dent reality; poetry with all the human mysteries,

whether man's experience of himself and the world or

his experience of the divine. Poetry, of its very nature,

deals with the elements of human experience that defy

rational or scientific analysis: subtleties of feeling, pas-

sionate responses, flashes of intuition. Religion has as

its object what is by definition incomprehensible: the

divine.

Because of the limitations of language, it is possible

to speak of such things—essentially immaterial, un-

seen—only indirectly, by analogy with what is seen.

Hence the role of such tools as imagery, as metaphor,

allegory, and symbol. Thus in religious traditions: in

the Old Testament God reveals himself in a burning

bush (Ex. 3:1-6), in a pillar of cloud (Ex. 13:21), in a

whirlwind (Jb. 38: Iff.); among the North American

Plains Indians the image of the medicine wheel ex-

presses their experience of the universe; and in Bud-

dhism the image of the path is used to convey the pro-

cess of spiritual enlightenment. Likewise in poetry, the

author of the medieval morality play Everyman person-

ifies the moral and theological virtues, Herbert uses the

image of The Pulley to speak of man's relationship with

God, and Hopkins sees in The Windhover an image of

Christ.

Especially since the early nineteenth century, symbol

has been an important vehicle for religious poetry. Al-

legory (and, some would add, metaphor) assumes a

more or less defined set of relationships between an im-

age and its referent; symbol, on the other hand, remains

open-ended, carrying with it an undefined—and indeed

undefinable—set of connotations, which grow as the

symbol is used in new contexts within a poem. Thus in

Coleridge's Rime of the Ancient Mariner, the albatross

hung about the mariner's neck is a fairly well defined

metaphor for his guilt, while the sun and the moon in

the poem are constantly shifting symbols that grow in

meaning as the poem proceeds and yet can never be

fully defined. In religious poetry, the use of symbol has

particular advantages: by suggesting as much as it di-

rectly says, it can articulate what is ultimately numi-

nous and incomprehensible. Shelley's symbols of water

and mountain in Mont Blanc, Yeats's symbol of the

rose or the tower, T. S. Eliot's light and water sym-

bols, and Paul Claudel's use of the sea as a symbol of

man's varied experience of the life of divine grace,

are all attempts to convey the poet's intuition of

the transcendent, to articulate and communicate the

incomprehensible.

Poetry and Prayer. However much poetry and reli-

gion may share—in form, in subject, in tone—they dif-

fer in the attitude one brings to each. One approaches

poetry as an object not of worship but of pleasure and

cognition. The religious experience, however, is by its

very nature primarily an experience of worship, in

which the worshiper experiences awe in the face of the

transcendent. The two may, though, be interrelated, as

when the poetry is of such a religious nature as to move

the reader to pass beyond the poetic experience into

worship, and thus arises the question of the relationship

between poetry and prayer.

Abbe Henri Bremond, in Priere et poesie (1926), mani-

fests a confessedly Romantic approach that sees a com-

mon genesis of poetry and prayer in inspiration: the

natural gift of poetic inspiration, the supernatural gift

that inspires prayer—both gifts of God, both leading to-

ward God, but with the man of prayer going farther in

his experience than the poet. Bremond has been criti-

cized, even by his admirers, for unduly confusing the

two, for there is, as Bremond himself says, one crucial

difference (among others) between them: poetry, by its

very nature, ends in the word; prayer, however much it

may use words—public or private—along its course,

ends in silence. The ultimate aim of prayer is the silence

of adoration before God.

In the last analysis, though, this debate may be of less

significance than the fact that poetry and prayer, and

therefore poetry and religion, have mutually supported

each other through the ages. Great poets—Isaiah, Aes-

chylus, Dante, John of the Cross, Hopkins, Tagore

—

have been so inspired by their experience of the tran-

scendent God that they have been moved to utter words

of incomparable beauty. And the best of this religious

poetry can in turn so touch the reader as to lead him

beyond poetry into prayer, beyond the experience of

beauty to an experience of the ultimate Author of

beauty. As Coleridge wrote, on the memorable night in

1807 when he had listened to his friend Wordsworth re-

cite the last lines of his great Prelude: "And when I rose,

I found myself in prayer."

[See also Literature.]
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J. Robert Barth, s.j.

Indian Religious Poetry

The most popular and influential devotional poetry in

India is that associated with the bhakti, or popular de-

votional, movement—a wave of religious fervor that

swept over India from South to North, beginning

around the sixth century in the Tamil area and flourish-

ing in the Hindi region between the fifteenth and sev-

enteenth centuries. [See Bhakti.] It was a grass roots

movement, protesting against formalism and priestly

domination; insisting on the direct accessibility of God
to everyone; attacking purely external practices and hy-

pocrisy; and stressing the importance of inner experi-

ence, which generally meant establishing a bond of fer-

vent personal love with the deity. Bhakti is also

associated with the rise of vernacular literature and

with a group of poet-saints whose works are in many
instances the classics of their respective languages.

Much of this literature was composed orally, and all of

it has been transmitted largely through singing. Written

versions have typically been recorded and collected af-

ter the poets' lifetimes, though some poets did write

down their own works. This article focuses mainly on

short verse forms (lyrics and couplets) and on Hindu

vernacular poetry, though there are brief sections on

Sanskrit, Buddhist, and Jain materials as well.

Hindu Poetry in Sanskrit. The most ancient texts of

Indian civilization, the Rgvedic hymns (1200-900 bce),

can be seen as remote first ancestors of the long tradi-

tion of devotional poetry in India. These poems include

paeans to various Aryan gods, many of whom assumed

places in the late Hindu pantheon.

The body of Sanskrit verse most relevant to this sur-

vey is the vast assortment of Hindu stotras—hymns of

praise, adoration, and supplication—with examples

ranging over two millennia, from before the common
era to the present day. These poems are found imbed-

ded in epics, Puranas, rnahatmyas, Tantras, other sacred

texts, and occasionally secular texts; or as independent

works attributed to various devotees and teachers. The

period in which stotras were most abundantly produced

corresponds largely to that of the bhakti movement.

Composed in all parts of India, the hymns are addressed

chiefly to forms of Siva, Visnu, and Devi (the goddess),

but they are also dedicated to other deities, such as Ga-

nesa and Surya. Their subjects extend further to sacred

cities, rivers, shrines, plants; to gurus and ancestors;

and to the impersonal Absolute. Many stotras are anon-

ymous or of dubious attribution. Among numerous

named composers, a few famous examples are the phi-

losophers Sankara and Ramanuja, the Kashmiri Saiva

devotee Utpaladeva, the Bengali Caitanyite Rupa Gos-

vamin, and the South Indian poet Nllakantha Diksita.

[See the biographies of Sankara and Ramanuja.]

Sanskrit stotras are used widely in both temple and

domestic worship. Their contents typically include de-

tailed descriptions of a deity's form and accoutrements,

praise of his or her attributes, references to mythologi-

cal episodes, strings of names and epithets, prayers for

grace and assistance, and testimonials to the devotee's

grief, helplessness, love, and faith.

A. K. Ramanujan (1981, p. 109) comments on the re-

lation between Sanskrit and vernacular bhakti litera-

ture. "The imperial presence of Sanskrit," he writes,

"was a presence against which bhakti in Tamil defines

itself, though not always defiantly." While vernacular

bhakti poets often defy Sanskritic norms, there is also a

continuity between the two traditions. For example, in

the Ramcaritmanas of Tulsldas there are many praise

poems in highly sanskritized Hindi, set apart in diction

and form, obviously meant to echo the style of Sanskrit

stotras. The Saundaryalaharl, a stotra popularly attrib-

uted to Sankara, describes the experience of oneness

with the divine in terms that later turn up almost iden-

tically in the Kablr tradition. An important transitional

work between North Indian Sanskrit and vernacular

bhakti literature is Jayadeva's Gitagovinda, composed
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in Bengal around 1200. [See the biographies of Tulsidas

and Jayadeva.]

South Indian Vernacular Poetry. Partly in reaction to

the strength of Buddhism and Jainism in the South, a

great surge of faith in Visnu and Siva was touched off

by poet-saints in the Tamil region between the sixth

and ninth centuries. Saiva and Vaisnava saint-poets

—

at one level rivals, at a deeper level, collaborators in

this awakening of faith—shared common themes and

styles. They roamed the countryside reaching audiences

of all classes and included among their number peas-

ants, aristocrats, Untouchables, priests, women, and

men. Tradition has preserved the names of sixty-three

Saiva poets, known as Nayanars, and twelve Vaisnavas,

or Alvars. Nammalvar is often singled out as the great-

est Alvar poet, Manikkavacakar as the greatest Naya-

nar. Around the tenth century Nathamuni compiled the

Divyaprabhandam, containing four thousand Alvar

compositions for use in Sri Vaisnava worship. Similarly

Nampi Antar Nampi, at the request of a tenth-century

king, is said to have compiled most of the Tirumurai,

which includes eleven volumes of Nayanar poetry (a

twelfth volume, of hagiography, was added later). Sai-

vas often call the Tirumurai, as Vaisnavas call Nam-
malvar's Tiruvdymoli, "the Tamil Veda." [See Saivism,

article on Nayanars; Alvars; and the biography of Ma-

nikkavacakar.]

The siddhas (Tarn, cittar) are part of an ancient pan-

Indian movement characterized by its use of yogic prac-

tices and Tantric symbols. Important siddha poets in

Tamil range from the seventh to the eighteenth centu-

ries and include Civavakkiyar, Pattirakiriar, and Pam-

pattic Cittar. Siddha poetry is both linked to and distin-

guishable from mainstream bhakti poetry. Both tend to

denigrate caste, mechanical ritual, and sterile intellec-

tuality. But while the bhaktas continue to adore their

images of Visnu and Siva, the siddhas favor an interior,

impersonal Lord and unequivocally attack idol wor-

ship. Stylistically, too, the siddhas differ from the gen-

erally more refined devotional poets. Their verse, which

often utilizes folksong forms and meters, is colloquial,

forceful, and simple often to the point of being crude.

[See Mahasiddhas.]

"Like a lit fuse, the passion of bhakti seems to spread

from region to region, from century to century, quick-

ening the religious impulse," says Ramanujan (1973, p.

40). In the tenth to twelfth centuries the flame burned

brightly in Karnataka with the Kannada verses of the

Vlrasaiva saint-poets, the four greatest of whom were

Basavanna, Devara Dasimayya, Mahadeviyakka, and

Allama Prabhu. They composed vacanas, short free-

verse utterances expressing intense personal experience

and sometimes trenchant criticism of what the poets re-

garded as superstition and hypocrisy. [See Saivism, ar-

ticle on Vlrasaivas.] A vacana by Allama Prabhu, for ex-

ample, is a purely lyric outpouring:

Looking for your light,

I went out:

it was like the sudden dawn

of a million million suns,

a ganglion of lightnings

for my wonder.

O Lord of Caves,

if you are light,

there can be no metaphor.

(trans. Ramanujan, 1973, p. 168)

while the conclusion of a vacana by Basavanna has a

note of biting criticism:

Gods, gods, there are so many
there's no place left

for a foot.

There is only

one god. He is our Lord

of the Meeting Rivers.

(trans. Ramanujan, 1973, p. 84)

Vaisnava poetry emerges in the sixteenth century

with Purandaradasa Vitthala, who is remembered as

the founder of the southern (Karnatak) style of classical

music. The greatest composer of Karnatak music, Ty-

agaraja (1767-1847), acknowledges his debt to Puran-

daradasa. A devotee of Ram, Tyagaraja composed many
devotional songs in Telugu, often praising music as a

pathway to God. Another well-known Telugu saint-poet

is the seventeenth-century Ramdas of Bhadracalam,

also a worshiper of Ram.
North Indian Vernacular Poetry. Four names stand

out among a rich array of Maharashtrian singers be-

tween the thirteenth and seventeenth centuries: Jnanes-

var, also called Jnandev (fl. late thirteenth century),

Namdev (c. 1270-1350), Eknath (1548-1600), and Tu-

karam (1598-1650). Jfianesvar is best known for his

long Marathi exposition of the Bhagavadgitd, the Jna-

nesvarl. Namdev composed passionate devotional songs

and consolidated the cult of the Varkarls ("pilgrims") to

the important pilgrimage center at Pandharpur. Eknath

translated and interpreted important Sanskrit works.

He also poured out his own feelings in lyric poems and

in a remarkable series of dramatic monologues, putting

the most profound teachings of bhakti into the mouths

of characters generally despised by society—Untouch-

ables, prostitutes, ropedancers, demons, the blind, and

the deaf. Tukaram, perhaps the most beloved of the

four, was a $udra (member of the lowest of the four

broad categories of caste) pressed by misfortune to re-
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ject worldly values and devote himself to God. His lyr^

ics run from harsh contempt of self-serving religious

specialists ("the wretched pandit stewed in dialectics

... a fool among fools / wagging a sage beard") to the

most tender humility ("May I be, Lord, a small pebble,

a large stone, or dust / on the road to Pandharpur / to

be trampled by the feet of the saints").

Nasimha Mehta (fifteenth or sixteenth century), the

major bhakti poet of Gujarat, composed songs that were

incorporated into the rituals of the Vallabhacarya sect.

The Kashmiri Lai Ded (fourteenth century) was a

woman devotee of Siva whose poetic utterances are fa-

mous throughout Kashmir and beyond. The earliest and

still most important devotional poetry associated with

the Punjab, that compiled in the Sikh Adi Granth (1604),

is largely in an old form of Hindi. True Panjabi litera-

ture, beginning in the seventeenth century, is almost en-

tirely by Muslims. [See Adi Granth.]

The leading figures of Hindi bhakti poetry are Tulsl-

das, Surdas, Kablr, and Mlra Bal, followed closely by

Raidas, Nanak, and Dadu. Tulsldas (1543-1623), who
wrote in the Avadhi dialect, is the author of the Rdm-

caritmdnas, a highly devotional version of the ancient

Rdmdyana epic. Popularly known as the Tulsl Rdmdyan
it is probably the most influential single literary work

in North India. Tulsldas also wrote many lyrics. [See the

biographies of Kabir, Mlra Bal, Nanak, arid Surdas.]

Surdas (sixteenth century) is the most illustrious

member of the astacdp, or eight Krsnaite poets associ-

ated with Vallabhacarya and the sect he founded in

Vrndavana. He is most famous for his evocations of

Krsna's idyllic childhood, but recent scholarship sug-

gests that Sur's often emotionally harrowing personal

supplications to God and his poems of grief-stricken

separation may be closer to the authentic core of his

work than the popular songs of the youthful deity. Ac-

cording to legend Sur was blind, and "Surdas" is today

widely used as a title for any blind singer of religious

songs. Thousands of lyrics attributed to the poet are col-

lected in the Sursagar (Ocean of Sur). He composed in

Braj bhdsd, the most important literary dialect of me-

dieval Hindi.

Mlra Bal was a Rajput princess who became a wan-

dering saint. Although she is believed to have spent the

later part of her life in Dwarka, Gujarat, and a consid-

erable body of poetry ascribed to her exists in Gujarati,

she is more closely linked to her native Rajasthan and

to its regional form of Hindi.

The leading poet of the Sant (or nirguna, "without

qualities") school in North India is Kablr (c. 1398-

1448). Born of a Muslim family in Banaras, Kablr was

influenced more by Hindu than by Muslim traditions

and is popularly believed to have been a disciple of Ra-

mananda. He is known particularly for his iconoclasm

and for his rough, colloquial style. Kablr called on the

name of Ram as a sound that revealed ultimate reality,

but he rejected the mythology of the popular avatdra

Ram, insisting that God was beyond form.

Guru Nanak (1469-1539), the founder of Sikhism,

composed poems revering the formless God and criticiz-

ing superstitious practices. The same is true of Dadu
(1544-1603), in whose name a sect was founded in Ra-

jasthan. Raidas, an Untouchable leatherworker and

Sant poet of the fifteenth century, is respected by all

classes but has a particular following among his own
caste, the camdrs.

Mention should also be made of the poetry of the

North Indian yogins called Nath Panthis, who belong to

the same broad tradition as the Tamil siddhas. The

most significant collection is attributed to Gorakhnath

(eleventh century?), semilegendary founder of the Nath

Panth, whose teachings pervaded North Indian religious

thought in the medieval period. [See the biography of

Gorakhnath.]

The story of Bengali bhakti poetry begins with a San-

skrit poet, Jayadeva, whose late twelfth-century master-

piece Gitagovinda sets the mood for the efflorescence of

Krsnaite verse in the following four hundred years. In a

series of subtle and sensuous lyrics, the Gitagovinda un-

folds the drama of love between Krsna and Radha,

which became the major theme of devotion in medieval

Bengal. In this poetry the strand of several traditions

come together: secular erotic verse in Sanskrit, Tan-

trism, and orthodox Vaisnavism.

The name Candidas was used by at least two impor-

tant Bengali poets whose dates can only be guessed

(guesses range from the fourteenth to the sixteenth cen-

tury). The enormously influential saint, Caitanya (1486-

1533), though he composed very little himself, encour-

aged the development of Bengali song literature by es-

tablishing the widespread practice of klrtan, or meeting

for ardent group singing. [See the biography of Cai-

tanya.] Ramprasad Sen (1718-1785) was a powerful

poet of the Sakta (Goddess-worshiping) tradition. The

Bauls, unique to Bengal, are iconoclastic wanderers

who hover between Hindu and Sufi mysticism and wor-

ship exclusively through singing.

Vidyapati (c. 1352-1448) was one of the earliest poets

to compose religious lyrics in Maithili—a border lan-

guage between Bengali and Hindi. The outstanding fig-

ure of Assamese devotional literature is Sahkaradeva

(c. 1489-1568), who introduced a devotional dance

drama form still widely used today. A unique bhakti in-

stitution in Assam is the satra, a religious center with a

leader, lay members, and facilities for musical and dra-

matic performances. Another prominent poet of the
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same period is Madhavadeva (1489P-1596). The best-

known medieval bhakti poet in Oriya was a disciple of

Caitanya named Jagannathadasa (fifteenth century).

Buddhist Poetry. Remarkable early examples of

Buddhist poetry are found in the Therigdthd and Thera-

gdthd (Songs of the Venerable Women and Songs of the

Venerable Men) of the Pali canon, recorded around 80

bce. The women especially describe vivid personal ex-

periences that led to their choice of a renunciant's life.

Two great Sanskrit poets appear in the second cen-

tury of the common era. Asvaghosa is most famous for

the Buddhacarita, a biography of the Buddha in the

form of a mahdkdvya (lyric narrative). Matrceta, per-

haps an older contemporary of Asvaghosa, wrote beau-

tiful Sanskrit hymns to the Buddha. The seventh-cen-

tury Chinese pilgrim I-ching reported, "Throughout

India everyone who becomes a monk is taught Matrce-

ta's two hymns as soon as he can recite the . . . pre-

cepts."

Over the centuries Buddhist poets, such as the sev-

enth-century monk Santideva, produced many stotras

praising the Buddha and bodhisattvas and expressing

fervent dedication to the Buddhist path. [See the biog-

raphy of Santideva.] Like Hindu stotras, these are found

incorporated into larger texts (such as sutras and Jataka

tales) as well as in independent form with attribution

to particular authors. In one such hymn Santideva ex-

presses his vow to save all beings:

I am medicine for the sick and weary

may I be their physician and their nurse

until disease appears no more . . .

may I be a protector for the unprotected

a guide for wanderers

a bridge: a boat: a causeway

for those who desire the other shores. . . .

(trans. Stephan Beyer)

A remarkable collection of esoteric songs known as

the caryaglti was produced by Tantric adepts in north-

east India around the tenth to twelfth centuries. The

best-known caryaglti poets, Kanha and Saraha, also

composed dohdkosas ("collections of couplets").

Finally mention must be made of Tibet's powerful

and original contributions to Buddhist lyric poetry. Es-

pecially noteworthy are the many songs of the twelfth-

century teacher Mi-la-ras-pa (Milarepa). [See the biog-

raphy of Mi-la-ras-pa.]

Jain Poetry. Like Hindus and Buddhists, the Jains

have produced a large stotra literature. Their hymns,

composed since at least the earliest centuries of the

common era in Sanskrit and later in Prakrit, praise

chiefly the twenty-four jinas as well as some ancient

teachers of the Jain tradition. There also exists a body

of vernacular Jain poetry, largely in Hindi and Guja-

rati. One of the most famous Jain hymns is the Bhaktd-

mara Stotra of Manatuhga, whose dates have been esti-

mated to be as early as the third and as late as the ninth

century. Several Jain authors composed both philo-

sophical works and devotional poems. These include

Siddhasena Divakara, Samantabhadra, Vidyananda, and

the great twelfth-century sage Hemacandra.
Many Jain stotras are organized around the sequen-

tial praise of all twenty-four jinas, the best known being

the highly ornate Sobhana Stuti of the tenth-century

poet Sobhana. As the repeated glorification of the jinas

made for monotonously similar content, poets made
great efforts to achieve originality of form, and thus the

stotras contain the most ornate verse in Jain literature.

BIBLIOGRAPHY

A good introduction to the bhakti movement is Eleanor Zel-

liot's "The Medieval Bhakti Movement in History: An Essay on

the Literature in English," in Hinduism: New Essays in the His-

tory of Religions, edited by Bardwell L. Smith (Leiden, 1976),

pp. 143-168. Zelliot provides accounts of the regional move-

ments and bibliographies. Missing from her lists, however, are

important recent translations.

Superb translations from Tamil and Kannada are given in

A. K. Ramanujan's Hymns for the Drowning: Poems for Visnu

by Nammdlvdr (Princeton, 1981) and Speaking of Siva (Har-

mondsworth, 1973). Kamil Zvelebil's survey of Tamil litera-

ture, The Smile of Murugan (Leiden, 1973), includes chapters on

both bhakti and siddha poetry. Zvelebil has also written a book

on the siddhas, The Poets of the Powers (London, 1973), which

includes a number of translations.

Charlotte Vaudeville's numerous contributions in the Hindi

field include her monumental Kabir, vol. 1 (Oxford, 1974),

which combines a 150-page introduction with extensive trans-

lations and painstaking scholarly apparatus. The Bijak of Kabir

(San Francisco, 1983), translated by Shukdev Singh and me,

conveys a vivid sense of Kablr's forceful style and includes es-

says on his style and use of symbols. Surdas is richly repre-

sented in Kenneth E. Bryant's Poems to the Child-God: Struc-

tures and Strategies in the Poetry of Surdas (Berkeley, 1978) and

in John Stratton Hawley's Stir Das: Poet, Singer, Saint (Seat-

tle, 1984). Tulsldas's lyrics are available in reliable if not spar-

kling translations by F. R. Allchin in Kavitdvali (London, 1964)

and his The Petition to Ram (London, 1966).

An exceptionally lovely book of translations from Bengali is

In Praise ofKrishna (1967; Chicago, 1981), a collaborative effort

of the scholar Edward C. Dimock, Jr., and the poet Denise Lev-

ertov. Lively translations of Ramprasad Sen are provided in

Grace and Mercy in Her Wild Hair: Selected Poems to the Mother

Goddess (Boulder, 1982) by another poet-scholar team, Leonard

Nathan and Clinton Seely. Jayadeva's Gltagovinda is splen-

didly translated by Barbara Stoler Miller in Love Song of the

Dark Lord (New York, 1977).

A good source for examples of Buddhist poetry is Stephan

Beyer's The Buddhist Experience: Sources and Interpretations



378 POETRY: Chinese Religious Poetry

(Encino, Calif., 1974). On the caryaglti, see Per Kvaerne's An

Anthology of Buddhist Tantric Songs (Oslo, 1977; Bangkok,

1985).

A multivolume, English-language History of Indian Litera-

ture, edited by Jan Gonda (Wiesbaden, 1973-), is in progress.

Individual volumes have been published on literature in San-

skrit and the vernacular languages as well as on the literatures

of particular religious traditions. Maurice Winternitz's A His-

tory of Indian Literature, 2 vols. (Calcutta, 1927-1933) covers

ground not covered elsewhere, particularly in volume 2,

Buddhist Literature and Jaina Literature.

Linda Hess

Chinese Religious Poetry

To speak of religious poetry in the Chinese context is

to beg several questions. First, in classical Chinese there

is no exact equivalent to the word religion: Confucian-

ism, Taoism, and Buddhism are traditionally known as

the Three Teachings (san-chiao). Second, it is debatable

whether Confucianism is a religion and whether ances-

tral worship is a kind of religious ritual. (The latter

question was the subject of the so-called Rites Contro-

versy among Catholic missionaries to China in the

early eighteenth century.) Finally, although Taoist and

Buddhist liturgies both contain verses, these are gener-

ally not considered worthy of description as poetry.

With these reservations in mind, we may nonetheless

survey what may be called religious poetry in Chinese.

The earliest anthology of Chinese poetry, the Shih

ching (The Book of Songs), consisting of three hundred

and five poems dating from about 1100 to about 600

bce, contains some hymns to royal ancestral spirits, eu-

logizing their virtues and praying for their blessing.

These hymns are believed to have been sung to the ac-

companiment of dance. In these and some other poems

in the anthology, references are made to a supreme su-

pernatural being known sometimes as Ti ("emperor") or

Shang-ti ("emperor above"), and at other times as T'ien

("Heaven"). The first term, which is often translated as

"God," appears to denote an earlier and more anthro-

pomorphic concept than does T'ien. For instance, in the

poem Sheng-min (The Birth of Our People), which re-

counts the myth of the miraculous birth of Hou Chi

("King Millet"), the reputed ancestor of the Chou

people, Hou Chi's mother, Chiang Yuan, is said to have

conceived him after treading in the print of Ti's big toe.

By contrast, Heaven is generally depicted as a vague

presence without specific physical attributes, some-

times wrathful but usually benevolent.

Some shamanistic songs from the kingdom of Ch'u,

which flourished in the central Yangtze Valley from the

seventh to the third century bce, are preserved in the

next- oldest anthology of Chinese poetry, the Ch'u-tz'u

(Songs of Ch'u), compiled in the second century CE.

These songs are dedicated to various deities, such as the

Lord of the East (the sun god), the Lord of Clouds, and

the Lord of the Yellow River. In these songs, the rela-

tionship between the male shaman and the goddess or

between the female shaman and the god is described in

terms of erotic love. The sex of the speaker is not always

clear: we cannot always be sure whether it is a male

shaman addressing a goddess or a female shaman ad-

dressing a god. The shaman may also speak in the voice

of the deity. Traditionally, these and other poems in the

Ch'u-tz'u are attributed to Ch'ii Yuan (343P-278 bce),

said to have been a loyal courtier of Ch'u who was un-

justly banished and who committed suicide by drown-

ing himself in the Mi-lo River. He is generally believed

to be the author of the longest poem in the anthology,

the Li-sao, whose title is usually translated as "Encoun-

tering Sorrow," although the term may simply mean
"complaints." In this poem the speaker sets out upon a

journey through the cosmos, in a carriage drawn by

dragons and heralded by phoenixes, attended by the

gods of the winds and of thunder. He also courts certain

goddesses without success, and finally resolves to "fol-

low P'eng Hsien," an ancient shaman. Chinese commen-
tators have generally taken this to mean a resolution to

commit suicide but the modern scholar David Hawkes

interprets it as a desire to study the occult. Although it

is difficult to be sure how far the mythological figures

in the poem are intended to be taken literally and how
far allegorically, the poem certainly derives some of its

imagery from a shamanistic cult; it has even been sug-

gested that Ch'ii Yiian was a shaman.

During the Han dynasty (206 bce-220 ce), the court's

Bureau of Music (Yiieh-fu) composed ritual hymns to be

used at the sacrifices made to imperial ancestral spirits.

Similar hymns existed in later dynasties. They usually

show a stilted style and have no great poetic merit. It

was during the Han period that Taoism evolved from

its early philosophic origins into an organized religion.

At this time too, Buddhism was first introduced into

China, although it did not become popular at once. Fol-

lowing the Han period, Chinese poets were mostly ei-

ther eclectic or syncretic, and might express Confucian,

Taoist, or Buddhist views in different poems or even all

of them in the same poem. However, in the works of

some poets, the propensity to one of the three major

ideologies is fairly pronounced. The following are some

of the most famous examples.

Ts'ao Chih (192-232 ce) wrote several poems about

Taoist immortals, but it is difficult to say whether he
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really believed in them. The same may be said of Juan

Chi (210-263), who in some of his poems expressed a

wish for immortality but in others showed frank skep-

ticism. Scholars disagree about the religious and philo-

sophical beliefs of T'ao Ch'ien (365P-427), whose with-

drawal from officialdom was probably motivated by

both Confucian ideals of integrity and Taoist wishes for

simplicity and spontaneity. Although his poetry ex-

presses both Confucian and Taoist views, his emphasis

on following nature and his acceptance of death as a

part of the eternal flux are more Taoist than Confucian.

The landscape poetry of Hsieh Ling-yiin (385-433)

evinces both Buddhist and Taoist influences. To him,

natural scenery is a manifestation of spirituality, yet

the self-conscious philosophizing in his poems suggests

an inability to transcend worldly concerns.

During the T'ang dynasty (618-907), the golden age of

Chinese poetry, Taoism and Buddhism flourished, ex-

cept during the reign of Emperor Wu-tsung (846-859),

who persecuted the Buddhists. Many T'ang poets were

influenced by Taoism or Buddhism or both, although

none openly rejected Confucianism. By coincidence, the

three greatest T'ang poets, Wang Wei (699P-761), Li Po

(701-762), and Tu Fu (712-770), are considered to rep-

resent Buddhism, Taoism, and Confucianism respec-

tively in their poetry, albeit not exclusively. Wang Wei,

known as the Buddha of Poetry, wrote some explicitly

Buddhist poems as well as others that embody a Bud-

dhist vision of life without specific Buddhist references.

In addition, he wrote court poems and social poems.

His best poetry conveys a sense of tranquillity tinged

with sadness as he quietly contemplates nature; the

poems explicitly preaching Buddhism are less satisfac-

tory as poetry. Li Po, the Immortal of Poetry, received

a Taoist diploma and took "elixirs of life," which may
have contributed to his death. Many of his poems ex-

press a yearning for the realm of the immortals and a

wish to transcend this world, although they show him

also to be far from indifferent to sensual pleasures such

as wine, women, and song. Whether he succeeded in at-

taining Taoist transcendence or not, Li Po certainly

found Taoist mythology a source of poetic inspiration

and a stimulus to his exuberant imagination. Tu Fu, the

Sage of Poetry, wrote mainly poetry with a Confucian

outlook, although some of his poems refer to Taoist elix-

irs of life and others evince admiration for Buddhism.

Perhaps, however, these are only signs of wishful think-

ing or polite expressions of respect for the beliefs of

others.

Among late T'ang poets, Han Yii (768-824), the self-

appointed champion of Confucianism, attacked Bud-

dhism and Taoism, yet befriended some Buddhist

monks. Po Chii-i (772-846) was strongly influenced by

Buddhism and also experimented with Taoist alchemy.

The calm and bland tone of his typical poems may re-

sult from Buddhist influence. Li Ho (791-817) wrote

much about spirits, ghosts, and shamans, but it is diffi-

cult to ascertain whether he believed in these literally

or used them figuratively. Li Shang-yin (813?—858)

studied Taoism in his youth and was converted to Bud-

dhism toward the end of his life. There are many allu-

sions to Taoist mythology in his poetry, which is, how-

ever, seldom of a religious nature.

The best-known corpus of Chinese Buddhist poetry is

that attributed to Han-shan ("cold mountain"), a leg-

endary figure of whose historical existence we have lit-

tle knowledge. Indeed, some scholars believe, on the ba-

sis of internal linguistic evidence, that the poems

bearing Han-shan's name were by two or more hands

and that they range in date from the late seventh to the

ninth centuries. The best among these poems are qui-

etly meditative with a touch of gentle melancholy,

and the worst are short sermons in doggerel. Apart

from Han-shan, some Ch'an masters wrote gatha (a

kind of hymn) in verse. These were intended as triggers

to enlightenment, to be discarded as soon as enlighten-

ment was attained, not as poetry to be read and cher-

ished.

During the Sung dynasty (960-1279), considered sec-

ond only to the T'ang in poetic achievements, such

major poets as Wang An-shih (1021-1086), Su Shih

(1037-1101), and Huang T'ing-chien (1045-1105) all

wrote poetry chiefly expressing Buddhist views. In sub-

sequent periods, the literati continued to write poetry

reflecting Confucian, Taoist, and Buddhist attitudes,

and Buddhist and Taoist priests continued to use verses

in their respective rituals and sermons, even though

such verses were not regarded as poetry. As for contem-

porary Chinese poetry, in the People's Republic of

China there is hardly any poetry that can be called re-

ligious, whereas in Taiwan a few poets show Buddhist

or Christian tendencies, but they are only a small mi-

nority.
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Japanese Religious Poetry

Most scholars dealing either with Japanese literature

or with Japanese religion tend to agree that the inter-

weaving of poetry with the values and modes of reli-

gious experience has been an especially significant and

perduring aspect of Japanese cultural life. The term

religio-aesthetic , while itself less than satisfactory, is

often applied to this phenomenon and recognizes the

tendency in Japanese culture to link the literary and re-

ligious experiences. Scholarship on this topic is rich in

Japanese and growing in Western languages as well.

Here the focus will be on poetry and the topic presented

historically.

In the Japanese case the threshold between prose and

poetry can be quite easily crossed. Since at least the

middle of the seventh century this transition is usually

considered to have been made when a given speaker be-

gins to speak in relatively discrete phrases comprising

sets of either five or seven syllables. Although longer

forms existed, the classical uta or waka (the latter sim-

ply meaning "Japanese verse") has since then been com-

prised usually of a sequence of lines with a 5-7-5-7-7 syl-

lable count; haikai and haiku, developed much later,

consist of 5-7-5 syllables. This purely quantitative de-

marcation of poetry from prose does not, of course, dif-

ferentiate finer examples from inferior types; it does,

however, demonstrate why verse can be composed with

relative ease and why a "rhythm" of orderly quantita-

tive units can, when recited, be easily lent to liturgical,

incantational, and apotropaic uses. The myths expres-

sive of the archaic, Shinto worldview, although in-

scribed in the eighth century in Chinese characters, in-

clude whole poems in the 5-7 syllable count; an

important example in the Kojiki is that in which

Princess Nunakawa is wooed by the Eight-Thousand-

Spears-Deity (Donald L. Philippi, trans., Kojiki, Prince-

ton, 1968, pp. 104ff.). Similarly in early poetry the fre-

quent affixing of simple prefixes to nouns raised their

referents not only to honor but even to divine or semi-

divine status. The relative ease with which the technical

passage from prose to poetry could be managed mir-

rored the freely permeable line between kami (divinity)

and all else.

As the tradition of Japanese court poetry developed

—

especially in the Nara (710-784) and Heian (794-1191)

periods—its diction evidenced a Shinto sensibility.

Things deemed either socially or ritually "unclean"

were excluded from the allowable diction and, thereby,

from the world of poetry: death or bloodshed, for in-

stance, either went unmentioned or was filtered through

circumlocutions. Amorous exchanges were affirmed

—

but in terms of unencumbered emotional expression

rather than bodily functions. Also during this period the

priestly and magical uses of poetry were widely ex-

plored; Hartmut O. Rotermund's Majinai-uta (1973)

traces these uses of poetry to early times and presents

the findings of extensive Japanese scholarship on the

topic. The early era's premier lyric expression is the

mid-eighth-century collection, the Man'yoshu; it reflects

an epoch when the Japanese did not yet "reflect on the

meaning of meaning" because they were not yet self-

conscious about the symbolization process in which

they participated "naturally and fully" (Joseph M. Ki-

tagawa, "Reality and Illusion: Some Characteristics of

the Early Japanese "World of Meaning'," Journal of the

Oriental Society of Australia 11, 1976, p. 10).

This situation changed with the steady and strong im-

pact of continental religions and philosophies, espe-

cially Buddhism. Buddhism was officially introduced in

either 538 or 552 ce but did not greatly influence poetry

until after the Man'yoshu. Around that time it began to

gain a position of cultural and intellectual hegemony

—

a position retained in Japan for approximately a millen-

nium—even though Shinto, Confucian, and Taoist ele-

ments were incorporated into the comprehensive reli-

gious synthesis of the medieval period. My The Karma

of Words (1983) explores this development and espe-

cially the much vexed problem of the exact relationship

between the practice of Buddhism and that of the poet.

Basically the vocation of the poet came to be con-

ceived by many as a religious "way" or "path." This

conception was articulated in a variety of forms. Some
employed waka apotropaically and called it a form of

dhdrdni (Jpn., darani) so that the indigenous form, es-

pecially when recited in ritual contexts, was regarded

as having the same kind of healing or protective power

as the classical Buddhist formulas thought to be de-

rived from India and Sakyamuni himself. This identifi-

cation with Buddhist thought accorded immense pres-

tige to waka and was indicative of the high regard in

which the native language was held.

A vexatious moral and spiritual point for many
Buddhists, especially tonsured monks, was the potential
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incompatibility between their vows as world-renoun-

cers and the conventions of waka, one of which was that

the truly proficient poet ought to write verse with a cer-

tain passion for beautiful things and even, at times,

with a delicately rendered eroticism. This problem

caused a few Buddhists at least to abandon the writing

of verse; many others, however, argued their way
around it. An important precedent for working out so-

lutions to the conflict was the highly respected Chinese

poet Po Chii-i (772-846) who, while referring to his

verse as nothing more than "floating phrases and Active

utterances" (when compared to the sutras), dedicated

his poems to Buddhist temples and stated that the writ-

ing of poetry, his own "karma of words," would remain

an activity throughout his life. In Japan it was primar-

ily the monk Saigyo (1118-1190) who became for later

generations the paragon of Buddhist poets. His princi-

pal passion seems to have been for the beauties of the

natural world, especially the moon and Japanese cherry

blossoms. An intensely religious person, he agonized

over this perceived conflict but finally found a solution,

one that he identified as his own satori or enlighten-

ment.

omoikaesu

satori ya kyo wa
nakaramashi

hana ni someoku

iro nakariseba

Today's satori:

Such a change of mind would

Not exist without

My lifelong habit of having

My mind immersed in blossoms.

Other poets pressed the implications of the Mahayana
logical development, which maintained that there could

be no nirvana apart from samsdra. The poet and critic

Fujiwara Shunzei (1114-1204), a devout Buddhist, sug-

gested in his Korai Futeisho that, although the Japanese

did not have a long line of Buddhist patriarchs compa-

rable to those of the Indians and Chinese, their sequence

of poetry anthologies was a functional and religious

equivalent. These arguments seem to have won the day

in Japan, but there remained some who felt the need to

reject such equivalences; the eminent Zen master Do-

gen (1200-1253) is portrayed as having taken that posi-

tion, although he himself wrote some fine verse on

Buddhist themes.

The new impact of and prestige accorded to Chinese

Zen that commenced with the Kamakura period ( 1 192—

1333) led eventually to Japanese temples and monaster-

ies becoming overseas enclaves of Chinese culture. Not

only did many monks travel to China; they were also

bilingual (at least in written forms) and wrote Chinese

verse that was praised even by the Chinese. The clas-

sics, Taoist lore, and occasional didacticism in the Con-

fucian style became part of this Japanese poetry in

Chinese; moreover, as these Zen monks were patronized

by the rich and powerful for their learning, their knowl-

edge of Confucianism became more important than

their religious vocations. Others, however, forged their

Zen meditations into the basis for remarkable poetic vi-

sions; the monks Ikkyu Sojun (1394-1481) and Ryokan

(1758-1831) are especially noteworthy examples.

One development of special importance was the in-

tentional rejection of allegorical—including religious

—

significations in much verse of the medieval and mod-

ern periods, although one of the stimuli for this rejec-

tion was Mahayana philosophy itself. Even though by

Western standards this trend might be seen as simple

secularization, it was in fact a religious development.

The trend moved from waka to haiku. Scholarly opinion

differs about the Zen involvement of the principal haiku

poet, Matsuo Basho (1644-1694), who thought of him-

self as neither exactly a priest nor a layman ("like a bat,

neither bird nor mouse"). He at least practiced the pri-

mary Buddhist principle of "right seeing" and wrote

verses of extraordinary clarity about the natural world,

usually without overt religious symbols or sentiments.

Typical is the following, justly famous poem:

shizukasa ya

iwa ni shimiiru

semi no koe

The quietness:

Shrill cicada cries

Soaked into boulders.

Especially during the eighteenth century the Koku-

gaku, or school of National Learning, flourished. It was

both scholarly and atavistic, although the research of

its major figure, Motoori Norinaga (1730-1801), recap-

tured much of the spirit of the earliest period's lyrical

and emotional emphasis. This movement advocated dis-

engagement from imported Buddhist and Confucian

ideas and values; during the nineteenth and first half of

the twentieth centuries it was easily turned toward na-

tionalistic sentiments and causes, although its earlier,

major figures had primarily intended a reappreciation

of archaic Shinto and the lyric spirit.

Two of the most self-consciously Buddhist poets of

the twentieth century have been Miyazawa Kenji

(1896-1933) and Takahashi Shinkichi (b. 1901), both

treated by Makoto Ueda in his Modern Japanese Poets

and the Nature of Literature (Stanford, 1983). Miyazawa

Kenji was a scientist, author of engaging children's fan-

tasies, devotee of Nichiren Buddhism and the Lotus Su-

tra, and writer of free verse; his fusion of scientific

knowledge with the Lotus Sutra's vision of the universe

is powerful, and he is already revered as something of a

saint and religious visionary of the twentieth century.

Takahashi Shinkichi wrote free verse informed by Zen;

he arrived at this style through his earlier involvement
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with the European Dada movement. Christianity, al-

though a sometimes significant influence on modern fic-

tion, has had only a negligible impact on the writing of

important verse in Japan, although narratives and sym-

bols derived from the Bible are occasionally employed

by poets.
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William R. LaFleur

Christian Poetry

Any consideration of the interplay between the pre-

dominant religion of European culture and the poetry

that developed within its influence should properly be-

gin with the textual legacy of sacred scripture. For in

the Bible there is a fund of images, narrative reference,

rhetorical formulas, and mythic patterns that for cen-

turies has served as a powerful source for Western po-

etry, no matter whether a specific work is explicitly re-

ligious (or devotional) in nature or whether it is simply

presumptive of a Christian interpretative context.

Origins: The Hymn. The earliest example of Christian

poetry, the hymn, is also the most immediately expres-

sive of doctrine and tradition. Its biblical precursors

can be traced to the Hebrew psalms and the Lucan can-

ticles (e.g., Magnificat and Nunc dimittis), in addition

to fragments of apostolic hymns found both in the Pau-

line letters (e.g., Eph. 5:19, 2 Tm. 2:15) and in the Book

of Revelation (5:13-14). Like the Christian liturgy itself,

Christian poetry was first composed in Greek. By the

mid-fourteenth century, however, there existed compi-

lations of Latin hymns by Hilary of Poitiers (d. 367) and

Ambrose of Milan (d. 397), both of whom composed

their texts for liturgical use. Prudentius (d. 410), best

known for the allegorical poem that was to have such

influence on medieval portrayals of the struggle be-

tween virtue and vice—the Psychomachia—also wrote

many didactic hymns in a variety of meters not in-

tended specifically for worship. The Latin hymnic tra-

dition continued with works that were to have great in-

fluence on subsequent Christian literature: the Vexilla

regis of Venantius Fortunatus (d. 610), the hymns of Pe-

ter Abelard (d. 1 142) and Thomas Aquinas (d. 1274), and

most important of all, the Dies irae, ascribed to Thomas
of Celano (d. 1260). To the Franciscan Jacopone da Todi

(d. 1306) is attributed not only the Stabat mater dolo-

rosa, but also over one hundred hymns, or laudes, writ-

ten in Italian. This tradition of vernacular poetry was

nurtured in Franciscan circles and traditionally begins

with Francis of Assisi (d. 1226) and his still renowned

Canticle of the Sun.

Middle Ages. In England Christian poetry in the ver-

nacular was inaugurated by Caedmon (d. around 680),

whose Anglo-Saxon hymn to God the Creator is also the

first extant poem in our language. Also attributed to

him (if not to Cynewulf, a poet of the ninth century) is

The Dream of the Rood, a visionary work in which the

cross confronts the poet with an account of Christ's pas-

sion and resurrection, bidding him to follow the path of

the rood thereafter in his own life. The culmination of

Anglo-Saxon poetry, however, is the epic Beowulf (dated

between 675 and 750), wherein pagan Germanic heroic

traditions show signs of adaptation to the newer Chris-

tian sensibility.

The flowering of Christian medieval poetry in Eng-

land occurs in the latter part of the fourteenth century.

Both the Pearl and Piers Plowman, two anonymous Mid-

dle English poems, combine dream vision and allegory,

a sense of spiritual crisis and the hope of victory in

heaven. The most important work of this period, how-

ever, is Chaucer's Canterbury Tales (begun in 1386 and

incomplete at the poet's death in 1400). Set within the

popular medieval framework of a pilgrimage, this col-

lection of Middle English poems represents a wide pan-

orama of character types and narrative forms that draw

heavily on French and Italian models. The work as a

whole is an intriguing blend of sacred and profane, con-

taining traditional saints' legends, as recounted by the

Prioress and the Second Nun, as well as romances, as

told by the Knight and the Squire, and bawdry, as em-

ployed by the Miller and the Wife of Bath. Contempo-

rary criticism has argued over the extent to which the

Tales should be given a Christian reading; D. W. Rob-

ertson, Jr.'s Preface to Chaucer (Princeton, 1962) offers

the most eloquent case for doing so. Suffice it to say

that whatever the case in this or that particular poem,

Chaucer's work, as a whole, is unthinkable outside a

Christian context.

The same might be said for the dominant form of

early French vernacular poetry, the chansons de geste,

which date from the eleventh and twelfth centuries and

signal the beginning of French literature. Following the

conclusions of Joseph Bedier's Les legendes epiques

(1926-1929), most scholars consider that these narra-

tive works, set in the ninth-century Age of Charlemagne,
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actually originated in churches and monasteries whose

monks linked their own shrines to events, at once his-

torical and legendary, that were associated with Char-

lemagne. The Chanson de Roland, set against the back-

ground of war with the Saracens for control of Spain

and telling in particular of the battle of Roncevaux, pre-

sents characters who have become classics in Western

literature: the impetuous warrior Roland (the "Or-

lando" of later romance-epic); the patriarchal monarch

Charlemagne; the sage counselor Olivier; the priest-

warrior Turpin; the traitor Ganelon. The twelfth-cen-

tury Oxford manuscript of the poem, which is its earli-

est extant version (c. 1 170), reflects a christianization of

materials coming from earlier, less religious sources. It

extols Christianity, chivalry, and patriotism; for even

though it portrays the folly of Roland's pursuit of per-

sonal fame and glory at the expense of Christian empire

and the common cause, nonetheless, when Archbishop

Turpin gives the fallen Roland his blessing and com-

mends his soul to the safekeeping of Saint Gabriel, the

errant hero is sufficiently absolved to become a kind of

epic saint in subsequent handling of the legend, known

as the matiere de France.

The inaugural work of Spanish literature, the Cantar

de mio Cid (c. 1 140), shares with the Chanson de Roland

not only certain literary models but the memory of

feudal Germanic custom as well as a substratum of his-

torical event. The poem, based on the life of an elev-

enth-century military leader, relates the misfortunes

and ultimate triumph of Rodrigo Diaz de Vivar, who,

although unjustly exiled by the sovereign of Castile, re-

mains a faithful vassal, one who continuously sends

back booty from battle with the Moors; when grossly

misused by perfidious noblemen, he leaves the retribu-

tion of justice to King Alfonso, the monarch who has

banished him. In the course of the poem (and subse-

quently in Spanish mystique) Diaz, or "el Cid," becomes

a paragon of justice and bravery. A pious deathbed

scene, attributed by scholars to a later (and monastic)

hand, attempts to bring the poem more resolutely

within a Christian framework. And yet, like the Chan-

son de Roland, Spain's epic is more a celebration of bat-

tle against "the Infidel," as well as of loyalty to the

anointed lord, than it is a seriously Christian poem.

A later development in narrative poetry, which

turned its attention from battlefield to court, is the ro-

mance. Critics disagree over whether it arose as a sen-

timentalization of earlier epic materials such as the

chansons de geste or whether, on the other hand, it rep-

resents a hearkening back to late classical models. In

any event, it concerns itself with the characters and

events of King Arthur's court (known as the matiere de

Bretagne) and has at its center an ideal of chivalry and

a preoccupation with love, which it portrays as enno-

bling when sublimated in the chaste pursuit of excel-

lence, but disastrous (both personally and socially)

when acted out in adultery. Although Chretien de

Troyes (d. around 1 180) was certainly not the originator

of romance poetry, it is he who brought the genre to

flower in French with his poems Erec, Yvain, Lancelot,

and the unfinished Perceval—the story of a simple

knight whose feudal service, transcending that owed to

king or lady, is given to the pursuit of the Grail, a com-

plex symbol of religious mystery associated with

Christ's passion and resurrection. [See also Arthur and

Grail, The.]

A fuller and far more profound working of this mate-

rial is offered by Wolfram von Eschenbach (d. around

1220), whose Parzival, written between 1200 and 1210,

introduced the Grail theme into German literature and

brought both epic and romance to a new level of spiri-

tual profundity that places Wolfram in the same lofty

sphere as Dante. Building on Chretien's tale of the

"guileless fool" who through innocence and faithful

commitment attains a goal that evades those who are

wise in the ways of the world, Parzival describes a

quasi-allegorical pilgrimage through error, pride, de-

spair, and repentance, undertaken in order to attain the

most distinctive of Christian virtues, humility. In its

possession, Parzival is able not only to be keeper of the

Grail—a paradisiacal stone representing the love of

God—but also to assume the role of king among a circle

of knights whose ideals are set infinitely higher than the

loves and adventures that characterize the traditional

Arthurian court. The poem is notable for its inaugura-

tion of the Bildungsroman, which, along with the Grail

story itself, has had such a powerful impact on subse-

quent German literature. Parzival also shares some of

the essential qualities (though none of the superficial)

that distinguish the greatest medieval poem of pilgrim-

age and vision, Dante's Commedia.

Written between the time of Dante's exile from Flor-

ence in 1302 and his death in 1321, the Commedia is an

unparalleled synthesis of theological reflection and lit-

erary form, in which hymn and allegory, epic and ro-

mance, spiritual pilgrimage and personal Bildungsro-

man are all brought together in a narrative of enduring

appeal, as well as of profound religious depth. Set

against a typology of Exodus and Deliverance, which is

enhanced by the story's unfolding between the evening

of Good Friday and the Wednesday of Easter Week in

the year 1300, the poem recounts Dante's exploration of

the state of the soul after death in a journey that takes

him from hell through purgatory to paradise, and cul-

minates in the beatific vision (left undescribed, of

course, at the close of the final canto). In the course of
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this experience, which unites the journeys of Aeneas and

the apostle Paul even as it surpasses them with its own
totality, he is guided first by Vergil, the paragon of po-

etry, natural reason, and the dream of empire, and then

by Beatrice, the woman who in life represented for

Dante the transforming love of God in Christ and on

whose behalf the poet promised earlier in the Vita

nuova (1295) to offer such praise as no other beloved

had ever received. Critics have noted Dante's debt to

classical poets (whom, indeed, he draws on exten-

sively—especially Vergil, Ovid, Lucan, and Statius—at

the same time that he transforms them for his own
Christian purposes), as well as his connection to medi-

eval accounts of earthly pilgrimage and heavenly vi-

sion. Theologically, he unites Thomistic clarity with the

ardor of Augustinian and Franciscan traditions. And yet

what remains astonishing is the sheer originality of the

work, which mixes what the fourteenth century knew
about the ancient world with a very contemporary ap-

praisal of the poet's own time—all of it filtered through

the personal experience of Dante Alighieri himself (who,

like Augustine in the Confessions, is both the wise au-

thor and the developing subject of the same work). The

sixteenth century was to call the Commedia "divine," an

adjective that later centuries have continued to find ap-

propriate. Indeed, in the intricately constructed plan of

the hundred cantos of this epic, Christian poetry attains

a scope of reference and a depth of resonance that are

rivaled (if at all) only by John Milton's Paradise Lost.

[See the biography of Dante.]

The Renaissance. With the exception of the four-

teenth-century English works noted above, the great re-

ligious movements and controversies of Europe did not

after Dante produce poetry of major significance until

the mid-sixteenth century. In the latter years of that

century there is unmistakably evident a Christian po-

etic renaissance in the form of both long narrative

works and meditational, or devotional, lyrics. Within

the former category we find the Portuguese Os Lusiadas

(1572), a Vergilian celebration of the voyage of Vasco da

Gama to India and of his return via the Cape of Good
Hope. This national epic, composed by Luis de Camoes
(d. 1580), tells its near-contemporary tale in mythic

terms, mingling together history, Catholic religion, and

the pagan Roman pantheon of the Aeneid. In this poem
West meets East and attempts to conquer a paradise

otherwise lost to Europe. Within its epic machinery,

moreover, there is the working of Camoes's own curious

syncretism: his blending of Christianity with Neopla-

tonism and of pagan religion with Portuguese national

(and religious) piety.

Writing at almost the same time, but closer to the

censorious arm of the Counter-Reformation, Torquato

Tasso (d. 1595) published his Gerusalemme liberata in

1581 .Although he was heir to the secular romances of

Boiardo and Ariosto, with their reworking of the old Ar-

thurian material, Tasso set out instead to produce a

truly Christian epic, and for this purpose he chose the

subject of Godfrey of Bouillon's retaking of Jerusalem

from the Saracens during the First Crusade. Although

replete with the requisite battle scenes and amatory in-

terludes of the romance-epic, he intended the poem to

be read allegorically as the struggle of the soul to over-

come every sort of temptation (and perhaps especially

those of the flesh) in order to achieve salvation. What-

ever his noble intentions, the text caused him difficul-

ties with the Inquisition; consequently he republished it

in revised form under the title Gerusalemme conquistata

(1593), thereby achieving the requisite piety, but only

at the cost of poetic interest and integrity.

The epic poem (like the Renaissance itself) came rel-

atively late to Protestant England, but found its belated

poet in Edmund Spenser (d. 1599), whose Faerie Queene

(published in parts between 1590 and 1609), although

unfinished according to its original plan, nonetheless

succeeded in realizing its partial goals: the incorpora-

tion of Vergilian epic into medieval (as well as Italian)

romance, a multileveled allegory, an expression of the

Reformed religious sensibility, and a celebration of

Elizabethan England and its Virgin Queen (the model

for that Gloriana who, while never seen in the poem's

Faeryland, motivates all virtuous action). Book 1, the

"Legend of Holiness," is the most explicitly theological

of the six books that Spenser lived to complete. Its Red

Cross Knight struggles against the various avatars of

wickedness in order to champion Una, the true (Eng-

lish) church, and in so doing to realize his identity as

England's patron, Saint George. The rest of the poem is

preoccupied with the vicissitudes of the moral life and

the cultivation of the virtues of temperance, chastity,

friendship, justice, and courtesy, each of which is cham-

pioned by a representative knight and exercised in a

successful combat with evil. Pervading the entire work,

however, is the sense of incomplete victory and of an

unfulfilled longing, the desire for a vision of peace that

can never be attained in this life, whether in the Faery-

land of the poem or in the sixteenth-century world to

which its "dark conceit" refers. In the end, in the frag-

mentary "Mutabilitie Cantos," the poet places his sole

faith in a heavenly city built "upon the pillours of Eter-

nitie."

Seventeenth Century. In the first half of the seven-

teenth century there is evident an enormous and rich

outpouring of religious verse, lyric rather than epic,

which is commonly characterized, after Samuel John-

son, as "metaphysical" or, since Louis Martz (1954), as
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"the poetry of meditation." It is distinguished by its de-

light in wit, learning, and paradox, and most especially

by its cultivation of farfetched metaphors or "conceits."

Examples can be drawn from the poetry of Italy, Spain,

France, and Germany, but it is in England that the

metaphysical poem found its fullest Christian expres-

sion; its foremost exponents were John Donne (d. 1631),

George Herbert (d. 1633), Richard Crashaw (d. 1649),

Thomas Traherne (d. 1674), and Henry Vaughan (d.

1695). With the exception of the Welsh doctor Vaughan,

all were ordained priests in the Anglican church (but

Crashaw later became a Roman cleric). To a greater or

lesser extent, all drew upon the techniques of religious

meditation that mingle a vivid reimagining of biblical

scenes, intense self-scrutiny, and an orientation of the

self toward God. In this group Crashaw is in every way
the anomaly, drawing as he does on the more extrava-

gantly Baroque continental sensibility typified by the

convolution and artificiality of, for example, Giambat-

tista Marino (d. 1625). But even among the more thor-

oughly English Anglicans, there is a wide range of feel-

ing: the splendid self-absorption of Donne as he worries

about his own salvation; the artful self-diminution of

Herbert, with his exquisitely wrought lyrics of surren-

der to a loving Master; the mystically esoteric Tra-

herne; the meditations of Henry Vaughan upon nature,

a preoccupation that links him in anticipatory ways to

William Wordsworth and the High Romantics.

John Milton (d. 1674) tried his hand at this sort of

meditational poetry in the early ode entitled On the

Morning of Christ's Nativity. But the religious lyric was

never to engage his poetic imagination. To be sure, re-

ligious controversy and theological reflection preoccu-

pied him his entire life and filled many volumes of

prose as well. But it was not until his political hopes in

Cromwell's Commonwealth had been frustrated and the

monarchy subsequently restored in 1660 that the "sa-

cred muse" returned—and then with an astonishing af-

flatus of poetry that took its "graver subject" from mo-

ments of scriptural history: the fall of Adam and Eve,

the death of Samson, Christ's temptation in the wilder-

ness. Following the example of the Huguenot Guillaume

du Bartas (d. 1590) in the composition of a biblical epic,

Milton made in Paradise Lost (1667) a deliberate deci-

sion to turn away from classical or romance themes, at

the same time, of course, as he incurred openly a vast

debt to Vergil on the one hand and Spenser on the

other. (His later works, Paradise Regained and Samson

Agonistes, both published in 1671, draw upon Greek

dramatic form.) At the center of all three poems there

stands an individual "sufficient to have stood, though

free to fall," and in each case Milton undertakes an ex-

ploration of exactly what this sufficiency consists of: the

exercise of right reason over against the appeal of lesser

appetites. As in his prose writings against monarchy

and episcopacy and as in those advocating freedom of

speech and of divorce, the author of the poems assumes

the role of prophet. This voice is especially audible in

Paradise Lost, where again and again he claims the in-

spiration of the Holy Spirit in his articulation of what

scripture has chosen to say little (or nothing) about.

Dante too claimed enormous authority for his poetic

undertaking, but while he dared to speak prophetically

to his age, he did so as a Roman Catholic, as a loyal (if

contentious) son of the "universal" church; Milton, by

contrast, was in the composition of his great poems a

denomination of one, a solitary church.

Milton's poetic enterprise is strangely Janus-faced.

Late in the seventeenth century, almost as if he were

resolutely looking backward, he chose unfashionable

biblical subject matter and an epic genre so played out

that by the end of the century it could only be mocked

in satire. On the other hand, his portraits of divinity

(and perhaps especially of God the Father in Paradise

Lost) have an Enlightenment chill, as if they had passed

over into a pantheon of deities no longer believed in.

But perhaps the authentically religious note in Milton's

poetry is rather to be found in his magnificent evocation

of the physical beauties of heaven and earth as well as

in the poignancy of his presentation of humanity it-

self—poised between innocence and experience and be-

tween obedience and rebellion, engaged in the process

of choosing a self to become. It is in such emphases as

these that we can anticipate the Romantic movement

that was to follow upon Milton's death by a century,

arriving at a time when poetry throughout Europe

seems to have cut loose from the moorings of Christian

tradition in order to explore new unorthodoxies of the

spirit and imagination.

[For discussion of subsequent developments in Western

literature, see Literature, especially the article on Reli-

gious Dimensions of Modern Literature, and Drama, ar-

ticles on European Religious Drama and Modern West-

ern Theater.]
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Islamic Poetry

Since its founding in the early seventh century ce, Is-

lam has become the dominant religion in various cul-

tural and linguistic areas, all of which have produced

religious poetry. This article is limited to the classical

languages of Islamic literature, Arabic and Persian, and

to a few of the vernaculars of lands that are parts of

present-day Turkey, Afghanistan, Pakistan, and India.

Arabic. Early Islam was not entirely friendly to po-

etry: a well-known Qur'anic verse (26:226) sharply crit-

icizes poets, and pre-Islamic poetry was much given to

the praise of wine, sensual pleasure, and other kinds of

worldliness forbidden by the new religion. But inevita-

bly a religious poetry began to emerge, reaching its first

important flowering around the ninth century as Su-

fism—the mystical current in Islam—turned from ex-

treme asceticism to emphasis on a personal love rela-

tionship between the devotee and God. The emotional

force loosed by this intimate and passionate relation-

ship found natural expression in poetry. Important

poets of the period include the Iraqi woman mystic

Rabi'ah al-'AdawIyah (d. 801); the Egyptian Dhu al-Nun

(d. 859); and Suranun the Lover (d. after 900), Shibll (d.

945), and the illustrious "martyr of love" al-Hallaj (d.

922), all of Baghdad. Their chief subject is the experi-

ence of love in its many aspects and phases—anguished

separation, blissful union, endless striving to be worthy

and faithful, and longing for death. [See the biographies

of Rabi'ah and al-Hallaj.]

After the climactic life and work of al-Hallaj, Sufi po-

etry declined in quality until the thirteenth century,

which saw a new literary efflorescence. The greatest

mystical writers of this period were Ibn al-'Arabl (d.

1240) and Ibn al-Farid (d. 1235). Although both wrote

lyric poems, the former is far more famous for his prose

treatises and the latter for his Talyah, a rhetorically

elaborate work of 750 lines on the mystic's journey to

God. Even before this period the center of Sufi poetic

activity had shifted to Iran. [See the biographies of Ibn

al-'Arabl and Ibn al-Farid.]

Persian. To delve into Persian poetry is to enter a

world of literary conventions and stylistic intricacies

that will not easily yield their secrets to a foreign

reader. Hundreds of stock images and motifs—wine and

tavern, moon and garden, idols and mosques, nightin-

gales, goblets, attractive youths, veiled ladies, dishev-

eled tresses, the heroes of love epics and their monu-

mental struggles—are woven together in endless

combinations, with endless nuances. Perhaps most dif-

ficult to grasp is the subtle interplay of spiritual and

sensual. Is the lover drunk with wine, wild with passion

for a handsome boy, or intoxicated with God? Often

there is no clear answer.

The most important lyric form in Persian is the gha-

zal; arranged in loosely connected couplets with a single

rhyme throughout, it lends itself well to the intricacy

and allusiveness favored by Persian poets. The ean st

short form used by mystics in Iran, going back to he

eleventh century, is the ruba'l or quatrain. Two lo jer

forms should also be mentioned: the qasidah, inherited

from Arabic—a long praise poem with a single rhyme,

introduced by an amatory poem out of which the ghazal

probably developed; and the mathnavi, which com-

bines narration, description, reflection, and emotional

expression in rhyming couplets, the total number of

lines ranging from the hundreds to the tens of thou-

sands.

Though Iran produced many powerful religious poets,

they all seem to revolve around the greatest luminary

among them, Mawlana Jalal al-Dln RumI (1207-1273),

who took as his pen name the "Sun of Tabriz" and who
originated the ecstatic dancing order, the Mevlevi

(known in the West as the Whirling Dervishes). Two
major poets who preceded him were Sana'l (d. around

1131) and 'Attar (d. 1221?), both of whom are better

known for their mathnavls than for shorter works. Ah-

mad al-Ghazall (d. 1126) and Ruzbihan Baqll (d. 1209)

also greatly influenced the development of Persian

mystical poetry. [See the biographies of Rumi and 'At-

tar.]

RumI was thirty-seven years old, a professor of mys-

tical theology and the father of two adolescent boys,

when his life was suddenly transformed by his meeting

with a wandering dervish named Shams al-Dln of Ta-

briz. The two mystics formed a passionate bond, forget-

ting the world, family, and disciples. After a year and a

half, in response to the anger and jealousy of Ruml's

associates, Shams disappeared. It was then that RumI
became a poet and a whirling dancer, pouring out his

heartbreak at the loss of his beloved friend. The two
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were eventually reunited with the help of Ruml's older

son, then again irrevocably parted by the agency of the

younger, who apparently contrived to have Shams mur-

dered.

From 1245 until his death nearly thirty years later,

RumI composed an abundant, rich, and profound body

of poetry. His collection of lyrics amounts to some

thirty-five thousand couplets, and his monumental Math-

navi is known as "the Qur'an in the Persian tongue."

"Ruml's topics cover almost every aspect of life, but the

center of his thoughts is Love" (Schimmel, 1982, p.

101). He writes much of the human beloved and much

of love as an overwhelming force in itself, of love as

God, sometimes even (though the expression must have

been shocking) of the human beloved as scarcely distin-

guishable from God. His endlessly varied descriptions,

says Schimmel, "seem to include all the symbols used

by mystics in East and West" (Schimmel, 1982,

p. 101).

Prominent among many religious poets who wrote in

Persian after RumI are 'Iraqi (d. 1289), Maghribl (d.

1406), Hafiz (d. 1390), and JamI (d. 1492). The last two

display elaborate musical and rhetorical skills and use

imagery so luxuriantly sensuous that the "mystical"

component of their verses is especially ambiguous. In

addition, a great quantity of Persian poetry was written

in Muslim India—more even than in Persia. The Indo-

Persian tradition, dating from the eleventh century,

produced its first sophisticated poet in Amir Khusraw

(d. 1325—chiefly a court poet, but also the disciple of a

Sufi master). Even in the nineteenth century the great

poet Ghalib, most important for his works in Urdu, also

composed an extensive Persian divan. [See the biogra-

phies of Hafiz and Khusraw.]

Turkish. Turkish mystical writing, traceable to the

twelfth century, finds its first great poet in Yunus Emre

(d. 1321). Yunus sometimes used classical Persian me-

ters but preferred simpler Turkish folk forms; his strong

and memorable verses still enjoy widespread popu-

larity. He sang of all stages of the quest for God, using

vivid descriptive imagery from the Anatolian country-

side where he lived. Some of his most powerful poems,

probably meant to be recited by dervishes who gathered

to dance and chant God's name, flow again and again

through a refrain that includes the name of Allah. [See

the biography of Yunus.]

The fifteenth-century poet Kaygusuz Abdal composed

eccentric, amusing, sometimes nonsensical verses

closely related to Turkish folk traditions and compara-

ble to a style of mystical poetry found in other parts of

the world—a style that features paradox, humor, and

deliberate craziness. Both Kaygusuz and Yunus were

associated with the Bektashi order of Sufis, which

played an important role in Turkish religious life from

the thirteenth to the early twentieth century. A third

major poet of this order was Pir Sultan Abdal (d. 1560).

Prominent poets associated with other orders include

Tmaduddln Neslml (d. 1417), E§refoglu RumI (15th cen-

tury), and NiyazI Misri (d. 1697). Though Kemal Ata-

tiirk abolished the Sufi orders in Turkey in 1925, the

mystical impulse has continued to express itself in po-

etry, a recent example being the work of Ismail Emre
(d. 1973), who has been called the "new Yunus Emre."

Vernaculars of South Asia. Islamic piety has found

vigorous expression in regional languages from Afghan-

istan to the southern tip of India. Statements by poets

and teachers during the formative periods of these re-

gional literatures reveal on one hand an anxious defen-

siveness about using a nonclassical language and on the

other a deep pride in and love for the mother tongue.

The latter had the advantages of freshness, intimacy, fa-

miliar imagery, and above all comprehensibility to the

masses of ordinary people who knew neither Arabic nor

Persian. Persian literary conventions were influential,

but no more so than local folk traditions, including pop-

ular narratives and singing styles. Hindu symbolism

mingled with Islamic as the bhakti movement reached

its peak in North India between the fourteenth and sev-

enteenth centuries. During this upsurge of popular de-

votional religion, Hindu and Muslim poets also shared

a tendency to attack intellectualism, rote ritualism, and

all sorts of elitism (caste, priesthood, officialdom).

Muslim political and cultural domination of India,

from the earliest incursions in the eighth century until

the death of the last figurehead emperor over a thou-

sand years later, was concentrated in the northern two-

thirds of the subcontinent. Pashto, Sindhi, Panjabi,

Hindi, Urdu, and Bengali are some of the languages in

which Muslims sang their praises and love for God and

his Prophet. Much of the poetry has come down to us

anonymously or with dubious attributions. An account

of specific poets might begin with three disciples of the

Sufi saint Nizam al-Dln Awliya', Amir Khusraw (d.

1325), Hasan Dihlawl (d. 1328), and Abu 'All Qalandar

PanlpatI (d. 1323), all of Delhi. From the late twelfth

century, when Delhi became the seat of the Muslim em-

pire, the local form of Hindi was being transformed by

great numbers of Arabic and Persian words, resulting in

a language that would eventually be written in the Per-

sian script and called Urdu. This language began to dis-

tinguish itself literarily in a southern form known as

Dakhni Urdu in the fifteenth and sixteenth centuries,

gradually growing more sophisticated until it became a

vehicle for the mystical verse of the Dakhni Sufi Siraj

Awrangabadl (d. 1765).

It was in the eighteenth century that Urdu truly came
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into its own. Two important poets around the turn of

the century were Bedil (d. 1721) and Sirhindl (d. 1624),

both associated, like Wall (d. 1695), with the Naqsh-

bandl order of Sufis. The most towering figure among
Urdu religious poets is Khwajah Mir Dard (d. 1785), a

prolific writer of both prose and verse, whose slim col-

lection of Urdu lyrics is, in Schimmel's description, "of

unsurpassable beauty."

Other great Urdu poets of the eighteenth and nine-

teenth centuries cannot be described primarily as "mys-

tics"; but neither can they be seen as separate from the

mystical tradition. The overriding theme of Urdu poetry

(especially of its leading form, the ghazal) is love—love

whose expression is steeped in the symbols and conven-

tions inherited from the Persian tradition. In such poets

as Mir (d. 1810) and Ghalib (d. 1869), love of a human
object, love as a transcendent principle, and love as the

link to and very nature of God continue to be ambigu-

ously juxtaposed with and superimposed on each other.

Further vernacular traditions can be only briefly

mentioned. The foremost devotional poets in Sindhi

and Panjabi, Shah 'Abdul Latlf and Bullhe Shah, both

died in the same year, 1752; and both, while they com-

posed lyrics on many themes, are especially beloved for

their mystical-poetic renderings of folk tales. Other im-

portant poets include Qadi Qadan (d. 1551) and Sachal

Sarmast (d. 1826) in Sindhi; Madho Lai Husayn (d.

1593) and Sultan Bahu (d. 1691) in Panjabi. The most

renowned voice among mystical poets in Pashto is that

of 'Abdur-Rahman (d. 1709). During the fifteenth and

sixteenth centuries a number of Sufi poets writing in

the Avadhi dialect of Hindi produced long allegorical

narratives especially interesting for their mingling of

Hindu and Muslim lore. Most important of these works

is the Padmdvati of Malik Muhammad Ja'isl (d. after

1570). A body of lovely and powerful Islamic poetry also

emerged in East Bengal (now Bangladesh). Each of

these regional literatures has its own distinct marks, in-

fluenced by the particularities of place and local tradi-

tion.

Poetry in Honor of the Prophet. Throughout the his-

tory of Islam and in all the languages of the Islamic

world, poets have expressed ardent praise and love for

the prophet Muhammad. As love of the Prophet has

been called the strongest binding force in Islam, the

theme may provide an appropriate summation for this

survey of Islamic religious poetry.

The tradition begins during the Prophet's own life-

time, when his contemporaries Ka'b ibn Zuhayr and

Hassan ibn Thabit glorified him in verse. In subsequent

centuries countless poets chose to dwell on the events of

his life; the potency of his name; the hope of the pious

in his intercession on the Day of Judgment; his identi-

fication with the symbolism of light; his beauty and no-

ble qualities; his birth and ascension to heaven; his mi-

raculous powers to cure and save.

Among the most famous composers of na 'tlyah poetry

in Arabic is al-BusIrl (thirteenth century). The Persian

tradition begins with Sana'l (twelfth century) and in-

cludes Rumi, 'Attar, JamI, and Sa'dl, among many oth-

ers. Examples abound in the Indian vernaculars as well

as in Turkish and Swahili. All poetic styles and forms,

from the simplest to the most sophisticated, are called

into service to extol Muhammad, the friend, the su-

preme exemplar, the "radiance of both worlds." The

twentieth-century Urdu poet Muhammad Iqbal gives a

hint of the theme's power and universality when he de-

clares, "Love of the Prophet runs like blood in the veins

of the community."

[See the biographies of Iqbal and Sa'dl. See also Su-

fism; Ginan; Nubuwah; and Sama'.]
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POLEMICS. [This entry concents the attempts of Jews,

Christians, and Muslims to refute each others' principles

while defending their own beliefs. It consists of three inter-

related articles:

Jewish-Christian Polemics

Muslim-Jewish Polemics

Christian-Muslim Polemics

For discussion of philosophical defenses of religious be-

liefs, see Apologetics.]
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Jewish-Christian Polemics

[This article focuses primarily on Jewish polemics

against Christianity. For further discussion of the histor-

ical relation of Christianity to Judaism, see Christianity

and Judaism; Jesus; and Paul.]

The intensity, persistence, and significance of Jewish-

Christian polemics are in large measure a function of

the peculiar combination of intimacy and divergence

that marks the relationship between the two faiths. It is

not merely the fact that Christianity emerges out of Ju-

daism; it is, further, the combination of the continuing

centrality of the Hebrew Bible for Christians together

with the profundity of the theological differences that

separated Christians from Jews. In these respects, a

comparison with Islam is particularly instructive. It too

arose in large measure out of Judaism, but because it

lacked the other crucial characteristics, polemic be-

tween Jews and Muslims, however important it may
sometimes have been, never played the same role as did

the Jewish-Christian debate. Muslims revered the He-

brew Bible; Muslims did not, however, elevate it to the

position that it held in Christianity, and they expressed

the most serious reservations about its textual accu-

racy. Moreover, Islamic monotheism left no room for

the creative rancor that produced the philosophical di-

mension of Jewish-Christian discussions, which ad-

dressed such issues as trinitarianism and incarnation.

Moses Maimonides (Mosheh ben Maimon, 1135/8-1204),

who has sometimes been accused of inconsistency in his

attitude toward the two other faiths, was accurately

portraying a complex situation. On the one hand, he de-

scribed Islam as a religion of "unblemished monothe-

ism," an accolade he would not bestow upon Christian-

ity; on the other hand, he maintained that teaching

Torah to Christians can be a fruitful enterprise, while

doing the same for Muslims is, from a Jewish point of

view, an exercise in futility.

The dispute between Judaism and Christianity, then,

revolved around both doctrine and exegesis. To Chris-

tians, Jesus was the Messiah, the ritual law was abro-

gated, and the church was the true Israel, not only be-

cause Christian scripture and tradition said so but

because the Hebrew scriptures themselves supported

such claims. Beginning with the New Testament and

continuing with the earliest church fathers, Christian

ingenuity was mobilized to uncover references to the

full range of Christian beliefs in the Hebrew scriptures.

The Jewish polemicist was required to undertake the

onerous task of point-by-point, verse-by-verse refuta-

tion, and the sparse Talmudic references to debates

with minim (a term for heretics that surely embraces

many early Christians) describe precisely such conflicts

in biblical interpretation.

The institutional separation of the two religions was

furthered when a curse against the minim was inserted

into the rabbinic prayer book, and doctrinal develop-

ments made it increasingly difficult even for "Jewish"

as opposed to "gentile" Christians to remain a part of

the Jewish people. The Jews, it was said, had been re-

placed by a new Israel, and their defeats at the hands of

the Romans were a just punishment for their rejection

of the Messiah; moreover, by the middle of the second

century there were few Christians who did not believe

in some form of Jesus' divinity, and this was a doctrine

that remained beyond the pale of even the most flexible

definition of Judaism.

In the wake of these developments, early Jewish

sources record hostile perceptions not only of Christian-

ity but of Jesus as well. In the Talmud itself, clear ref-

erences to Jesus are exceedingly rare, but those that ex-

ist do include the assertion that he was a sorcerer who
led his followers astray (cf. Goldstein, 1950). Outside

the Talmudic corpus, there developed a more elaborate

series of early Jewish folk tales that go by the name Tole-

dot Yeshu and can probably best be described as a

counter-Gospel. The various versions of Toledot Yeshu

trace Jesus' life from his birth as a result of Mary's li-

aison with a Roman soldier through his checkered ca-

reer as a sorcerer and on to his ignominious hanging

between two thieves on a massive stalk of cabbage. Al-

though such stories did not constitute binding Jewish

doctrine, they colored Jewish views of Christianity and

enraged Christians who became familiar with them in

subsequent periods.

From the Jewish perspective, these early responses to

Christianity remained episodic and peripheral. Before

Christianity became the official religion of the Roman
empire, there was little reason for Jews to confront its

religious claims systematically; after that point, Jewish

literary activity in the Christian world was on the wane,

and before the high Middle Ages, Jewish arguments

against Christianity were preserved primarily in Chris-

tian works. The only significant exceptions are a little

book of eastern provenance called Sefer Nestor ha-komer

(Book of Nestor the Priest), which was written by a con-

vert to Judaism, and a handful of passages in Jewish

philosophical works composed in the Muslim world.

In the second half of the twelfth century, this sit-

uation began to change. Partly because the inner dy-

namic of Christianity required a confrontation with Ju-

daism, the "renaissance" of Christian literature and

thought associated with the twelfth century included a

renewal of anti-Jewish polemics. At this time Jewish lit-
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erature too was in the midst of a vigorous revival, and

Jews throughout western Europe began to engage in a

literary polemic that was to remain active through the

end of the Middle, Ages.

Although this polemic extends to works of exegesis,

philosophy, homiletics, and even liturgy and law, a list

of explicitly polemical works through the fifteenth cen-

tury can serve as a useful introduction to the scope and

intensity of this activity.

• Twelfth century: Yosef Kimhi, Sefer ha-berit (Book of

the Covenant), southern France; Ya'aqov ben Reu'ven,

Milhamot ha-Shem (The Wars of the Lord), southern

France.

• Thirteenth century: Vikkuah le-ha-Radaq (The Dispu-

tation of Rabbi David Kimhi), pseudonymous, prove-

nance uncertain; Me'ir of Narbonne, Milhemet mits-

vah (The Obligatory War), southern France; Mordekhai

of Avignon, Mahaziq emunah (Upholder of Faith),

southern France; Shelomoh de Rossi, 'Edut ha-Shem

ne'emanah (The Testimony of the Lord Is Perfect), It-

aly; The Epistle of Rabbi Jacob of Venice, Italy; The

Disputation of Rabbi Yehi'el of Paris, northern France;

Yosef Official, Sefer Yosef ha-meqanne' (The Book of

Yosef the Zealot), northern France; The Disputation of

Nahmanides, Spain; Sefer nitsahon yashan (The Old

Book of Polemic), Germany.

• Fourteenth century: Moses ha-Kohen of Tordesillas,

'Ezer ha-emunah (Aid of Faith), Spain; Yitshaq Polgar,

'Ezer ha-dat (Aid of Religion), Spain; Hasdai Crescas,

Bittul 'iqqrei ha-Notsrim (Refutation of Christian Doc-

trines), Spain; Shem Tov ibn Shaprut, Even bohan

(Touchstone), Spain; Profiat Duran, Al tehi ka-avo-

tekha (Do Not Be Like Your Fathers) and Kelimat ha-

goyim (The Shame of the Gentiles), Spain.

• Fifteenth century: Yom Tov Lippman Miihlhausen,

Sefer ha-nitsahon (The Book of Polemic), Bohemia;

Shim'on Duran, Qeshet u-magen (Bow and Shield),

Spain; the Tortosa Disputation, Spain; Shelomoh
Duran, Milhemet mitsvah (The Obligatory War),

Spain; Hayyim ibn Musa, Magen va-romah (Shield

and Spear), Spain; Mattityahu ben Mosheh, The Book

of Ahituv and Zalmon, Spain; Binyamin ben Mosheh,

Teshuvot ha-Notsrim (Answers to the Christians),

Italy; Eliyyahu Hayyim of Genezzano, Vikkuah (Dis-

putation), Italy.

Polemics on Biblical and Philosophical Issues. Many
of the issues addressed by the authors of the aforemen-

tioned works remained relatively unchanged from late

antiquity through the end of the Middle Ages and be-

yond. To Jews, the fundamental Christian assertion that

Jesus was the Messiah had been massively refuted by

the evidence of history. Since the essential characteris-

tic of the biblical Messiah involved the inauguration of

an age of peace, virtually all Jewish polemicists pointed

to the persistence of war and misery as a formidable

refutation of Christianity. Moses Nahmanides (Mosheh

ben Nahman, c. 1194-1270), in fact, reports that he

went so far as to tell James I of Aragon how difficult it

would be for him and his knights if war were to be abol-

ished.

Christians, of course, argued not only that scriptural

evidence demonstrates that the Messiah had already

come but also that it points to a first coming that would

end in apparent failure. The key citations demonstrat-

ing these propositions were probably the most exten-

sively debated biblical passages in the entire literature:

Genesis 49:10 on the first point, and Isaiah 52:13-53:12

on the second.

"The scepter shall not pass away from Judah, nor

shall a legislator pass away from among his descen-

dants until Shiloh comes and to him shall the nations

gather." This translation of Genesis 49:10, with Shiloh

understood as Messiah, appeared to lend powerful sup-

port to the Christian position: since there was now no

scepter in Judah, the Messiah must already have come.

For this passage Jews did not have a particularly attrac-

tive alternative interpretation, but they did have a per-

suasive argument against the Christian position. That

position, they said, cannot be valid because the scepter

(understood by Christians as kingship) had passed from

the Jews well before the time of Jesus; during the Bab-

ylonian exile there was no Jewish rule, and even during

the second commonwealth there were no kings from the

tribe of Judah. Although alternative explanations of this

passage were beset by difficulties, they were nonetheless

abundant: Shiloh indeed refers to the Messiah, but the

verse is merely asserting that whenever there will be a

Jewish king, he can legitimately come only from Judah;

scepter and legislator refer not to kingship but to exil-

archs and patriarchs or even to ongoing communal au-

tonomy; Shiloh is not the Messiah but a place-name,

and the verse refers to a past event, most likely the

schism after Solomon's death.

With respect to Isaiah 53, which can be read as a de-

scription of an innocent servant of the Lord who will

suffer and die for the sins of others, the situation of the

Jewish polemicists was reversed: they had an excellent

alternative interpretation, but some of them expressed

disappointment at the absence of a crushing refutation

of the christological exegesis. Despite a messianic un-

derstanding of this chapter in early rabbinic sources,

medieval Jews overwhelmingly saw the servant as the

exiled people of Israel, and strong arguments could be

adduced for this identification. At the same time, Jews

were sharply divided concerning the presence of a con-
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cept of vicarious atonement in the passage; to some ex-

egetes and polemicists, such a concept was too Chris-

tian to be readily discerned in the Bible even if applied

to Israel rather than the Messiah. Finally, specific refu-

tations of the christological interpretation were prof-

fered: aside from the inappropriateness of the term ser-

vant for a divine figure, this servant, unlike Jesus, "will

see his seed and live a long life," will experience ongo-

ing affliction and disease, and will suffer as a result of

the sins of many rather than for the purpose of remov-

ing the original sin of Adam and Eve.

We have already seen that Christians considered the

Jewish rejection of the Messiah to have resulted in the

suppression of "carnal Israel" and its replacement by

the church. Initial Jewish bewilderment at this percep-

tion gave way to a charge of Christian arbitrariness in

defining biblical references to Israel, and Jews pointed

to a number of citations in which favorable eschatolog-

ical references that Christians took as descriptions of

the church seemed inextricably linked to pejorative pas-

sages that Christians referred to the Jews. By the thir-

teenth century, Jews had even begun to cite their own
retention of the Hebrew language as evidence that they

had not been exchanged by God for people who knew
the Bible only in translation.

It was not only the Jewish people, however, who were

supposed to have been superseded. The same was said

about Jewish law, and here the issue of allegorical

interpretation of the Bible became crucial. Christians

argued that, at least in the postcrucifixion era, only a

nonliteral meaning is to be assigned to the legal sec-

tions of the Pentateuch, and they buttressed their posi-

tion by raising questions about the rationality and con-

sistency of biblical law. This challenge added a

polemical dimension to Jewish speculations about "the

reasons for the commandments." While some Jews ar-

gued against any attempt to fathom the divine intent or

even denied the very existence of rational explanations,

others provided both hygienic and spiritual reasons that

sometimes seemed so persuasive that they became the

basis for questions about the Christian failure to ob-

serve such evidently beneficial injunctions. Christian al-

legorization did not stop with the law; consequently,

Jewish insistence on literal, contextual reading of bib-

lical verses is a central theme of polemical literature,

and some scholars have even suspected an underlying

apologetic motive for the radical insistence on straight-

forward exegesis advocated by several significant me-

dieval commentators like Rashbam (Rabbi Shemu'el

ben Me'ir, c. 1080-1158) who were not primarily po-

lemicists.

While Christian questions about the rationality of the

law were a minor theme in medieval polemics, Jewish

questions about the rationality of Christian dogma were

at center stage. Many Jews were unable or unwilling to

see trinitarianism as anything but tritheism. Those who
did come to grips with the full complexity of the doc-

trine maintained that it violates logic and that multi-

plicity in God inevitably implies corporeality in God

himself (i.e., not just in the temporary form of the his-

torical Jesus). Most important, sophisticated Jewish po-

lemicists maintained that any truly monotheistic un-

derstanding of trinitarianism—in which three divine

persons are identified with attributes of God or under-

stood in light of the perception of God as thought,

thinker, and object of thought—fails because of the sec-

ond, crucial doctrine of incarnation. If only one of three

divine persons took on flesh, then true unity was irre-

trievably compromised.

Jewish objections to incarnation were not confined to

the troubling light that it shed on the Christian concept

of a divine trinity. Not only did the attribution of divin-

ity to a human being raise the ugly specter of idolatry;

it also seemed vulnerable to definitive philosophical

refutation. Jewish polemicists argued that since infinity

and immutability are essential characteristics of God,

incarnation could not take place even miraculously.

Moreover, they said, it is equally impossible to unite a

human and a divine nature in a single person with each

nature retaining its distinctiveness. Finally, even if all

this were possible, it is hard to imagine that God

could find no way to redeem humanity without sub-

jecting himself to the filth and indignity of spending

nine months in a womb and then passing through all

the stages of a life that culminated in a humiliating

death.

Virginal conception, although denied by Jews, was

not vulnerable to the charge of philosophical impossi-

bility. However, the specific doctrine that Mary re-

mained a virgin during childbirth did appear to violate

the principle that two bodies cannot take up the same

space simultaneously. More important, the miracle of

transubstantiation also seemed impossible, partly be-

cause Jesus' body would have to have been in many
places at the same time.

There was, of course, also a scriptural dimension to

these philosophical issues. Christians attempted to

demonstrate trinitarianism by citing verses that con-

tain plural verbs in connection with God, as, for exam-

ple, "Let us make man in our image" (Gn. 1:26); or a

threefold repetition of a key word, as, for example,

"Holy, holy, holy is the Lord of Hosts" (/s. 6:3); or a

repetition of the names of God, as, for example, "Hear

O Israel, the Lord [is] our God, the Lord is one" (Dt.

6:4). For the incarnation, they cited the eschatological

king in Jeremiah 23:5, whose name they translated as
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"the Lord our Righteousness," and, most effectively, the

child in Isaiah 9:5-6, whose name they translated as

"Wondrous Counselor, Mighty God, Eternal Father,

Prince of Peace." Jews had to respond by providing al-

ternative explanations or, in some cases, alternative

translations. Thus the plural verb in Genesis 1:26 is ei-

ther a plural of majesty or God's statement to the earth,

which would provide the body into which he would

place a soul. The name in Jeremiah, they said, should

be translated "the Lord is our Righteousness," and the

child in Isaiah, at least according to most medieval

Jews, was named only "Prince of Peace" by God, who is

himself the "Wondrous Counselor, Mighty God, [and]

Eternal Father."

The scriptural evidence for virgin birth gave Jews

their best opportunity to use the argument from con-

text. The evidence, Christians said, is to be found in Isa-

iah 7:14, in which the prophet promised King Ahaz the

birth of a child from an 'almah. Jews not only argued

that 'almah does not mean "virgin" but also pointed to

Isaiah's promise to Ahaz that deliverance would come
before the child would know how to distinguish good

from evil as decisive refutation of any identification of

the child with Jesus.

Polemics on the Talmud. In its classic form, the Jew-

ish-Christian debate centered on the Hebrew Bible. Be-

ginning in the twelfth century, however, and especially

in the thirteenth, Christians became intrigued with the

possibility of utilizing the Talmud for polemical pur-

poses, and Jews found themselves confronting two dis-

tinct but overlapping challenges from Christians quot-

ing Talmud. Nicholas Donin, a Jewish convert to

Christianity, began a campaign in the 1230s that led to

a virtual trial in which Yehi'el ben Yosef of Paris had to

defend the Talmud against charges of blasphemy. Point-

ing to what would otherwise have been an anachronism

in a Talmudic account of Jesus, Yehi'el made the novel

assertion that there were two Jesuses and that any pe-

jorative Talmudic references are to the first, who had

no connection whatever to Christianity. Potentially

even more serious was Donin 's assertion that the Tal-

mud constituted "another law" that was entirely differ-

ent from that of the Hebrew Bible. Since Jews were tol-

erated in part because they observed and authenticated

the "Old Testament," the very existence of Jews in the

Christian world could have been jeopardized by Chris-

tian acceptance of such an assertion. Yehi'el argued

that the Talmud was, rather, an indispensable interpre-

tation of the Bible. Ultimately, although various Do-

minicans and Franciscans toyed with the delegitima-

tion of Jews on grounds related to the "other law"

argument, it was the accusation of blasphemy that pre-

dominated, and this could be satisfied by the censorship

of a handful of Talmudic passages.

The second approach to the Talmud is usually asso-

ciated with another convert to Christianity. In the third

quarter of the thirteenth century, Pablo Christiani (Cris-

tia) began to emphasize a very minor theme in some
earlier Christian polemics: that the Talmud demon-

strates the truth of Christianity. Pablo and his succes-

sors did not have a positive attitude toward the Tal-

mud, but they believed that the rabbis had preserved

evidence of Christian truth. One of the earliest examples

of this sort of argument is one of the best. The Talmud

says that the world will last six thousand years: two

thousand years of chaos, two thousand of Torah, and

two thousand of the messianic age (B.T., San. 97a). This,

said Christian polemicists, proves two crucial Christian

assertions—that the Messiah has already come, and

that with his arrival the age of Torah has come to an

end. When Nahmanides was forced to confront Pablo in

the Barcelona disputation of 1263, he insisted, of

course, on the implausibility of finding Christian doc-

trines in a work produced by unconverted Jews, but he

also made the striking assertion that midrash is not dog-

matically binding and that Jews are therefore free to

reject certain rabbinic statements. This issue became a

cause celebre in the next two or three centuries, largely

because of the popularity of Raymund Martini's monu-

mental Pugio Fidei, and the rabbis at the Tortosa dis-

putation had to confront it under particularly trying

circumstances. Generally, Jewish polemicists attempted

to refute each argument individually, and they fell back

on Nahmanides' position reluctantly and only as a last

resort.

Jewish Polemical Use of the New Testament. At

about the same time that Christians began to examine

the Talmud for polemical purposes, Jews began to scru-

tinize the New Testament. Here too the sacred text pe-

culiar to the other faith could simply be attacked, and

here too it could be used for more sophisticated polem-

ical purposes. Jews pointed out contradictions in the

New Testament, such as the differing genealogies in

Matthew and Luke, but they also argued that the Gos-

pels themselves support the Jewish position concerning

the nondivinity of Jesus and the eternality of the law.

The polemical usefulness of both approaches led to a

sometimes ambivalent attitude toward Jesus himself.

On the one hand, he was denounced for abrogating the

Torah and turning himself into a divinity; on the other,

his words were cited as testimony that later Christians

distorted a message that was in large measure authen-

tically Jewish. This last approach, which was to be par-

ticularly influential in the modern period, was devel-
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oped most notably in Profiat Duran's impressive and

sophisticated Kelimat ha-goyim.

The Issues of Jewish Exile and the Role of Christian-

ity. The effect of increased Jewish familiarity with the

New Testament and growing Christian awareness of the

Talmud is but one example of the way in which a

largely static debate could undergo dynamic transfor-

mation under the impact of historical change. Debates

about interest taking, the blood libel, heresy, icons,

worship of the saints, confession, priestly celibacy, the

Crusades, and more all made their way into the polem-

ical literature. Perhaps the most fundamental effect of

the historical situation lay in the Jewish need to explain

exile and suffering on grounds other than God's rejec-

tion of the Jews. Since Jewish polemicists insisted on

the moral superiority of Jews to Christians, the stan-

dard explanation of exile as punishment was especially

uncomfortable in this context. Consequently, we find a

whole array of efforts to turn the fact of suffering to po-

lemical advantage: the Bible says that the truth would

be hurled to the ground (Dn. 8:12); God is prolonging

the exile so that the sin of the Christian oppressors

should accumulate to a point where their utter destruc-

tion will be appropriate (cf. Gn. 15:16); God is punish-

ing the Jews not for crucifying Jesus but for producing

him. In a striking naturalistic argument, Yitshaq Polgar

noted that Jewish suffering demonstrates that Chris-

tians and Jews stand in the same moral relationship as

a bully and his victim.

Pressures ranging from the physical and economic to

the moral and intellectual also led to transformations

in the tone of Jewish polemics as well as to a reexami-

nation of the role and religious standing of Christianity

itself. This last development took place largely outside

the context of medieval polemics, but its impact on

later Jewish thought, including apologetic literature,

was exceptionally significant. Medieval Jews generally

regarded Christianity as an idolatrous religion. Never-

theless, in certain narrow legal contexts phrases like

"the gentiles among us do not worship idolatry" were

used as an ad hoc justification for Jewish business deal-

ings with Christians that were pursued despite injunc-

tions against such interactions with idolaters. Menahem
ha-Me'iri of Perpignan (1249-1316) created a new legal

category that can roughly be characterized as "civilized

people" in order to distinguish Christians from ancient

idolaters. Without addressing the issue of idolatry in

this context, Maimonides and other authorities had as-

signed to Christianity and Islam the positive role of

spreading knowledge of Torah and thus preparing the

world for the Messiah. By the sixteenth century, some

major Jewish figures had begun to misread a statement

of the medieval French tosafists to mean that Noahides

are not forbidden to associate another divinity with the

true God; hence, although Christianity is surely idolatry

for Jews, it is not so regarded for gentiles.

Later Developments. Some polemical works of the

sixteenth and seventeenth centuries reflect the afore-

mentioned and other changes, while others remain true

to standard medieval views. The major works of this pe-

riod include the following.

• Sixteenth century: Avraham Farissol, Magen Avraham
(Shield of Abraham), Italy; Ya'ir ben Shabbetai of

Correggio, Herev pifiyyot (Double-Edged Sword), Italy;

Meshullam ben Uri, Zikhron sefer nitstsahon (Com-

memoration of the Book of Polemic), provenance un-

certain; Kevod Elohim (Glory of God), author and

provenance uncertain; Yitshaq of Troki, Hizzuq emu-

nah (Faith Strengthened), Poland.

• Seventeenth century: 'Azri'el Petahiah Alatino, Vik-

kuah (Disputation), Italy; Yehudah Aryeh de Modena,

Magen va-herev (Shield and Sword), Italy; Yitshaq Lu-

pis, Kur matsref ha-emunot u-mar'eh ha-emet (The Cru-

cible of Beliefs and Demonstrator of the Truth), Syria.

Perhaps the most striking example of a more positive

attitude toward Christianity is Avraham Farissol's re-

mark that Jesus might well be regarded as a messiah

for the gentiles. Despite Maimonides' assessment of

Christianity's place in the divine scheme, this assertion,

highly unusual even around 1500, was virtually un-

imaginable in the high Middle Ages. In the sixteenth

century, Shelomoh de Modena denied the idolatrous

character of Christianity by equating incarnation with

anthropomorphism and noting that the latter doctrine

had been declared nonheretical (although also not true)

by the twelfth-century authority Avraham ben David of

Posquieres. There was also a shift in the Jewish attitude

with respect to certain moral questions. In the Middle

Ages, for example, most Jews vigorously denied that

there was anything unethical about taking interest on

loans; in seventeenth-century Italy, both Simone Luz-

zatto and Yehudah Aryeh de Modena insisted that Jew-

ish—and not just Christian—morality frowns on this ac-

tivity, but that there is no avoiding cruel economic

necessity. Closer Jewish-Christian contacts in Italy also

led to greater Christian familiarity with Jewish litera-

ture, including the increasingly popular qabbalistic

texts, and Jews now found themselves confronted with

not only Talmudic but also qabbalistic passages that

were supposed to demonstrate Christian doctrines.

Initially Jewish reactions to the Reformation were

positive and hopeful. Aside from messianic hopes that

were briefly kindled at the prospect of division in what
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Jews considered the biblical fourth kingdom (cf. Dn.

2:41), there was a feeling that many doctrinal points in

the various forms of Protestantism seemed rather "Jew-

ish": the rejection of papal authority, indulgences, tran-

substantiation, and clerical celibacy, as well as a return

to the authority of the Bible. Moreover, there was the

early work of Luther, Dass Jesus ein geborener Jude Sei

(That Jesus Christ Was Born a Jew; 1523), which ap-

peared to portend an amelioration of the Jewish condi-

tion under Protestant rule. When Luther later dashed

these hopes, Jewish attitudes changed, and Jews living

in Roman Catholic countries now looked to Catholic

doctrines that could demonstrate the affinity of Judaism

to Catholicism: the emphasis on works, the combina-

tion of scripture and tradition, the affirmation of free

will and rejection of strict predestinarianism, and the

retention of the traditional language of prayer. Needless

to say, both Protestants and Catholics continued to af-

firm the central Christian beliefs that Judaism rejected,

and when the Karaite Yitshaq of Troki wrote his summa
of the traditional anti-Christian arguments the work be-

came a standard reference even in the majority Rabbin-

ite community.

The next, even more crucial turning point took place

in the eighteenth century, when Jewish history moved

into the modern period and Jewish-Christian relations

underwent fundamental transformations. Even outside

the orbit of the Jewish Enlightenment, Ya'aqov Emden
of Germany maintained that Jesus and even Paul were

perfectly good Jews whose purpose was to spread the

seven Noahic laws to the gentiles; like Farissol's stance,

this is a highly idiosyncratic position that nonetheless

reflected a broader phenomenon. The central figure,

however, who both foreshadows and exemplifies mod-

ern Jewish attitudes to Christianity, is Moses Mendels-

sohn.

A Christian theologian named Johann Kaspar Lavater

publicly challenged Mendelssohn to refute a defense of

Christianity that Lavater had translated, or to do what

Socrates would have done had he read the book and

found it irrefutable. Mendelssohn, who for reasons of

ideology, practicality, and temperament was not in-

clined to engage in polemic, responded reluctantly and

cautiously. He had indeed expressed respect for Jesus in

light of a conviction that the latter had made no claims

to divinity. This did not mean that he was inclined to

abandon Judaism, which is in perfect harmony with

natural morality and religion, for a faith that contains

irrational dogmas. Nevertheless, not all "prejudices"

are equally harmful, and Judaism's teaching that righ-

teous gentiles have a portion in the world to come ren-

ders missionary activity unnecessary and undesirable.

This emphasis on Judaism's tolerance, rationality, mo-

rality, and respect for Christianity became the hallmark

of modern Jewish discussions of Christianity, but these

developments were not without ironic potential for re-

viving tension and polemic along new and unexpected

lines.

Nineteenth-century Reform Judaism and liberal Prot-

estantism arose out of the same environment and

shared the fundamental conviction that the central

message of religion is ethical. Reform Jews did away
with much of the ritual component in Judaism, while

liberal Protestants had grave misgivings about much of

the dogmatic component of Christianity. What re-

mained in each case was ethical monotheism. This sort

of agreement, however, can lead to discord, since in the

absence of a religious merger, each faith must claim

that it is the quintessential bearer of the ethical mes-

sage whose basic content is endorsed by both sides.

And precisely such discord developed. Christians

complained about the "tasteless gibberish" spouted by

Jews who claimed that theirs was the ethical religion

par excellence, and they insisted that Jesus had intro-

duced an advanced ethic into a Jewish society beset by

dry, narrow legalism. This issue exploded into contro-

versy after Adolf von Harnack propounded such views

in his lecture series on the essence of Christianity in the

winter of 1899-1900, but Jews were upset not only with

Harnack but with a number of Christian historians

whose scholarly work revealed the same sort of bias

against Talmudic religion. The Jewish response was

swift, vigorous, and international. In Germany, Leo

Baeck's Das Wesen des Judentums, Joseph Eschelbach-

er's Das Judentum und das Wesen des Christentums, and

Moritz Giidemann's Jiidische Apologetik denounced this

Christian approach as motivated by considerations that

had little to do with objective scholarship. In England,

the articles of Israel Abrahams, Claude Montefiore, and

Solomon Schechter pursued the same arguments.

Somewhat later, Gerald Friedlander's The Jewish

Sources of the Sermon on the Mount reflected a system-

atic apologetic effort to compare rabbinic morality with

that of Jesus, and Joseph Bloch's Israel und die Volker

was one of several efforts to counter Christian attacks

on Talmudic morality.

This last work really addressed arguments of a more

medieval sort, and it should not be assumed that such

polemic simply disappeared in the modern period. Vig-

orous Christian missionary efforts in late eighteenth-

century England inspired David Levi's rebuttals, Letters

to Dr. Priestly and Dissertations on the Prophecies of the

Old Testament; nineteenth-century challenges led Isaac

Ber Levinsohn to write his Ahiyyah ha-shiloni and other
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apologetic works. As recently as the 1970s, the activities

of the "Jews for Jesus" and similar groups led the Jew-

ish Community Relations Council of New York to com-

mission Jews and "Jewish Christianity" by myself and

Michael Wyschogrod. The tone and occasionally the

content of such works can reflect modern developments

in scholarship, argumentation, and civility; some of

them, however, deal with arguments that are largely

unchanged since the Middle Ages.

In the wake of the Holocaust, and especially since the

Second Vatican Council of the early 1960s, a concerted

effort has been made to replace polemics with dialogue.

Even in such discussions, however, there are subtle

pressures that produce the sort of advocacy that is not

altogether alien to polemics. Before Vatican II, Jules

Isaac and other Jewish leaders asked Christian groups

to reevaluate, on moral as well as on more narrowly

theological grounds, the traditional ascription of ongo-

ing guilt to Jews for their role in the crucifixion. This

time Jewish arguments fell on receptive ears, and pre-

cisely such a reevaluation took place.

With the passage of time, however, some Christian

participants in dialogue have begun to inquire about

the possibilities of a Jewish reevaluation of the standing

of Jesus and the role of Christianity. These inquiries are

rooted in the awareness that twentieth-century Jewish

scholars like Joseph Klausner, Claude Montefiore,

David Flusser, and Pinchas Lapide have provided—with

varying degrees of enthusiasm—a positive portrait of a

fundamentally Jewish Jesus. Moreover, Franz Rosen-

zweig spoke of Christianity as a manifestation of a di-

vine covenant with the gentiles. Even Jewish ecumen-

ists, however, are often wary of far-reaching revisions

in their evaluation of Jesus, and it is unlikely that dia-

logue will produce a perception of Jesus as a quasi mes-

siah or mitigate the historic Jewish distaste for the cen-

tral dogmas of traditional Christianity.

Finally, a uniquely contemporary dimension has been

injected into Jewish-Christian discussions by the estab-

lishment of the state of Israel. On the one hand, the es-

tablishment of Israel has undercut the old Christian ar-

gument based on the Jewish exile; on the other hand, it

fits perfectly into some scenarios of the second coming

of Jesus that are popular among Christian fundamental-

ists. In the context of dialogue, Jews have often at-

tempted to explain the theological centrality of the

Land of Israel in Judaism, and they have sometimes ar-

gued that Christian theology itself should lead to a rec-

ognition of the significance of the state of Israel in the

divine plan. This delicate balance of politics and theol-

ogy has produced both understanding and tension. It is

but the most recent example of the effect of historical

events on a relationship that reflects the unchanging

disputes of two venerable traditions as well as the dy-

namic interplay of two communities acting and react-

ing in an ever changing world.
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Muslim-Jewish Polemics

Down to the eighteenth century the majority of Jews

lived in countries under Muslim rule, where they shared

with Christians the status of "protected" minorities, tol-

erated on sufferance and subject at times and in certain

areas to discrimination, ill will, abuse, and assault.

Arabic literature, the classical repository of theologi-

cal lore in Islam, expresses and reflects the situation

over centuries. While most of this lore is of Muslim or-

igin, Jews and Christians have contributed to it upon

occasion with Arabic writings added to their literary

output in Hebrew and Syriac, respectively.

The vast Arabic literature that developed in the early

centuries of Islam included works on religion, sectari-

anism, the treatment of the minorities, and so forth.

Historians and travelers seeking to sketch the develop-

ment of faiths, the rise of Islam, and its victorious

march through countries and continents also threw

light on the non-Muslims and their beliefs. Scholarly

discussion concerning non-Muslims inevitably tended

to indicate the miscreants' errors. Thus polemics ap-

peared, and, as disputations took place, polemics gave

rise to defensive apologetics.

Muslim Polemics. Indeed, Muslims knew from their

own scripture that Islam is a continuation of earlier dis-

pensations, and they were familiar with the Prophet's

attitude toward their carriers—the Jews and Christians.

According to the Qur'an, the Jews (identified there as

Yahud or Banu Isra'll, "Children of Israel") were an an-

cient people, descended from Abraham and later led out

of Egypt by Moses. Favored by the Lord, who sent

prophets to teach and guide them, they nonetheless be-

came enmeshed in sin and disobedience, worshiping the

golden calf, killing prophets, and rejecting Jesus, and

were finally punished by destruction, exile, and disper-

sal. Further, the Qur'an indicated that the Prophet had

not only fought the pagan Arabs but also clashed with

the Jews living in Arabia, especially those in Medina,

and that the struggle had turned into a military clash

when the Jews refused to accept the Prophet and his

revelation.

These data were extended and embellished in the vast

collections of traditions (hadith) that arose in early Is-

lam and were further enriched by an exegetical turn, as

Qur'anic allusions to biblical stories gave rise to com-

mentaries on ancient Hebrew lore. Although the Jews

had been instructed about the coming of Muhammad,
the Muslim commentators explained, they ignored

these allusions or sought to interpret them away or to

conceal them. They also fabricated stories among the

Israiliyat (narratives set in the era of the Banu Isra'll)

that were apt to mislead true believers. Jewish converts

to Islam also supplied information—albeit mislead-

ing—on Hebrew lore and the Jewish past. Ka'b al-

Ahbar is the prototypical figure among them: a Jew

from Yemen, he embraced Islam half a dozen years af-

ter the Prophet's death and was considered an expert on

earlier scriptures. And presumably the anti-Jewish

animus of the Near Eastern Christians percolated into

Islamic circles following the Christians' conversion to

Islam.

The earliest polemics, which can be traced to the

eighth- and ninth-century disputations at the Abbasid

court in Baghdad, are usually directed against both

Jews and Christians. Only gradually does a polemical

literature directed specifically against Jews emerge, be-

ginning with special chapters on Jews and Judaism and

with the writings of Jewish converts to Islam. Although

such works are mentioned early on by Arab historians,

the earliest surviving examples date only from the elev-

enth century.

Ibn Hazm. The earliest preserved substantial work of

Islamic polemics against Jews and Judaism comes from

the pen of Ibn Hazm (d. 1064), a leading figure of Is-

lamic learning and Arabic literature in Spain. He dealt

with the subject repeatedly and is the only major figure

of Arabic letters to treat it.

Ibn Hazm apparently felt that his road to political

success in the kingdom of Granada was blocked by the

preeminence of the Jews, and in particular by their

leader, Ibn Nagrela (known in the Jewish community as

Shemu'el ha-Nagid, 993-1056), a successful administra-

tor, diplomat, and military commander. Both Ibn Hazm
and the Nagid wrote on theology, and both were poets,

one writing in Arabic, the other in Hebrew. They met

when they were in their early twenties, but the meeting

was not conducive to mutual respect and appreciation.

In Ibn Hazm's major work, Kitdb al-fisal wa-al-nihal

(Book of Groups and Sects), a survey of theology, a sec-

tion of nearly 130 pages is devoted to a critique of Jew-

ish beliefs and texts. Passages from the Hebrew scrip-

tures, quoted to reveal their deficiencies, are followed

by counterparts from the Qur'an, which are cited to

demonstrate their excellence by comparison. Ibn Hazm
displays a good knowledge of Genesis, but his knowl-

edge of the rest of the Hebrew scriptures is weak, and

he is unable to distinguish biblical data from later leg-

ends. It is possible that he used a list of suitable pas-

sages ("testimonies") culled for the purpose by others.

He even cites a few items of Talmudic lore. He displays

an interest in the origins of Hebrew words but here too

falls prey to misinformation: quoting an informant, he

explains, for example, that the name Israel was derived
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from Asar'el ("he detained God," Gn. 32:25-31, where

Jacob wrestles with divine beings and prevails), thus

confusing the Hebrew roots 'sr and srh.

In his view, the Hebrew scriptures are replete with

contradictions, absurdities, anthropomorphisms, and

objectionable and irrelevant matter. The Muslims

should feel no reverence toward the scriptures of the

Jews and Christians, he argues, and should reject these

faulty, distorted remnants of the true scripture. Rever-

ence is due only to the inimitable truth and beauty of

the Qur'an.

Ibn Hazm is particularly eager to point out discrep-

ancies in the biblical text, especially where numbers are

involved, as with varying statements on the length of

the bondage in Egypt or the population of the Israelites

during the wilderness period. Other contradictions he

claims to find in the text include the report in Exodus

7:20-22 that after all the water in Egypt turned into

blood, the native magicians repeated the deed: where,

he asks, did they get the water to prove their skill? Like-

wise, citing Exodus 12:38, he asks where the Hebrews

obtained the multitude of cattle in the desert, and fur-

ther, if they had such cattle, why did they complain of

lack of meat? Among the anthropomorphisms he cites

are passages such as "The Lord is a man of war" (Ex.

15:3); "And they saw the God of Israel, and there was

under his feet, as if it were a pavement of sapphire

stone" (Ex. 24:10); and the Lord's various pronounce-

ments in Exodus 33 where he "spoke unto Moses face to

face. . . . And he said, 'You cannot see my face. . . . And

I shall take away my hand and you shall see my back,

but my face shall not be seen" (vv. 11, 10, 22-23).

Unlike the Qur'an, Ibn Hazm argues, the Hebrew

scriptures are devoid of data on reward and punishment

in the life to come. Yet the Qur'an itself refers to bibli-

cal revelation, especially to that of Moses. How is this

possible? Because, he claims, there was a true revela-

tion of the divine word to Moses, but it was not pre-

served. The numerous civil strifes, wars, invasions, and

defeats in ancient Israel destroyed not merely the He-

brew kingdoms but also their archives and with them,

the scriptures, which went up in flames. There was no

continuous tradition of learning. Indeed, there was

merely one copy of the scriptures remaining in the

hands of the priests, who knew only chapters, fractions

of it. In Babylon, Ezra the priest concocted the Hebrew

scriptures from remnants of the revelation as it was re-

membered by other priests and from his own additions.

Here Ezra is denounced as a master of deception lack-

ing reason and conscience (as well as a knowledge of

arithmetic). Yet, Ibn Hazm points out, it was Ezra who
shaped the new religion during the Babylonian captiv-

ity by substituting the synagogue service for the ruined

Temple of Solomon. Since the days of Moses, he says,

Deuteronomy 32 (Ha'azinu, The Song of Moses) is the

only chapter of the Hebrew scriptures that has been

taught to the people, and even this chapter—which he

quotes in full—is replete with passages that cannot be

of divine origin, such as verses 20-22: "God is their fa-

ther." Anyone who knows the Jews, continues our au-

thor, knows they are a filthy and witless rabble, repul-

sive, vile, perfidious, cowardly, despicable, mendacious.

Hence Muslims should seek guidance about the children

of Israel not from the Ezra-produced scripture but from

the Qur'an, which also includes data about the prophets

(such as Hud and Salih) who were unknown to the Jews.

Ibn Hazm maintains that the Jews reject abrogation

of their scriptures and any suggestion of a post-Mosaic

dispensation, to either Jesus or Muhammad. For them

the omniscient God's decree is immutable, and any

change or caprice in divine will is not feasible. Without

such a sudden change (bada) in divine pleasure, how-

ever, a new dispensation would not be feasible and thus,

they assert, would contradict divine omniscience. But

this is wrong, Ibn Hazm counters. Precepts are com-

mands to perform certain acts over a limited period, be-

yond which time they may turn into their opposites.

Circumstances in space and time are known to God, and

it is his pleasure to grant life, death, and resurrection,

power, decline, restoration, virtue, and evil, belief and

deviation. For the Jews, work is permissible on Friday,

but prohibited on Saturday, only to become permissible

again on Sunday.

Indeed, the Jews recognize that the law of Jacob dif-

fers from the law of Moses. Jacob married Leah and

Rachel, who were sisters, yet the law of Moses (Lv.

18:18) proscribes such a marriage. The people of Gibeon

escaped annihilation to become hewers of wood and

drawers of water for the sanctuary after they fraudu-

lently exacted a treaty from Joshua (Jos. 9). God's wrath

was about to consume the Israelites, but Moses' fervent

appeal made the Lord repent (Ex. 32:10-14). Abraham

offered curd and milk and meat to the angels (Gn. 18),

but this was not a kosher diet (as set forth in Deuteron-

omy 14:3-21 and elsewhere).

Ibn Hazm is quick to notice irregularities attested in

the lineage of biblical figures and points with gusto to

the extent of bastardization among them. The lineage of

the patriarchs, prophets, and kings is sullied with incest

and fornication: Abraham married Sarah, his sister; Lot

was seduced by his daughters; Reuben had relations

with Bilhah, his father's concubine; from Judah and his

daughter-in-law Tamar sprang the line of David, Solo-

mon, and the expected Messiah.
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The few samples of postbiblical lore that he knew,

possibly through the Karaites, horrified him as "old

wives' tales": data for example, from the ancient trea-

tise Shi'ur qomah on the measurement of the divine

body; the Lord's grieving about the destruction of the

Temple; reference to the angel Metatron as "the lesser

Lord." He also recounts that, according to the Jews,

Paul was sent to the disciples of Jesus in order to mis-

lead them into the belief in Christ's divinity. Thus Ibn

Hazm concludes that the Jews are liars and tricksters.

This trait begins with Jacob filching Esau's birthright

(Gn. 25:29-34) and Isaac's blessing (Gn. 27). Though I

have seen many of them, he reports, I found only two

who were devoted to truth.

Although he holds that the Hebrew scriptures are for-

geries and harps on the necessity of rejecting them com-

pletely and relying instead on the Qur'an, he cannot re-

frain from quoting some passages that seem to fit

Muslim notions. Thus he accepts Deuteronomy 33:2

("The Lord came from Sinai and rose from Seir unto

them; he shined forth from Mount Paran") as an "an-

nunciation" of the advent of Jesus (via Seir, in Edom,

later identified with Christendom, while Paran was

taken to be a reference to Mecca). Likewise he finds in

Deuteronomy 18:18 ("I will raise them a prophet from

among their brethren like unto thee") an annunciation

of Muhammad's ministry, since the Arabs, the progeny

of Isma'll (Ishmael), are the brethren among whom a

prophet was to arise.

Ibn Hazm also wrote a treatise against a pamphlet

alleged to have been composed by Ibn Nagrela (or his

son) against the Qur'an. Although he was unable to find

a copy of this text and knew of it only from a Muslim

author's refutations, he nonetheless proceeded to attack

the Jewish leader and the rest of the infidels who had

become so arrogant. In this treatise he also inveighs

against the Muslim rulers, who enjoy their luxurious

palaces and forget their duty to preserve strict Muslim

domination over the infidels.

The impact of Ibn Hazm's polemical writings is un-

clear. He is not quoted by later writers, and it is possi-

ble that his adherence to the Zahirl school of theology

—

a distinct minority within SunnI Islam—may have lim-

ited the spread of his views. At least one brief Hebrew

tract, Shelomoh ben Avraham Adret's thirteenth-cen-

tury Ma'amar 'al Yishma'e'l (Treatise on Ishmael), re-

produces and refutes passages of Ibn Hazm's argument

on forgery, however. In any case, the full scope of the

Muslim-Jewish controversy was given its first system-

atic exposition in Ibn Hazm's work: abrogation (naskh),

distortion or forgery in the scripture (tahrlf), anthropo-

morphism (tajsim), the preserved annunciation of Islam

and its prophet (a'lam).

Samau'al al-Maghribi. The pamphlet Ifhdm al-Yahud

(Silencing the Jews), written in 1 163 in Maragha (north-

ern Iran), is the most important and influential work of

Muslim polemics against Judaism. Its author was Sa-

mau'al al-Maghribi (c. 1125-1175), a Jew who con-

verted to Islam and penned the pamphlet to mark his

conversion. (It is not to be confused, however, with the

Arabic pamphlet of Samuel Marrocanus, a convert to

Christianity, which was translated into Latin and later

into many Western languages.)

Samau'al's father was a minor Hebrew poet who had

presumably fled Morocco during a wave of persecution,

settled in Baghdad, and married a woman of a distin-

guished family. Samau'al, who studied under the emi-

nent philosopher Abu al-Barakat (also a Jewish convert

to Islam), won fame as a mathematician and physician.

His Jewish training seems to have been limited. In an

autobiography added to his pamphlet in 1167, he

claims that he was moved to convert by rational think-

ing along mathematical lines. Although he also de-

scribes visions of the prophets Samuel and Muhammad,
he still insists that purely logical arguments prevailed

in his mind. A note of self-admiration is evident

throughout:

Then, after I had trained my mind on mathematical studies,

especially geometry with its demonstrations, I asked myself

about the differences in religious faiths and tenets. ... I re-

alized that reason is the supreme arbiter and that its rule

should be established generally in . . . our world. . . . We
realize that reason does not oblige us to accept ancestral tra-

dition without examining it as to its soundness. . . . Mere

reference to fathers and ancestry, however, is no proof. . . .

I realize that the Jews had no proof . . . about . . . Moses

other than the evidence of the chain of transmission, which

is available for Jesus and Muhammad just as it is for Moses

. . . then all three are true prophets. . . .

I have not seen Moses . . . nor have I witnessed his mira-

cles, nor those of any other prophet. ... A sensible person

cannot believe one and disbelieve another of these proph-

ets. . . . Rather, it is rationally incumbent either to believe

all of them or to reject all of them. . . .

As for disbelieving all, reason does not dictate that either.

For we find that they all preached lofty morals, advocated

the virtues and fought the vices, and regulated the world in

a fashion beneficial to mankind.

In Samau'al's view, the record of the Jews in scientific

advancement cannot compare with that of the Greeks

and others; likewise, the literature of the Muslims is

overwhelmingly superior.

The key issue of abrogation is demonstrated both log-

ically and historically. Jewish legists, he says, offered

discordant views.on problems; how can they all be of

divine origin? Indeed the law itself abounds in contra-
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dictions: in Exodus, for example, all the firstborn are

consecrated to worship (13:2); in Numbers, only the

Levites (8:18). As purification with the ashes of the red

heifer (Nm. 19:11, 19:16, 19:17) is no longer available,

he contends that the Jews must consider themselves im-

pure. Prayers on exile, dispersion, and hope of restora-

tion are clearly of late origin, yet they should not have

been introduced at all in view of the injunction against

adding to or diminishing from the divine word (Dt.

13:1).

An array of arguments is cited to prove that Jesus and

Muhammad were announced in the scriptures: Deuter-

onomy 18:15 announces a prophet from among their

brethren; in Genesis 17:20, God promises to multiply

Ishmael (here the letters of the Hebrew words for "ex-

ceedingly," bi-m'od me'od, numerically equal 92, which

is the numerical value of the name Muhammad); Gene-

sis 21:21 deals with three revelations, the last in the

abode of Ishmael, which is that of the Arabs.

The critique of the scripture follows. According to Sa-

mau'al, it perished long ago owing to the vicissitudes in

the history of the Hebrews. King Saul (1 Sm. 22:16-20)

massacred the line of Aaron. Centuries passed before

Ezra, of the priestly Aaronids, reconstructed the scrip-

ture. As the priests begrudged authority to royalty, he

added two stories derogatory to the lineage of David.

One, that of the daughters of Lot (Gn. 19), establishes

the origin of Moab and thus the illegitimacy of Ruth,

the ancestor of the House of David, nay, of the expected

messiah. The other story (Gn. 38) indicates that Boaz,

husband of Ruth, was born of the union of Judah with

Tamar.

Among other criticisms, Samau'al also charges that

the law is oppressive and a burden (isr), as demon-

strated by the dietary rules that separate Jews from

non-Jews. Jews, he points out, call Muhammad a fool

and a raving madman (meshugga ', cf. Hos. 9:7) and

also "unfit" (Heb., pasul, rhyming with rasul, Arab.,

"messenger," a name for the Prophet as Messenger of

God); likewise they refer to the Qur'an as "dishonor"

(qalon).

No doubt there is a similarity between the arguments

of Ibn Hazm in the eleventh century and those of Sa-

mau'al in the twelfth. Here it is probable that both were

reproducing older material concerning the scriptural

passages and the theory that Ezra authored the Penta-

teuch (the hypothesis of Ezra's role in the history of the

scripture goes back to late Hellenistic texts; see Ed-

mund Stein's Alttestamentliche Bibelkritik in der spathel-

lenistischen Literatur, Lwow, 1935).

Samau'al's tract in turn proved very influential as a

quarry for Muslim authors over the centuries. His ar-

guments reappear in Al-ajwibah al-fakhirah (The Perfect

Replies), written by the Egyptian al-Qarafl (d. 1285),

and in works by Ibn Qayyim al-JawzTyah (d. 1350). In

copying Samau'al's original pamphlet, which contained

Hebrew passages in Hebrew characters followed by Ar-

abic transliteration and translation, later scribes omit-

ted the alien Hebrew characters. The tract was printed

in Egypt in 1939 and again in the 1960s.

Al-Raqili. From somewhat different circumstances

came Abu Zakarlya' Yahya al-Raqill's tract Ta'yld al-

millah (Support of the Faith), written in Huesca in 1360

and directed against Jews and Christians. Living in the

Spanish kingdom of Aragon after the Christian recon-

quest, he expressed bitterness over the degradation of

Islam, as Muslims fell from a position of domination to

that of a tolerated minority, and especially over the

treatment of Muslim peasants by Jewish officials and

tax agents on behalf of the crown. Reading the biblical

texts in translation, he "extracted from them passages

and evidences with which to refute the Jews." God had

chastised them, he observes, with permanent dispersion

(al-ghaluth al-daim) and humiliation. He mentions dis-

putations and arguments (al-mundzardt wa-al-ihtijdj)

and hopes that God "may take us out of the country of

polytheism to the lands of the Muslims."

The Hebrew scriptures, he says, show that the Jews

were a rebellious, unfaithful, ungrateful, accursed

breed. They transgressed against every one of the Ten

Commandments. According to al-Raqill's historical re-

construction, Hagar, the mother of Ishmael, was Abra-

ham's wife, not his concubine. She was not a mere slave

but the daughter of an Egyptian prince, and in any case,

even a slave could be a prophet, as with Joseph, who

was Potiphar's slave. God ordered Abraham to sacrifice

his son, then prevented the patriarch from doing so.

This, al-Raqill concludes, is an evident case of abroga-

tion. But even though the Jewish scriptures are not re-

liable, he cites Isaiah 21:7 ("a troop of asses, a troop of

camels") as an annunciation of the prophethood of Je-

sus and Muhammad, respectively.

Al-Raqill's pamphlet belongs to a lower level of dis-

putation conducted between two oppressed communi-

ties under Christian domination. Also within this cate-

gory of less sophisticated works, appealing more to the

common Muslim reader, are two pamphlets by four-

teenth-century Jewish converts to Islam. One came

from the pen of Sa'ld ibn Hasan of Alexandria, who, in

1320, while living in the Great Mosque of Damascus,

wrote an account of his conversion. Dangerously ill and

expecting to die, he suddenly heard a voice urging him

to read a surah of the Qur'an. He complied and was mi-

raculously saved. He became such a fervent believer

that he turned against the Jewish and Christian unbe-

lievers and in his tracts, which quote biblical texts,
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demonstrates no qualms about distortions and absur-

dities.

Such is also the case with 'Abd al-Haqq al-Islaml

from Ceuta, who wrote toward the end of the century.

In addition to relying on gimatriyyah, the argument

from the numerical value of names and words, he ac-

cused the Jews of fire worship, considered Ahab the

transgressor (1 Kgs. 16-18) a righteous king, nay, a Mus-

lim believer, and presented the Hebrew phrase "The

gentile is like a dog" as an authentic text.

Jewish Apologetics. Jewish writings, in Arabic and in

Hebrew, attempted to present a defense against Islamic

attacks. They were apologetic replies to Muslim argu-

ments and to an extent constituted an effort to reinter-

pret the Jewish cause in the light of the new intellectual

atmosphere under Islam.

Maimonides. Although Moses Maimonides (Mosheh

ben Maimon, d. 1204) warned against engaging in dis-

putations with the Muslims, because they did not ac-

cept the Hebrew Bible as a revealed text and thus

shared no common ground, his Epistle to Yemen is vir-

tually a polemical treatise. Its purpose was to prepare

the synagogue public to counter Muslim arguments:

"Some hearts have gone astray . . . faith weakened," he

tells his readers. "Ours is the true and authentic divine

religion revealed to us through Moses. ... In assaults

upon us some use brute force; others, controversy.

Christianity and Islam combine the two methods."

The Muslim polemicists, he continues, claim to have

found Muhammad's name and country in Hebrew scrip-

tures (Gn. 17:20; Dt. 33:2, 18:15). Jewish converts to Is-

lam (presumably Samau'al) quoting these verses cannot

really believe in them; their true purpose is to win favor

in the eyes of the gentiles. Muslims, unable to indicate

a single verse, accuse the Jews of having altered or con-

cealed the text. In fact, he points out, the scriptures had

been translated into Greek, Aramaic, and Latin centu-

ries before Muhammad appeared.

On account of . . . our sins God has hurled us into the midst

of this people, the Arabs, who have persecuted us severely

and passed baneful and discriminatory legislation against

us. . . . Never did a nation molest, degrade, debase, and hate

us as much as they. . . . No matter how much we suffer and

elect to remain at peace with them, they stir up strife and

sedition, as David predicted (Ps. 120:7): "I am all peace, but

when I speak, they are for war."

He concludes with a warning about the danger involved

in reading his epistle, but he hopes that "the secret of

the Lord may be entrusted to those who fear him (Ps.

23:14)."

Ibn Kammunah. In a class by itself stands Tanqih al-

abhath fi al-milal al-thalath (Critical Inquiry into the

Three Faiths), written in Baghdad in 1280 by Sa'd ibn

Mansur ibn Kammunah. With the caliphate under Mon-

gol rule, Islam could no longer be regarded as the faith

of the ruler but remained the predominant faith of the

masses. A review of Ibn Kammunah's book in a sermon

before a Friday mosque audience produced an angry

mob assault, and the author had to be carried out of

town hidden in a trunk.

The work begins with a brief discussion of religion in

general, followed by chapters on the three monotheistic

faiths. Two-thirds of the book is devoted to Islam and is

based on Muslim texts; it is written in an unusually dis-

passionate spirit. Nonetheless, while Islam and its

prophet receive a fair treatment, the cumulative

impression is not favorable.

The chapter on Judaism contains a brief survey of

biblical data and Jewish beliefs, followed by seven ob-

jections culled from Samau'al al-Maghribl. These are

rebutted in turn with arguments reflecting the views of

Yehudah ha-Levi and Maimonides.

Ibn Kammunah points out that communities may
live side by side for centuries and yet know each other

only slightly:

But the contact of Muslims with Jews does not necessitate a

Muslim inquiry into what the Jews assert, especially since

the Jews are prevented from declaring their creed, and their

[canonical] books are in a tongue the Muslims do not under-

stand. The contact of a minority with a majority affects the

majority and the minority differently. Thus, when a linguis-

tic minority is in contact with a linguistic majority, the mi-

nority learns the language of the majority while the majority

does not learn the language of the minority or, at best, learns

it much later. Moreover, despite numerous contacts of the

bulk of the Jews with the Muslims, many Jews still do not

know the basic Islamic tenets known by the rank-and-file

Muslims, let alone the elite. It is even more natural that a

similar situation should obtain on the Muslim side, or, at the

very least, that both sides should be equal [in mutual igno-

rance].

Moreover, the Muslims are split into various factions

anathemizing one another. He lists the Christians' inter-

nal dissensions and remarks:

I did not find most of these retorts in discussions by Chris-

tians; I supplied these retorts on behalf of the Christians,

and in supplementation of the investigation into their belief.

This evoked the admiration of a Christian opponent.

In discussing the Muslims' factions and their respec-

tive claims, he notes:

There is room for speculation in this matter. Namely, many
a person will, for worldly goals and motives, do things for

which, as he most assuredly knows, the founder of his re-

spective religion has threatened severe punishment in the
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hereafter. This belief will not prevent a man from perpetrat-

ing that forbidden evil. Such is the case of the adulterer,

wine-imbiber, and slanderer. In the quest for victory over

opponents, human nature will urge the fabrication of reports

favoring one's religion. Ignoring the prohibition against

lying, a man will sometimes fabricate such a report in the

[mistaken] belief that he will merit reward therefor. It may
also be fabricated by one who joined a faith opportunisti-

cally—without inner conviction but rather in the quest for

success, like many who nowadays join the faith of Islam in

order to prevail over rivals, although they are not believers

by conviction. If your assertion were true, no Muslim would

ever have fabricated a false tradition; the contrary, however,

is the case.

Summarizing the arguments for Muhammad's proph-

ethood, he contends that they remain unproven and re-

marks:

That is why, to this day, we never see anyone converting to

Islam unless in terror, or in quest of power, or to avoid

heavy taxation, or to escape humiliation, or if taken pris-

oner, or because of infatuation with a Muslim woman, or for

some similar reason. Nor do we see a respected, wealthy,

and pious non-Muslim well versed in both his faith and that

of Islam, going over to the Islamic faith without some of the

aforementioned or similar motives.

Likewise, he rejects the argument that victory and

power are proof of divine support:

How, since the dominion of idol-worshipers and fire-wor-

shipers continued for thousands of years in numberless

countries throughout the world, can a multitude of followers

be proof of a claim?

I found they had no rebuttal to these arguments beyond

the claim that the Islamic faith obviously excels over other

faiths, and that it combines a maximum quantity and qual-

ity of perfection not attained by any other known faith. But

he who, in rancor, makes this claim will never be able to

present proof of it.

Decline of the Genre. After 1400, Muslim polemics

were largely reiterations of earlier arguments presented

in insignificant pamphlets. One noteworthy exception is

a disputation conducted in 1796 by a Persian scholar,

Sayyid Muhammad Mahdl Tabataba'i; known through

an account in Arabic, this event appears to have been

characterized by uncommon mildness and magnanimity.

Within the Ottoman empire, probably from Christian

circles, it was charged from time to time that the Jews

used (Christian) blood to bake the unleavened bread for

Passover. This "blood libel" emerged in Damascus in

1840 and resurfaced repeatedly thereafter.

In the nineteenth century, anti-Jewish moods and ar-

guments began to penetrate the Muslim world from

Western sources, at first especially through French anti-

Semitism. In the twentieth century, the conflict in Pal-

estine and the rise of Zionism were bound to rekindle

the embers of the medieval controversy as a religious

appendage to the conflict. But the literature of the reli-

gious aspect has proven extremely poor in content, con-

fined to reiteration of arguments from the eleventh and

twelfth centuries: passages from the Qur'an and the tra-

ditions, a flood of epithets characterizing the Jews as

eternally vicious fiends against the Muslims, against

Muslims and Christians, and indeed, against all human-
ity, as enemies ever plotting against what is human and

good, for the sake of world domination by Jewry and

Israel.

All in all, Islamic polemics directed against Jews are

an arid area of insubstantial writing, of minor interest

to the Muslims themselves. For their part, the Jews kept

a low profile and preferred not to retort. But many al-

lusions to the Muslim arguments can be found in me-

dieval prayers, as well as in exegetical and theological

works.
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Christian-Muslim Polemics

The Qur'an itself determines the polemic area be-

tween Muslims and Christians, because it states the

terms and sets the limits of Christian error. The issues

it defines have been disputed ever since: God is not

three; Jesus is not the Son of God; he was not crucified

(cf. surah 4:157, 171), and the Bible has been falsified

and misinterpreted. This "corruption" (tahrlf) includes

suppressing forecasts of the Prophet. Christians have

similarly sought to discredit the Qur'an, but they have

been under no comparable restraint in choosing their

themes, and they have often attacked the reputation of

the Prophet in order to argue that his revelation was

contrived and fictitious.

Muslim Polemic. Christians long remained a majority

under Muslim rule, but they began to attack Islam as

soon as they realized that it had come to stay; however,

it is convenient here to consider first the Muslim attack

on tahrlf. One of the first Muslims to argue that Chris-

tians had misunderstood rather than falsified their

scriptures was a Zaydi Shl'I from the Yemen, al-Qasim

ibn Ibrahim (d. ah 246/860 ce). Until the severe reaction

against the colonialism of the last century, most Mus-

lim polemic was purely doctrinal. In his Book of Reli-

gion and Empire, 'All ibn Sahl al-Tabarl (ninth cen-

tury), a former Nestorian, aims, perhaps to justify his

conversion, to show that the Christian scriptures fore-

tell Muhammad and enjoin Islam, and his Answer to

Christians, concerned with Christology, is again based

on his knowledge of Christian sources. Supposedly ear-

lier (c. 820) is the Apology of al-Hashiml, but we know
it in conjunction with its refutation by the pseud-

onymous 'Abd al-Maslh ibn Ishaq al-Kindl, attributed

to Yahya ibn 'Adl (d. 974), and it is likely to be at most

a revised and Christian-edited Muslim argument. Al-

though it abuses Christianity, attacks the doctrine of the

Trinity, despises the Cross, and deprecates Christian

fasting, it plays into the hands of the refuter and has a

contrived air. More typical is the writing of al-Jahiz

(d. 869), who is aware of arguments actually used by

Christians (e.g., that the Qur'an misrepresents their be-

liefs), but his knowledge is superficial, and he is much

put out by the existence of different Christian orthodox-

ies.

The Muslim critique of Christianity increased rapidly

in knowledge and sophistication. The attack by Abu Tsa

al-Warraq on the contradictions inherent in orthodox

Christology seems to have made a considerable impact

and was refuted at length by Yahya ibn 'Adl. Ibn Hazm
(d. 1064) understands tahrlf in the literal sense and de-

votes most of his Discernment of the Confessions and

Sects to scriptural dispute and to the defects of the Gos-

pels and other books of the Bible. Al-Ghazali (d. 1111),

in his Excellent Refutation of the Divinity ofJesus Christ,

uses Christian scripture (known, says his Christian edi-

tor, from Muslim sources) to criticize in turn the chris-

tological positions of the Chalcedonian, non-Chalcedo-

nian, and Nestorian churches. Muslims were now at

grips with Christian apologists. Shihab al-Dln al-Qarafi

(d. 1285), answering the brief Letter to a Muslim by Paul

(al-Rahib, i.e., the Monk) of Antioch, Melkite bishop of

Sidon (fl. 1160), shows a sound knowledge of Christian

scripture and discusses such varied doctrines as the Eu-

charist and Qur'anic abrogation (ndsikh, mansukh). Ibn

Taymlyah (d. 1328) also answered Paul, as a courteous

address to the king of Cyprus, contrasting the Qur'an

and the Bible in authenticity and expounding long ar-

guments against the Trinity. These disputes are quite

inconclusive on both sides.

Toward the end of the European Middle Ages we be-

gin to find Western writers converted from Christianity

in the course of the Ottoman advance. 'Abd Allah al-

Turjuman (early fourteenth century), a former Francis-

can, discussed the authenticity of the holy books again

in his Intelligent Man's Gift in Reply to Christians. Murad

Bay Turjuman, a Hungarian serving at the Porte, wrote

a defense of Islam in Turkish and Latin (1556) and

praises of the Prophet in Turkish, Latin, and Hungarian;

he writes devotionally, often using the terminology of

Western religious philosophy. The forged Gospel of Bar-

nabas, in an unexplained sixteenth-century Italian

manuscript, an evangelium Muhamntadanum intended

to accord with the Qur'anic Jesus, has been conjectured

to have a Morisco or convert background.

Christian Polemic. Early polemic is at its best in the

dialogue, notably that of the catholicos Timotheos I

with the caliph al-Mahdl in about 781 and that of Ti-

motheos 's coreligionist Ilyas of Nisibis with the vizier

Abu al-Qasim al-Maghribl in 1026. These Nestorians

naturally exploited a Christology that was at least su-

perficially more understandable to Muslims. Such dia-

logue may not always have taken place as recorded, or

even at all, but their conciliatory tone offers a Christian

apologetic intended to be inoffensive to a Muslim audi-

ence. Timotheos's presentation of the Prophet as "in the
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way of the prophets" is effective, without conceding any

Christian essential.

This was not the usual pattern, even in the form of

dialogue. Muslim polemic was often contemptuous, but

it was never as virulent as Christian abuse of Islam and

the Prophet, and much matter that was largely ridicu-

lous or irrelevant, and always offensive, cannot have

been used to impress Muslims, unless imposed by force

in regions reconquered by Christians. It may be as-

sumed that polemic develops out of widespread pre-

vious discussion, and that much remains at a low level

of oral culture. Even in intellectual criticism of the

Qur'anic text, writers forced it to mean what they

chose, including, in some Byzantine cases, the worship

of Aphrodite. The Byzantine tradition includes authors

writing in Greek from within Islam or from outside,

among them John of Damascus (d. 749), Theodore Abu

Qurrah (eighth-ninth century), George Hamartolus

("the Monk"), Nicetas of Byzantium (both ninth cen-

tury), and the pseudonymous author of the Letter to the

Emir of Damascus (c. 920-940). Nicetas is hypercritical

in his treatment of the Qur'anic text; all these tend to

attack the Prophet, especially his wars and his marriage

to Zaynab bint Jahsh, the influence on him of a suppo-

sitious Arian adviser, and the doctrine of a material

Paradise. The pseudo-Kindl (mentioned above), writing

in Arabic, is the most consistently unscrupulous in dis-

torting every episode of the Prophet's life as self-indul-

gence (mostly sexual) and aggression (banditry, assas-

sination). He deliberately ignored the sense of the

Prophet's holiness in the sources he must have used,

and he supported the gratuitous notion that the Prophet

expected the resurrection or ascension of his dead body.

These themes had already entered the West by the

middle of the ninth century. The miniature polemic

found in Pamplona by Eulogius of Cordova (d. 859),

archbishop elect of Toledo, and encapsulated in his

Liber apologeticus martyrum, contains nearly all the

elements used by al-Kindl and by later Western polem-

icists: the Prophet is accused of aggression and libertin-

ism; the Qur'an is ridiculed; much is made of the dis-

appointed resurrection; the Arabs of the Hejaz are

described as brutish. Eulogius was the pupil of the ab-

bot Spera-in-deo, who had written a short polemic, now

lost, in which he attacked the Qur'anic Paradise as a

brothel (lupanar), but perhaps Eulogius derived from

him his fairer knowledge of the Qur'anic theology of Je-

sus. Eulogius's friend and fellow student Alvarus at-

tacked Islam along the same general lines in almost

hysterical rhetoric based on Old Testament parallels.

Except for this use of the Old Testament, all these at-

tacks were renewed at the Spanish Reconquest. Most

medieval polemic derived from Spanish sources, sup-

plemented, but not extensively, from the literature of

the Latin states in the East. Peter of Alfonso contributed

Jewish folklore to the polemic pool, but the next impor-

tant step was taken when Peter the Venerable, abbot of

Cluny, visited Spain from 1142 to 1143 and commis-

sioned translations from the Arabic, including a version

of the Qur'an (little better than a paraphrase) and one

of the pseudo-Kindl. This Qur'an circulated widely in

manuscript until it was printed in the sixteenth cen-

tury. Al-Kindl reinforced the libels on the Prophet with

circumstantial detail of which the West had no other

knowledge, and his work was circulated widely in the

abbreviated form that appears in Vincent de Beauvais's

encyclopedic Speculum historiale. Generally, the main

polemic heads were luxuriosus (voluptuous) and bellico-

sus (aggressive), but Abbot Peter's own polemic, appar-

ently never translated into Arabic, is consciously ac-

commodating (on the information available to him) and

much concerned with the authentication of scripture.

The invalidation of the Qur'an is a main theme of the

mysterious Contrarietas elpholica, which Mark of To-

ledo translated early in the thirteenth century from an

unknown Arabic original. He also made a much better

translation of the Qur'an, but it was generally ignored.

The Dominican Ricoldo da Monte Croce (c. 1243—

1320) traveled to Baghdad (he was there about 1291),

but the discussions he claims to have had with amiable

Muslim divines left no mark on his polemic, derived

from the Contrarietas and other inherited material. He

attacks the Qur'an as confused and obscure in ways

equally applicable to the prophetic books of the Old

Testament. The Quadruplex reprobatio, perhaps by an-

other Dominican, Ramon Marti (c. 1220-1285), shows a

detailed knowledge of genuine sources, such as al-Bu-

kharl and Muslim ibn al-Hajjaj, which he must have

combed to find instances of Islamic jurisprudence ob-

jectionable to Christians as "contrary to reason" or

"contrary to the public good," while ignoring the rest.

Ramon Lull (1235-1315), "proving" the Trinity by

"compelling reasons" in a number of works, had little

impact, however. Peter Paschasius, a Mercedarian

(c. 1227-1300), used authentic knowledge from the life

of the Prophet by Ibn Ishaq (d. 767) in a forlorn attempt

to justify the more absurd of the Christian libels on the

Prophet then circulating. These, many of them originat-

ing in the East, enjoyed a great vogue, not only in two

Latin poems and a French paraphrase but also in many
fragments and in chronicles, annals, and various occa-

sional works: an assortment of recurring legends of how

a fraudulent holy book was "revealed" by a pigeon or a

calf, of how Muhammad was the dupe of a renegade

Christian monk, or was even himself a frustrated cardi-

nal. The chansons de geste describe a pantheon of Sara-
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cen gods, but it is doubtful if they were intended as

more than a joke.

Thomas Aquinas (c. 1225-1274) advised against po-

lemic that could not be based on shared premises. Ni-

colas of Cusa (1400-1464), although his polemic method

shows no real advance, seems to be sincerely seeking

conciliation in his De pace fidei. Gradually the refine-

ment of scholarly method eliminated the worst absurd-

ities. The greatest of the seventeenth-century Qur'anic

specialists, Ludovico Maracci (1612-1700), was scrupu-

lously exact, but rigidly critical on traditional lines; his

English imitator, George Sale (c. 1697-1736), was more

sympathetic, although he is regarded by Muslims today

as anti-Islamic. The old polemic lines were merely re-

oriented toward the general critique of religion by the

Enlightenment (e.g., Bayle's Dictionnaire, 1696-1697,

s.v. Mahomet; Boulainvilliers's Vie de Mahomed, 1730;

Gibbon; Voltaire).

The Modern Period. Polemic revived in the nine-

teenth century but was profoundly modified on both

sides by the colonial experience. Orientalists and mis-

sionaries alike considered themselves the intellectual

and social superiors of nations ruled by Europeans. Im-

proved historical methods introduced a new precision

without necessarily changing old prejudice. Protestant

missions, from the polemicist Carl Pfander (1803-1865)

to a culmination in the World Missionary Conference

held in Edinburgh in 1910, never escaped intellectually

from the medieval polemic, but they added some con-

temporary social criticism, especially of the status of

women in Islam. On the Catholic side we may compare

Cardinal Lavigerie (1825-1892), archbishop of Algiers,

and his alliance with the mission civilisatrice of France.

Political subordination forced Muslims to take the de-

fensive.

A nineteenth-century aggiomamento led by Sayyid

Ahmad Khan (1817-1898), Jamal al-Dln al-Afghanl

(1838-1897), and Muhammad 'Abduh (1849-1905) was

followed by a series of apologists rather than polemi-

cists, modernists influenced in different degrees by

Western Christian, and post-Christian attitudes; among
these were Muhammad Iqbal (1876-1938), Taha Hu-

sayn (1889-1973), Salah al-Dln Khuda Bakhsh (1877-

1931), and Kamal Husayn (1901-1977). The use by

'Abbas Mahmud al-'Aqqad (1889-1964) of the historical

techniques of the day to refute Western Orientalism has

been very influential; he respected Christ as prophet,

which Tawflq Sidql (1881-1920), in violent reaction

against the missionaries, did not. Widely read by an

English-language public, Ameer Ali (1849-1928) skill-

fully reversed the Christian sociohistorical attack on Is-

lam, notably in his Spirit of Islam (1891) and his Short

History of the Saracens (1899).

The English annotations to editions of the Qur'an by

Mawlana Muhammad 'All (Ahmad! version, 1917) and

by 'All Yusuf 'All (SunnI version, 1946) put forward ar-

guments unfamiliar to Western readers; in a general

way, Muslims felt that contemporary biblical criticism

supported the accusation of tahrif, though Sayyid Ah-

mad Khan had minimized this. The Muslim Brother-

hood saw itself as simply defending Islamic civilization.

Rejected by most Muslim opinion at the time, 'Abd al-

'Azlz Jawlsh (1876-1929) attacked Coptic Christianity

as colonialist, in his paper Al-liwa, but the militant Is-

lam of the later twentieth century, preoccupied with the

struggle against the moderates, has yet to produce ma-

jor polemic against post-Christian neocolonialists; it

may be expected, when it comes, to have large social

content. The jama'at (fundamentalist groups) already

hark back to Ibn Taymlyah. On the Christian side, some

fanatics remain, but the tendency among Western

Christians (e.g., Louis Massignon, 1883-1962, and Ken-

neth Cragg, b. 1913) is to shake free of inherited bias.

[See also Islam, article on Islam in Spain, and Modern-

ism, article on Islamic Modernism.]
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Norman Daniel

POLITICAL THEOLOGY is one in a series of at-

tempts made by Roman Catholic and Protestant theo-

logians since the 1960s to come to grips with the foun-

dations of Christianity in light of the twentieth-century
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crisis of culture. After World War I, theology had

reached a kind of equilibrium wherein the Protestants

were constellated about the three giants, Karl Barth

(1886-1968), Rudolf Bultmann (1884-1976), and Paul

Tillich (1886-1965), and the Catholics were still oper-

ating under the auspices of the scholasticism evoked by

Pope Leo XIII in 1879, when he called for a renewal of

Thomism. By the close of the Second Vatican Council

(1962-1965), however, these liberal and neoorthodox so-

lutions to the mediation between Christianity and mod-

ern cultures had suddenly become irretrievably passe,

for it was widely felt that none of the dominant theolo-

gies, estimable as they might be, had really come to

terms with the crisis of modern culture in ways that

were sufficiently profound or adequately differentiated.

These deficiencies were registered within the mainly

academic context of European and North American the-

ology through the increasing influence of the nine-

teenth-century "masters of suspicion," Karl Marx

(1818-1883) and Friedrich Nietzsche (1844-1900).

Nietzsche's critique of modernity had probed the ener-

vating effects upon life in the West caused by the inva-

sion of other cultures and the various forms of reflection

upon culture by historical consciousness in terms of

nihilism and the death of God. In his unforgettable im-

age of the "last man," Nietzsche had limned the out-

come of the liberal democratic and socialist solutions to

the political problem. This radical crisis of meaning

and value was explored during the mid-1960s in a va-

riety of Christian theologies: the God-is-dead theologies

of Thomas Altizer, Gabriel Vahanian, and Paul van

Buren; the universal-historical theology of Wolfhart

Pannenberg; the post-Bultmann hermeneutical theolo-

gies of Gerhard Ebeling, Ernst Fuchs, and Heinrich Ott;

and the post-Heidegger theology of Karl Rahner. Philos-

opher Hans-Georg Gadamer, whose Truth and Method

became required reading for theologians in the 1960s

and 1970s, resumed the meditation of Martin Heidegger

(1889-1976) upon the crisis indicated by Nietzsche and

formulated the issue as follows: since all normative tra-

ditions have been rendered radically questionable, her-

meneutics (the auxiliary science of interpretation) has

become a universal issue. However, the challenge of

hermeneutics to theology is usually diffused in one of

two ways. In academic theology hermeneutics is

trimmed down to conventional scholarly dimensions,

whereafter theology is subjected to subdisciplines that

divide up the data on Christian religion for ever more

minute and critical study. Alternatively, hermeneutics

may be subsumed within a transcendental-metaphysi-

cal reflection (as in Rahner) or a wholly ontological re-

flection (as in process theology). These responses to the

issue of a universal hermeneutic as formulated by Ga-

damer—fragmenting on the one hand, and totalizing on

the other—bore the earmarks of that sort of interpreta-

tion that Marx, in his famous eleventh thesis on Feuer-

bach, said needed to be supplanted by practice. It be-

came a real question whether theology was anything

more than either a species of intellectual history or an

academically domesticated speculation without any

practical bearing or importance.

During the 1960s and 1970s this question became in-

escapable. At the same time a common awareness was

starting to emerge of the spiritual impoverishment aris-

ing from what were cynically labeled state-controlled

monopolies in the East and monopoly-controlled states

in the West. In the developing nations, dissatisfaction

spread at the popular, grass-roots level in opposition to

the dependence engendered by colonialist and imperi-

alist policies of advanced industrial societies. In brief,

the stage was set for theology to shift from hermeneu-

tical methods of mediating Christianity with contem-

porary cultures to new approaches known as political

or liberation theologies.

By 1970 it was already manifest that there were two

distinct originating points for political theology: from

within an academic context in advanced industrial so-

cieties, and from what have come to be called "basic

communities" (from the Spanish comunidades de base)

in developing nations. It is clear that both styles

of theology are seeking to come to terms with the uni-

versal hermeneutic problem as portrayed by Nietzsche,

Heidegger, Gadamer, and Paul Ricoeur. But it is no less

evident that they mean to follow Marx's imperative of

changing, rather than merely interpreting, history.

The leading exponents of political theology in Europe,

the German Catholic J.-B. Metz and the German Prot-

estant Jtirgen Moltmann, might justly be characterized

as asserting that interpretation of God is a practical and

political issue. There is no split between change and

interpretation: human and even revolutionary change is

at root interpretative; and, especially when it comes to

the reality of God, interpretation is primarily a matter

of practical reorientation (conversion) and concrete ac-

tion (transformation of individual and collective life).

Moltmann at first depended upon Ernst Bloch's philos-

ophy of hope but later moved on, using motifs from the

critical theory developed by the Frankfurt School to

reinterpret Luther's theology of the cross in terms of its

revolutionary social implications. Metz, ever a disciple

of Rahner, was challenged by the experience of the Ho-

locaust and by the writings of the enigmatic Jewish-

Marxist satellite of the Frankfurt School, Walter Benja-

min (1892-1940), to reformulate Rahner's theological

anthropology in terms of less idealist and more concrete

notions such as "dangerous memory," "religion as inter-



406 POLITICAL THEOLOGY

ruption," and "narrative theology." Both Metz and

Moltmann have used the "dialectic of enlightenment"

(that is, the secularist thesis that the progress achieved

by modern science and technology and by the bourgeois

and communist revolutions has been perverted by the

dominance of instrumental reason and the "iron cage"

of bureaucracy) as it was formulated by Max Horkhei-

mer, Theodor W. Adorno, and Georg Lukacs. Metz and

Moltmann transpose that dialectic of progress and de-

cline into the tension now being lived out between the

pole of liberal democratic and Marxist "ideologies of

winners" and the opposite pole of redemption with the

radical evangelical challenge to solidarity with history's

outcasts and victims.

Liberation theologies emanate less from the academic

superstructure than from basic communities at the pop-

ular level. [See Christianity, article on Christianity in

Latin America and other articles on the regional disper-

sion of the Christian religion.] They reach public

discourse in the writings of teachers like Gustavo

Gutierrez (Peru), Juan Segundo (Uruguay), Jose Miguez-

Bonino (Argentina), Jon Sobrino (El Salvador), Leo-

nardo and Clodovis Boff and Rubem Alves (Brazil), and

so on. But they are also published in documents ema-

nating from bishops' conferences as well as in the writ-

ings and political activity typified by the Nicaraguan

priest-poet-revolutionary Ernesto Cardenal. In libera-

tion theology the experiences of political and social

oppression and of massive poverty have provoked a

reading of the Bible and a celebration of ecclesial sac-

raments that are immediately political in the sense of

being directly linked to the issue of emancipation from

"structural" sin. Bourgeois social, political, and eco-

nomic theories do not adequately explain the institu-

tionalized schemes of recurrence that define the Latin

American experience of oppression. Thus, liberation

theology debunks bourgeois notions of "development"

in favor of hypotheses like "dependency" and "national

security state" in which Lenin's ideas about imperial-

ism are applied anew. This is just one instance of the

theology of liberation's penchant to have recourse to

Marxism (especially the humanist strands) and Leninist

or Maoist strategies in order to diagnose and remedy

structural sin. This approach places liberation theolo-

gians under a double constraint since, on the one hand,

genuine evangelical experience of God and faith in Je-

sus Christ Liberator is for them the wellspring and mo-

tive for social critique and action in a way that neither

Marx nor Lenin could envisage, and, on the other hand,

the theoretical weaknesses in Marxist analysis and

practice sometimes threaten liberation theology with

collapse back into the posture of the secularist dialectic

of enlightenment. Added to this, liberal democratic and

orthodox Christian misunderstanding and opposition

perhaps unwittingly force the practitioners of liberation

theology into increasing partisanship with secularist

Marxist-Leninists.

Both European political theology and Latin American

liberation theology have the Marxist orientation toward

overcoming specifically bourgeois biases. In other ad-

vanced industrial countries like the United States and

Canada, the Marxist analysis of structural sin in terms

of class yields to three other emphases: racism (black

and other ethnic theologies), sexism (feminist theolo-

gies), and issues of ecology. Like the liberation theolo-

gies of Latin America, each of these orientations strug-

gles with the ambivalence between its roots in Christian

religious experience and the terms of power and legiti-

macy as these terms were first formulated by secularist

Enlightenment thinkers. Miscomprehension and unfa-

vorable criticism force them, too, into stances ever

more indistinguishable from their secularist counter-

parts. But then, reactions to such extremes among their

cohorts have also led to recoveries and discoveries of

Christian meanings and values.

Another increasingly prominent aspect of political

theology is being explored by Ernest Fortin and James V.

Schall, students of political philosopher Leo Strauss

(1899-1973). Strauss took up the hermeneutic challenge

laid down by Heidegger only to return to premodern

authors (Xenophon, Plato, Maimonides, al-Farabl) as an

alternative to the mediations of the social sciences in

the mold of Marx or Max Weber (1864-1920). Straus-

sians bring out the tension between Christianity and

liberal and socialist democracies. They tend to render

Christianity as utterly apolitical; as a result, whereas

liberation theology tends to flatten out into Marxism,

Straussian political theory is perhaps too content with

Platonic or Aristotelian reasons for espousing liberal de-

mocracy at the cost of solidarity with the poor.

The work of political scientist Eric Voegelin (1901-

1985), as demonstrated by his multivolume Order and

History (1956-), makes the tension of human exis-

tence—lived out in "the in-between" ("metaxy") as ex-

pressed paradigmatically in noetic and pneumatic dif-

ferentiations of consciousness—normative for practical

and political thought and action. Voegelin's ideas pro-

vide an antidote to the tendency of some political theo-

logians to collapse that tension, and his ecumenical and

transcultural comprehensiveness adds scope to conven-

tional political theology. Nevertheless, by its very

power and genericness, Voegelin's enterprise has a ten-

dency to be too global to do justice to the particular

problems of political practice.

Metz's American student Matthew Lamb has recently

called attention to the relevance for political theology
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of the work of Bernard Lonergan (1904-1984). Loner-

gan, by demanding that the criteria of authentic perfor-

mance in science, in scholarship, and in ordinary living

be reconnected with the criteria for being authentically

human (thematized in his notions of religious, moral,

and intellectual conversion), has given political theolo-

gians a useful framework for the mediation of saving

meaning and value in history. His stance toward the fu-

ture in the light of the past, along with his germinal but

still little-known work in economics, Lamb suggests,

provides Christians with the first genuine alternative to

either Marxist or liberal democratic political and eco-

nomic theory. Whatever may be the fate of political the-

ology as we know it, its reintegration of earlier forms of

theology—emphasizing retrieval of past meaning and

doctrinal and systematic restatement—into founda-

tional, practical, and political questions about the right

way to live can only be salutary for the practice of faith

in society both now and in the future. Many contempo-

rary theologians believe that political theology is, in

fact, the chief symptom and response to the paradigm

change theology is undergoing in the late twentieth cen-

tury.

[See also the biographies of Heidegger, Lonergan,

Marx, Nietzsche, and Rahner.]
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POLITICS AND RELIGION. Politics is usually un-

derstood to refer to the accumulation, organization, and

utilization of power in a region, territory, or society

—

especially the power to govern, to decide who controls

the common institutions of society and on what terms.

In ordinary popular understanding, as well as in the un-

derstanding of some scholars, this power has nothing to

do with religion. The modern Western privatization of

religion and the idea of the "separation of church and

state" have convinced many that politics and religion

do have, and should have, little to do with one another.

To be sure, some see a relationship in that they view

religion as the transcendentalized ideology of political-

economic interests. However, a broader and deeper un-

derstanding of history and civilizations reveals that pol-

itics and religion are inevitably related, and that reli-

gion influences politics at least as much as politics

influences religion. They are independent variables and

are often found in tension, although they may be con-

joined. Indeed, the ideas that religion is and should be

"private" and "nonpolitical" and that the state is "pub-

lic" and "secular" derive in large measure from the

enormous impact that a specific religious tradition has

had upon modern Western social life and thought.

Why Politics Requires Religion

One reason for the inevitable relationship between

the realms of religion and politics despite their relative

independence is the fact that power is not a simple

thing. Power in politics is always a compound of force,

influence, and authority. On one side, power entails the

mobilization of muscle, numbers, and weaponry—in

short, power entails force. Still, force is seldom simply

force. All the accoutrements of violence also reflect the

influence of both wealth and intelligence. Moreover,

force—even when understood as coercive and lethal ca-

pabilities, and even when presented in alliance with

economic and intellectual influence—cannot render

power in the political sense. Political power also re-

quires meaningful purpose and vision to be accepted as

authority. That is, people within or from beyond the

boundaries of a political system will subvert, disobey,

and resist force (and its alliances with wealth and intel-

ligence) if they believe that a basic vision of meaning or

purpose is lacking in or threatened by that political sys-

tem. Indeed, history is replete with efforts to seize, dis-

mantle, or build counterforces against regimes believed

to be illegitimate, without authority. Over time, each

person and group faces a choice as to what, in the final

analysis, in inherently worthy of being accepted as au-

thority. Wealthy and intelligent force will always try to

claim legitimate authority; but it is a claim that rests

on qualities that wealth, intelligence, and force cannot

finally command or control.

What is it that ultimately confers legitimacy and al-

lows force and influence in some instances to become

authoritative for political governance? Several possible

answers present themselves. In certain classical tradi-

tions of the West, a specific kind of ideal intelligence,

"wisdom," was seen as a primary factor (see Strauss

and Cropsey, 1972). The ideal for centuries was gover-

nance by a philosopher-king, but this dual role has al-

ways been an awkward one. When the idealism of wis-

dom joins with the realism of force, the accent is bound

to fall lopsidedly. This unevenness is reflected in the dif-

ference between the two disciplines that focus on one

side or the other of this marriage. Political philosophy,

as generally understood, attempts to clarify the princi-

ples of wisdom that can guide leadership and institu-

tions so that they can actualize order and enact pro-

grams to enhance virtue and achieve happiness.

Political science, as generally practiced, attempts to

identify the patterns, dynamics, techniques, and strate-

gies necessary for the accumulation and exercise of

power—most especially the kind of power that forges

solidarity out of disparate "wisdoms" by gaining at

least a relative monopoly over violent coercion so that

the will of the sovereign may establish "law and order."

The concern for wisdom has been a major feature of

political thought at least since Plato's Republic. The

concern for the techniques of force and influence was

given its classical articulation in Machiavelli's The

Prince. Views that mix wisdom and force can be found

in the works of Aristotle, Rousseau, Thomas Jefferson,

and Lenin. Nevertheless, the joining of wisdom and

force seldom renders enduring authority. Wisdom may
guide the mind and force may affect the body, but sel-

dom do wisdom and force—alone or together—funda-

mentally shape the heart or the will. Legitimacy that

renders authority involves qualities of commitment be-

yond the powers of human mind and body- Thereby
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people grasp the source and norm of wisdom and learn

what to live, sacrifice, and die for—indeed, what to kill

for. Wisdom, in the philosophical sense, becomes deci-

sive authority only when it is transposed from philoso-

phy per se into religion—that is, only when it is trans-

formed into a metaphysical-moral vision of what is

"really real" beyond wisdom and force.

However much these efforts to join wisdom and sov-

ereignty differ from one another, they have one com-

mon feature: they presume what can be called a "polit-

ical theory of social life." That is, these efforts presume

that the political order refers to the most comprehen-

sive community of all human associations and is sub-

ordinate to no other. In these efforts, descriptively and

normatively, political authority is assumed to be deter-

minative for the destiny of civilization.

Historical and cross-cultural studies, however, have

raised doubts about this assumption. The reason is this:

the various political orders that the world has produced

are deeply affected by the dynamics and values of non-

political communities in their midst. In the Christian

scriptures, Paul observes something that non-Christians

have also recognized: not many are wise according to

worldly standards, not many are powerful or of noble

birth. Nevertheless, the foolish and the weak have re-

sources determinative for authority that wisdom and

power do not know. Many observers agree that cultural,

social, economic, and familial (clan, tribe, caste, etc.)

values delimit politics as much as, if not more than,

politics shapes those values. Often, these values are

viewed as sacred, divine, and inviolable whether philos-

ophers agree or not. If "wise power" should be foolish

enough to threaten these values, the authority of the po-

litical order is questioned, and hence resisted and often

reconstituted. In substantial measure politics is thus

better understood to be a concretion of nonpolitical and

nonphilosophical values expressed through or derived

from what can be called "the people." The slogan "Vox

populi, vox Dei" places true authority outside the do-

main of philosophers and kings, and presumes a social

theory of political life. It is enacted in practice wherever

the political leadership or political philosophy adjusts

to gain or maintain the support of the lawyer or the

poet, the historian or the peasant, the worker or the

trader, and—especially—the prophet or the priest.

A modern and widely held secular form of this social

view of politics also tends not to refer to religion as con-

stitutive of human community or politics. Instead, it

speaks of politics in terms of those activities and struc-

tures proper to the formation, preservation, reform, or

transformation of the "state." (The state is understood

to be a contracted artifact, one in which persons or so-

cial classes outside the regime have the capacity—some

say a right, or even a duty—to construct, reconstruct, or

abolish in accord with their rational interests.) Politics

in such a view is not a comprehensive community but a

temporal, rationally constructed, functional unit within

society. It is charged with the responsibility of mani-

festing the interests of the people (or, more often, the

leading classes), and performing those limited functions

that no other entity could accomplish (e.g., defense, so-

cial welfare, road construction). This broad cluster of

views, which engendered modern social contract theo-

ries of politics and displaced classical ideals of philoso-

pher-kings, may take what have been called "liberal" or

"radical" forms, as can be seen in the works of John

Locke or Karl Marx. The chief problems in these views

are twofold: understanding the relation of the individ-

ual to the whole, and accounting for the foundations of

value and meaning. How shall authority be formed

when the interests of persons and groups do not coin-

cide? And what shall guide authority when what the

people want individually or collectively is of dubious

worth? (See Wolin, 1960.)

Political practice through the ages and political the-

ory in most cultures, however, have not been able to

rely on classical or on modern, secular theories of au-

thority for long. At best these theories grasp only di-

mensions of political life. The reason is simple: author-

ity in all civilizations is incomprehensible without

attention to religion. That is, politics cannot be under-

stood without recognizing that the contours of accept-

able wisdom, and the definitions of which interests and

which forms of rationality are to be given approval and

which are to be repressed, are fundamentally shaped by

a governing metaphysical-moral vision. The essence of

this vision is the surpassing conviction about what is

"really real," the compelling sense of what constitutes

ultimate and worthy power in a transcendent sense.

Wisdom, influence, interests, intelligence, and political

force must serve—and must be understood to serve

—

powers, principles, or purposes beyond themselves.

Concern for these, as well as beliefs and behaviors

thought to be appropriate to such concerns, are what

human beings vaguely call "religion."

That is not to say that political force and these forms

of wisdom, intelligence, or interest are of minor impor-

tance, nor that they do not also shape religion. No civi-

lization can survive without political force and leader-

ship committed to wise and intelligent service of the

interest of the regime and the people in that civiliza-

tion. The threat of violence is a fact of life in every civ-

ilization. No known societal system has been able to ex-

ist without some designated authority to adjudicate

disputes, to disarm and control arbitrary violence from

within, and to withstand aggressive invasion from with-
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out. Further, some tasks necessary for human commu-
nity can only be accomplished by political activity. The

clarification of common purposes and the establishment

of common rules by which to live are required. Civili-

zation demands a power which can compel contribu-

tions of time, talent, or tax to those activities necessary

for the common good.

Without at least the threat of compulsion, some sec-

tors and members of society would gleefully ignore the

common life upon which their activities depend. These

functions require political leadership and institutions.

That is why Utopian visions—in which politics is abol-

ished, where everyone spontaneously works for the

community welfare, and where force is neither accu-

mulated nor employed—are largely irrelevant to histo-

rical life. That is also why a religion will die out if it

constitutionally cannot provide legitimacy for political

order and if it cannot incorporate wisdom, intelligence,

and interests through giving them normative purpose.

In a quite practical sense, also, political leaders can and

do influence which religions are acceptable in a region.

Religions are sometimes spread by political conquest,

and political leaders in a society can influence which

religious leaders—and thus which religious perspec-

tives—are to be honored (as in, e.g., the Peace of Augs-

burg, 1555). However, if there is not conversion as well

as imposition, the glory of the conquest is brief.

In short, politics does not determine the shape and

direction of civilizations or of religions. Politics is but

one function in a wide spectrum of human social activ-

ities; as Max Weber pointed out, it is ever subject to

religious forces beyond its capacity to control. To be

sure, within the limits of its specialized tasks, and in

terms of short-range objectives, political decision-mak-

ers pay little heed to nonpolitical concerns. But even

what can be called "purely" political actions take place

within a socioreligious framework of authority that lim-

its the range of possibilities. In fact, politics is more
fragile than its relative control through coercion makes

it appear to be. The fact that power constantly gets out

of hand—and, wrapping itself in sanctity, becomes tem-

porarily uncontrollable, violent, and arbitrary—is pe-

rennially disturbing. And we know that some religions

lend themselves to such uses (see Lewy, 1974). But that

knowledge simply confirms the view that politics must

be seen in its relationship to religion; it is never simply

an autonomous human activity. If religion goes bad,

perilous politics ensues (see Gunnemann, 1979).

In most cultures, through most of human history, the

relationship between religion as the guarantor of legiti-

macy and politics as the custodian of temporal author-

ity in a government that must meet the religious test,

has been recognized. And religions have been evaluated,

at least in part, according to their capacity to shape and
legitimate, renew and inform societies—societies which

in themselves must have political authority. Despite the

fact that some observers—under the influence of certain

strands of European thought—have doubted or denied

the connection between religion and politics, religion

has not faded in the modern age. Churches, sects, and

cults abound, and, beyond these phenomena, there have

emerged in the West politically active pieties of the left

and the right and, in the East, the secular "civic reli-

gion" of Marxism-Leninism. Each superpower has pro-

claimed itself to be sacred, the other to be demonic, and

each backs its claim with weapons of massive destruc-

tion whereby it can render the damnation of its oppo-

nent effective. Hindu, Buddhist, and Islamic lands are

caught in the crossfire and have developed their own
religious fanaticisms. The motivation of these modern
ideologies can be explained less by the analysis of wise

power or by clarification of rational interests than by a

nuanced understanding of what human beings will live,

sacrifice, die, and kill for (see Merkle and Smart, 1983).

Religion, often unacknowledged as the decisive force in

political life, and often unexamined as the decisive

source of authority, manifests itself in strange and

threatening forms.

For better or for worse, twentieth-century events—as

well as modern historical and cross-cultural research

—

have begun to bring about a fresh recognition of what

most civilizations and politicians have known all along:

religion must be reckoned with in politics. What reli-

gion can crown it can dethrone; what it can legitimate

it can delegitimate. What religion brings into conflict,

politics cannot easily reconcile; what religion unites,

politics cannot easily divide. The conflicts of the second

half of the twentieth century—in Lebanon, Cyprus, As-

sam, Mindanao, and Northern Ireland—cannot be un-

derstood without reference to religion. Developments in

Iran are incomprehensible without reference to Shl'I Is-

lam, as are developments in Israel without reference to

Zionist Judaism. Nor can we understand the travails of

Latin America or the Philippines without charting the

history of Iberian Roman Catholicism in these regions

and recognizing the impact of the fundamental revolu-

tion in piety taking place under the influence of libera-

tion theology as it attempts to transform the old pat-

terns of legitimacy, form new communities of

solidarity, and thereby reconstitute regimes. Africa re-

mains simply a puzzlement without comprehension of

SunnI Islam in the north, the confluence of tribal reli-

gions and Christianity in the middle states, and Afrika-

ner civil religion in the south (see Moodie, 1975). To

treat Indian politics without reference to Hinduism is

silly, and to speak of politics in Sri Lanka, Burma, or
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Thailand without reference to Theravada Buddhism is

simply naive. Korea, Taiwan, Hong Kong, Singapore,

and even the People's Republic of China continue to

manifest Confucian as well as Mahayana Buddhist, folk

religious, and Taoist influences in an amalgam called

"Chinese religion"—which itself has been in fundamen-

tal tension with both the post-Maoist version of that

newer, powerful secular religion, communism, and the

more recent indigenization of evangelical Protestant

Christianity (see Stackhouse, 1983). Those who have

recognized this fact have seen the various permutations

of the mutual attraction and the inevitable clashes be-

tween the pairs of primary actors in the drama of civi-

lization's political history, whether those pairs have

been the priest and the prince, the monk and the king,

the minister and the magistrate, the saint and the sol-

dier, or the abbot and the commissar (see Niebuhr,

1959). And while we have long been able to chart the

main options in political life—monarchy, oligarchy,

and democracy (republican, pluralistic, or "people's)

—

we may have been less sensitive to the ways in which

the social logics of religious options have given each of

these a distinctive historical shape.

How Religion Affects Politics

Several approaches to the question of how religion af-

fects politics are possible. Many modern scholars use

historical-empirical methods and focus on detailed

analyses of particular religions in particular periods of

cultural history. Research of this sort is invaluable and

suggestive. However, it often bears within it the peril-

ous assumptions that each religion, each social ethos,

each people, and each political order is so absolutely

unique that scientific cross-cultural and cross-historical

generalizations are extremely precarious if not totally

impossible. Attempts at overviews tend to become

merely lists of particularities, each one a curiosity unto

itself that has little bearing on any other time, place,

religion, or political order. In contrast with that ten-

dency, the overview presented here presumes a com-

monality of human religious, social, and political expe-

rience within which the particularities and peculiarities

can be examined as species within genera (see Shils in

Geertz, 1963).

Selected research done in the historical-empirical

mode can thus be understood as case illustrations of

more general patterns of the inner social logic, and

hence the political logic, of religions. For example, at

the level of generality, it can be said that every religion

is born out of a fundamental sense that something tran-

scendent to the world of mere appearances has been un-

veiled—that is, has been revealed or discovered. Insofar

as the meaning of this unveiling is grasped, known,

or received by human beings, it renders a meta-

physical-moral vision by which ultimate reality and the

whole of life are understood. Each particular unveiling,

of course, has its own distinctive features and thus each

metaphysical-moral vision has its own inner logic ac-

cording to which the proximate world of appearances is

understood, ordered, and evaluated. Each metaphysi-

cal-moral vision tends to predispose persons and groups

to respond to social (including political) possibilities

and crises in distinctive and somewhat predictable

ways. When people become convinced that this meta-

physical-moral vision does reflect what is truly tran-

scendent, and that it can give guidance to the living of

life, the result is an "ethic" that can be said to consist

of four parts. I shall term these parts piety, polity, pol-

icy, and political action.

Piety. As a foundation of a religion's metaphysical-

moral vision, piety may well directly influence political

life when it is profoundly and personally felt by politi-

cal leadership, but this influence on political leaders is

highly variable. More frequently, piety influences the

population that political authorities want to lead. And
it is through this more diffuse influence that the general

ethos of a society is shaped. That is, piety forms a subtle

web of values, meanings, expectations, purposes, and

obligations that constitute the operating norms of a cul-

ture and within which leadership must operate. This re-

ligiously influenced ethos is the most general—yet often

barely articulate—form of religious ethic that shapes

society, and thereby politics.

Polity. Piety and its web of operating norms do not

survive over the generations, however, without orga-

nized means of sustaining them. Each religion tends to

form a characteristic and authoritative community or

company of religious leadership through which the meta-

physical-moral vision is mediated. These specialized

custodians of the originating vision must structure their

lives in accord with one or another interpretation of

that vision, which they bear for, to, and with the whole

society. Piety, to put it another way, requires a polity,

and this too affects politics. Not only may piety influ-

ence politics through the personal belief and practice of

specific political leaders, as well as through the gener-

alized formation of ethos, it also shapes the polity of the

decisive religious groups in a territory, and this pro-

vides determinative models of "right order" to govern-

ments.

In Western religious and political history, for exam-

ple, the polity debates between the Anglicans, the Pres-

byterians, and the Independents in seventeenth-century

England and Scotland were decisive for the formation

of modern, Western patterns of pluralistic democracy.

The battle cries of the various groups, each based on a
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particular interpretation of what a religiously valid pol-

ity based on true piety meant for politics, are summa-
rized in the three slogans "No bishop, No King" (said

with horror), "Presbyterians for a Strong Parliament!"

(said with enthusiasm), and "Independents for Freedom

and Local Control" (said in protest to the other two).

The gradual acknowledgment that each of these posi-

tions had truly grasped at least one aspect of the polity-

implications of valid piety gave rise to a constitutional,

bicameral democracy with executive leadership. The re-

sultant democracy has taken several nuanced forms in

lands influenced by Anglo-American traditions and has

been widely institutionalized in law (see Stackhouse,

1984, and Woodhouse, 1938). Today, in these lands, con-

stitutional democracy is treated as sacred, and no polit-

ical force from within or without which challenges it

can fail to meet with a sanctified wrath full of religious

passion. This wrath can be expected even from those

who have no sense of democracy's roots in religious his-

tory and who may not themselves be personally pious.

(There are other, parallel examples of the influence of

religious polity on politics, although in quite different

forms, as will be discussed below.)

Policy. A third way in which religion shapes politics

has to do with the fact that every religious community

must use social and cultural means to mediate its vi-

sion. Which social and cultural means are used is de-

pendent upon three factors: what possibilities are at

hand, which ones best convey the core meanings of the

originating metaphysical-moral vision to the people,

and which ones meet the needs of religious leadership

in preserving and extending piety and polity. The inner

logic of some versions of transcendence are best con-

veyed by cultus, others by defined creeds; some by

codes of daily behaviors, others by episodic drama,

dance, or "demonstration"; some by feast, others by

fast; some by female symbols, others by male symbols;

and so on. The characteristic means of mediation may
be called the religious policy, and both the cultural and

the institutional means utilized have an impact upon

political life. Of course, this happens most obviously if

means of coercion are seen to be a religiously legitimate

way to enhance the influence of religious piety and pol-

ity, or a way to enforce cultus, creed, or code.

It is in policy, in this particular meaning of the term,

that most people encounter religion, for it is policy that

gives shape to worship practices. In popular under-

standing, indeed, policy is religion. In most ways, reli-

gious policy has the least direct effect on politics, but it

may also be that it has the most influential indirect ef-

fect. At least two examples of this influential indirect

effect can be cited.

First, when some highly regarded form of religious

policy is violated by those who would gain political

leadership, the resistance is both immediate and long-

lasting. (One thinks of the slaughter of cows by Muslims

in Hindu areas of India, of the defacement of the figures

of the saints by the iconoclasts at the time of the Euro-

pean Reformation, or of the defilement of the temples

by successive waves of conquerers in the Mediterranean

Basin or in Buddhist lands.) A political power that en-

gages in such activity is not grantediegitimate author-

ity by the people no matter how much force it may have

at its command. The seeds of opposition, often residing

in religious memory for centuries, breed repeated ef-

forts to overthrow that order and restore "proper" wor-

ship.

A second way in which religious policy may indirectly

affect politics is illustrated by the observation that

every successful claimant to political power must dem-

onstrate respect for established patterns of religious

policy by honoring them and participating in them. By
honoring religious policies, the claimant shows, at the

least, that his claim to power is not in opposition to

these policies, and, at the most, that he is willing and

able to defend them. A number of instances can be

cited. Newly installed nobles in ancient Greece had to

make their oblations to the gods. European royalty is

crowned in cathedrals. Newly elected presidents of the

United States have prayers at their inaugurations. A
newly selected chairman of the Presidium in the Soviet

Union must confess adherence to the truth of Marxism

and place flowers at Lenin's tomb. And a new member
of local government in Java must sponsor a traditional

puppet-theater performance known as a Wayang. These

gestures signal a subordination of political authority to

a transcendent authority, and failure to perform them

threatens to abbreviate the regime. Such behavior also

mitigates the possibility that religious leadership will

use piety and polity as organizing bases against the po-

litical order.

In this connection, it is important to note that the

specific policies developed by religions have enor-

mous—if quite indirect—consequences for the society

as a whole, and hence for that portion of it which we
define as political. For example, contemporary feminist

scholars point out that the organization of religious pol-

ities is usually male-dominated, and that the symbols

chosen to convey piety are more heavily masculine than

feminine. This imbalance, feminist scholars argue, is

maintained in Judaism, Christianity, Islam, Hinduism,

Confucianism, Buddhism, and Shinto, although some

of these religions are more inclusive than others and

press for equality of the sexes, at least in principle.

These scholars argue that such imbalance tends to legit-

imate male domination in all aspects of society, includ-
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ing politics, and they argue for a religious transforma-

tion to legitimate a new sociopolitical order (see, e.g.,

Ruether, 1983).

As a more direct example, a religious policy which

depends upon a specific cultural institution often allies

religion with sanctified aspects of culture. In this situa-

tion, specific religions become nearly identical with

those social functions. Confucianism, with its accent on

the learning of the great classics, reinforced the edu-

cational examination system and the sociopolitical

authority of the sage. Some ancient Greek cults, some
Native American religions, and some modern psycho-

logically oriented cults tie religion to healing and ther-

apy, and thereby sacralize the religious authority of the

"medicine man." Other religious orientations see the di-

rect connection between religion and economic suc-

cess—for example, Ganesa worship in Hinduism and, in

quite different forms, aspects of Calvinism, Taoism, and

the cargo cults. Wherever these religious policies be-

come influential, political authorities are also expected

to provide and protect the conditions for "holy" teach-

ing, healing, or the accumulation of wealth.

Political Action. There is a fourth way in which reli-

gion affects politics, but it will not be treated exten-

sively here. This fourth way involves specific and inten-

tional formation of "parareligious" or "paraecclesial"

political organizations. Included here are religiously

identified political parties, secret or public voluntary

associations centered in a religious figure or a reli-

giously defined cause of a political sort, and religious

trade or workers' unions which develop political action

committees. All of these demand a base in religious

piety, polity, and policy, and from that base attempt to

influence political policy directly by political means. Al-

though examples of such movements can be found in

many cultures and in relationship to many religions,

they are effective and influential in political life only

when a high religious consensus is already present,

when politics itself is sacralized, and when the social

system is relatively open to such developments. These

developments may occur because the social system is

constituted in a pluralistic way; because it is weak and

in transition to a new integration on a new religio-

political foundation; or because its internal metaphysi-

cal-moral vision demands such efforts to make its the-

ocracy ever more complete.

One aspect of religious political action deserves spe-

cial note. Very often specific groups in a society, dissat-

isfied for all sorts of nonreligious reasons with the polit-

ical regime, will turn to religious policies and political

action— if not always to piety or polity—in order to find

a "legitimate" shelter for their opposition. In Asia, some

oppressed Indians have in recent years become Bud-

dhist to oppose the caste system (see Wilkinson and

Thomas, 1972); in Burma and Thailand, some tribal

groups constantly harassed by Buddhist rulers have be-

come Christian for apparently comparable reasons (see

Spiro, 1970); in Latin America, "protestantized" base-

communities are organizing against Roman Catholic

political hegemony as it had come to be allied with feu-

dal elites at home and transnational corporate interests

from abroad; and in the industrialized nations, labor

unions turn to the churches to find the metaphysical-

moral, as well as the organizational, support they need

to alter their political-economic status (e.g., Solidarity

in Poland and the United Farm Workers in the United

States). However cynically some may view this kind of

movement in terms of religious sincerity, the second or

third generation of those who come into a religion for

these purposes often become deeply pious stalwarts of

religious polity, as well as becoming politically effective

through the development of indigenous policies. The

particular impact, of course, will differ according to the

inner logic of the originating metaphysical-moral vi-

sion. [For further discussion of this phenomenon, see

Christian Social Movements.]

Political Significance of Religious Worldviews

The social logic of the various religions may be

grasped according to four sets of variables. Each un-

veiling of transcendence, as it takes form in a meta-

physical-moral vision and is appropriated by piety, or-

ganized in a polity, and practiced in a set of policies,

can be analyzed according to (1) whether it understands

transcendence to be pluralistic or unitary; (2) whether

it understands transcendence to be deep within—al-

though hidden by—the realities of existence, or beyond,

over, or against existence; (3) whether the character of

transcendence is personal or impersonal; and (4)

whether the nature of transcendence involves constant

stability or dynamic change. These variables occur in

various combinations, and the implications for human
spirituality, for religious philosophy or theology, and

for religious faith are enormous (see Kulandran, 1981).

Here my purpose is to show how selected, specific com-

binations of these variables influence political life.

Primal Traditions and Complex Traditions. Primal

religions, on the whole, view transcendence as pluralis-

tic, immanent, personal, and dynamic. Although many
primal religions have at least an implicit notion of a

transcendent high god or of a deep and impersonal on-

tological structure that is the source and norm of all

that is, the presence of multiple spirits, manes, demons,

and deities more immediately attend life and interact

with humans on a daily basis. These spirits are often

understood to be part of the extended kinship system

—
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usually a tribe or a clan—and to dwell in a special ter-

ritory or in holy places within the group's domain. Geo-

graphical features, plants, and animals are also thought

to have divine or superhuman powers. Religious, kin-

ship, economic, cultural, and political boundaries coin-

cide or overlap. Other spirits within these systems may
be thought to be the ghosts of ancestors who established

ritual institutions—such as men's or women's ceremon-

ial societies, warrior castes, hunting or agricultural

rites, initiation procedures, and so on—that define the

identity of the society and the roles its members are to

play. These religious views and practices are politically

important—are, in fact, often decisive for the distribu-

tion of authority in these societies. The means for hon-

oring, evoking, and gaining favor from this complex

population of spirits (if they are good), or for repelling

or avoiding them, or overcoming the damage that they

do (if they are bad or disturbed), occupy much of the

energy of the group and frequently require highly rit-

ualized forms of behavior in all areas of life. Primal so-

cieties thus often involve a certain constant openness to

superordinate dimensions of reality, but this openness

takes paths that lead to stereotyped relationships and

patterns of living (see Gluckman, 1962; Mbiti, 1969;

Spiro, 1967; and Presler, 1971).

Religious piety, polity, and policy thus become the

constituting fabric of political solidarity, and they are

intimately interwoven with sexual, educational, thera-

peutic, and economic functions. The holistic character

of such societies, however, means that disruption at one

level brings crisis to the whole. Primal religions may be

highly nuanced and variegated; indeed, many have a

subtlety that seems to exceed the capacity of observers

to grasp. Still, primal religions seldom are easily trans-

ported into other histories, places, or populations; nor

do they survive intact when confronted with more

"complex'' religions, that is, those religions that lend

authority to cosmopolitan civilizations. Faced with the

challenge of complex civilizations and their religions,

primal societies crumble or are transformed. Conver-

sion to the newer, complex religions in order to "get

power" is not infrequent, although the reception of a

new religion usually involves both modification of the

society and modification of the received religion. Some-

times this brings about the reconstitution of the society

on a new foundation, one that generates new religious

prophets and radical political movements of a syncre-

tistic, often messianic, sort (see Lanternari, 1963). At

other times, the identification of the complex religion's

"high God" (or ultimate, universal power) with latent

or implicit elements of the traditional culture brings

about the subordination of those previously dominant

traditional beliefs and practices, which are then consid-

ered magical or superstitious. It may also allow the con-

struction of new regional or national identities that

comprehend a series of primal societies and provide the

metaphysical-moral vision whereby new patterns of

piety, polity, and policy are worked out in indigenous

terms. Some scholars see the roots of "Third World na-

tionalism" in just such developments (see Sanneh, 1983).

Today, the continued existence of these traditional,

local cultures is threatened. Primal religions that do not

transform are marginalized or are swallowed whole by

complex religions, to the great pain of the elders. Ad-

herents of these religions have been converted in the

course of history to Hinduism, Buddhism, Christianity,

Islam, or Marxism, and, with increased cross-cultural

contact, that process is increasingly rapid. In the first

blush of their conversion, former adherents of tradi-

tional religions often repudiate their old ways with a

vigor that is sometimes abetted by, yet also sometimes

resisted by, missionaries. Nevertheless, the deep reli-

gious commitments of these traditional religions often

remain among the people as folkways and preconscious

loyalties or fears. Thus every complex religion bears

within it deep traces of primal religions. The deep roots

both of mystagogic and occult wisdom and of what Pe-

ter H. Merkl and Ninian Smart (1983) have called "trib-

alistic" nationalism—the attempt to locate one's own
ethnic group, territory, and political power at the cen-

ter of the revealed world—can be found within every

complex religion even if it resists these "pagan" ele-

ments or views them as merely the vestigial customs of

various ethnic subcultures.

Traces of primal elements in complex religions are of

enormous consequence in political life. Every alert po-

litical leader in open societies recognizes the sanctity of

these residual commitments and avoids violating the

sense of religious vitality that they carry; every shrewd

politician in monolithic societies knows how to resonate

with the echoes of primal religions and exploits them to

gain attention and totalitarian commitment (as with,

e.g., the "German Christians" during the Third Reich,

or, more recently, religio-political movements such as

those led by Idi Amin in Uganda, Pol Pot in Cambo-

dia, and Ayatollah Ruhollah Khomeini in Iran).

Usually, however, the complex religions tend to dis-

place or subordinate these primal religious sensibilities.

They do so by unveiling what transcends them and by

legitimating patterns of culture, law, economy, and pol-

itics that challenge and transform primal societies.

Generally speaking, there are two ways of subordinat-

ing primal religious sensibilities: by attending to what

is "higher" or by attending to what is "deeper." Hence,

although there is much overlap and parallel develop-

ment, and although there has been much interchange
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historically, complex religions tend to group themselves

in two clusters: monotheistic faiths, most of which have

originated in Semitic lands, and "ontocratic" faiths,

most of which have originated in Asia. By "ontocratic"

is meant the view that true religion is life in accord

with natural being and that the harmonious state is the

supreme earthly embodiment of cosmic totality (see van

Leeuwen, 1960). Both general groups seem to have

arisen out of primal religious contexts, in fresh, distinc-

tive, unveilings of transcendence.

On the whole, those religions rising from Semitic

roots—Judaism, Christianity, and Islam—understand

transcendence to be unitary, beyond and over existence,

personal, and dynamically involved in change. This

must immediately be qualified, however, in regard to

Christianity, for while Christianity asserts the unity of

the one true God, it also asserts that the one God is to

be understood in terms of three persons (the doctrine of

the Trinity), and that these persons are immanent in ex-

istence. All these traditions nevertheless assert at least

a provisional dualism between God and the world with

the distance overcome by the Word of God—by auditory

norms that are to be heeded, obeyed, preached, taught,

and repeated in rites. In all cases, the transcendent God
is seen as personal, which means not only that God can

relate to human persons, but that God is or has a moral

will. This personal God is compassionately concerned

about human events and about justice in society and

world history. What happens in the world, including

politics, is to be in accord with God's will. The one true

God, in this cluster of faiths, abhors unjust regimes and

inspires forces to rise up against them. This God calls

humans to fidelity and sacrifice so that a righteous or-

der and a just peace can be established on earth as it is

in heaven. This God is believed to allow humans to see

enough of the divine character and purpose through

revelation (both direct and indirect—that is, as deliv-

ered through inspired prophets and scriptures, and as

discernible in creation, reason, history, and the require-

ments of institutional life) that humans can respond to

God's will. Religious piety, polity, and policy is to be

shaped according to the character and purpose of this

sovereign being, and those political powers which do

not reflect or place themselves under these transcendent

standards are not to be heeded, obeyed, or trusted. They

must be changed. That is why religious wars have been

possible in this cluster of traditions. The inner logic of

theism in these traditions requires an ethic, philosophy,

or theology of political life.

The Asian religions—although there is great diver-

gence among them—tend to understand transcendence

as a unitary reality to be found deep within the struc-

tures of existence, as impersonal in character, and as

the source of constant stability amid the swirl of appar-

ent change. It must also be recognized, in this regard,

that some branches of Hinduism (e.g., the bhakti tradi-

tion) and of Buddhism (e.g., the Jodo school) have ele-

ments that very nearly approximate theism in the West-

ern sense, just as there are schools of thought (and het-

erodox groups) in the Semitic religious tradition that

stand very close to the Eastern religions (e.g., Su-

fism in Islam). Generally, however, transcendence—as

discovered by the ancient sages through meditative

practice or ecstatic experience—is understood to be hid-

den deep within the cosmic order, the recesses of con-

sciousness, the ontological nature of life, or the soul

that, as "being" or "nothingness," is eternally the same.

These traditions assert, generally, a metaphysical mo-

nism, even if there is an epistemological dualism be-

tween what appears to be and what really is.

The moral demand in Asian religions, above all else,

is to uncover and realize this deep, harmonious unity so

that the tempestuous, changing character of existence is

either correctly ordered or made irrelevant. Techniques

for doing this are developed in elaborate detail. What
happens in the world, including politics, is to be or-

dered in accord with the primal ontological structure of

what at the depths of existence really already is. Unjust

regimes, as judged by the standards of a divine will, are

less problematic than disharmonious and disorderly so-

cieties that have failed to remain in accord with their

own deepest nature. Political orders which can limit

disruption and provide stability are granted authority.

Obviously, Semitic and Asian religions influence po-

litical life very differently, as can be seen when the spe-

cific forms taken by particular religions within each

group are compared and contrasted.

Western Religions and Politics. What Western reli-

gions share, even given all their internal divergences

from one another, is an impetus toward transforma-

tion—a living in the expectation of change, an attempt

to bring the entire world into agreement with their

metaphysical-moral vision, and a willingness to see po-

litical power as legitimate when it honors or reflects the

social logic of their piety, polity, and policy. Within this

group of religions, however, differences appear that af-

fect politics in different ways.

Judaism. The metaphysical-moral vision of the He-

braic wing of monotheism was given in the Exodus.

Through the inspired leadership of Moses, God led the

children of Israel out from slavery in Egypt, through a

wilderness, to a mountaintop experience—where a

people was constituted and a righteous law was deliv-

ered in a covenantal act—and into a promised land.

This is a God who is active in political history—not on

the basis of a primal religious pluralism and a spiritual
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immanentism (although traces of these remain), but oh

the basis of a unified sense of a chosen peoplehood. This

is a people under the one universal God, called to be a

light to the nations, and given a specific geographical

place from which to do so (see Mendenhall, 1955).

Like other monotheistic religions, the Hebraic faith

has had difficulty with the problem of the one and the

many, both internally and externally. Internally, the

people were divided into several subgroups, the "tribes"

of Israel. Each tribe has its own sacred altar, ancestors,

polity, and policies. Yet how they are to find unity of

piety is a matter of grave debate: this is a religion with

a "constitution" (the Torah), but how the people are to

organize their unity under this constitution is not clear.

One strong possibility is an "amphictyonic league,"

formed by a representative council of elders and judges

when dispute or invasion threatens the fabric of faith,

law, and community (see Noth, 1930). Here, the view is

held that because God is Lord and King, no human can

occupy those roles. Rather, the Spirit of the Lord comes

among those gathered to find and do God's will as oc-

casion requires. A second possibility for the organiza-

tion of the people is the principle that because God is

Lord and King, humans need to organize the structures

of coercive authority on the analogy of God's kingship,

especially in time of extended duress and threat to

faith, law, and community. In the Hebrew scriptures

(Old Testament), especially in Samuel, agonizing de-

bates are found about the relative political and theolog-

ical merits of centralizing religious, governmental, and

military polity to form and enforce unity. This is con-

trasted to the more traditional pluralism, where unity

is occasionally actualized by the Spirit of the Lord and

celebrated in renewal of the covenant. This debate was

tentatively settled by the celebration of David as the

priest-king who renewed and redefined the covenant in

a monarchical direction. Yet, the tradition also in-

cluded the prophets, who recalled the earlier Mosaic or

confederation covenants and on those bases protested

the pretense of the dynastic order.

When, under the pressure of political invasions, the

sense of religio-political sovereignty was lost, the im-

portance of the law became the basis for piety as well

as for judging what political (and familial, economic,

and cultural) patterns had to be maintained until the

sovereignty was regained. As the ongoing tradition of

interpretation and worship based on this law (torah),

Judaism became centered in the synagogue, the orga-

nized community of faith, and the polity that preserved

the piety and formed the primary policy through edu-

cation and worship. For all totalitarian regimes—and

all monolithic religions—these synagogues have been

perceived as a threat, for they have signaled a piety, a

polity, and a policy that cannot be controlled politi-

cally. Decisive for the piety that sustained and governed

these developments is the expectation of a messiah who
will be sent by the living God and who will restore the

integrity of religion, peoplehood, and regime through

righteousness.

Over the centuries, Judaism has experienced tension

between unifying and pluralizing forces. In modern,

pluralistic settings, Jews have often been driven by

their ethical monotheism to demand justice for all

peoples, a development that has sometimes led to the

loss of their own sense of distinctive peoplehood. When,

however, monolithic religions and totalitarian politics

have joined, mobilizing populations to attempt the es-

tablishment of "tribalistic" national conformity, Jews

have frequently been among the first targets. The po-

groms, ghettos, and other means of the oppression of

the Jews—culminating in the Holocaust—constitute

one of the greatest scandals ever perpetrated against God
and humanity. Religious and political history drips

with blood over these questions. In response, many
modern Jews have tended either to modulate their tra-

ditional orthodoxy and turn to political activism with a

strongly "progressive" and communitarian bent, or to

reassert traditional claims to the Land of Israel through

Zionism, or both. [See Anti-Semitism; Holocaust, The;

and Zionism.]

Christianity. The Christian religion is incomprehen-

sible without this Hebraic background, yet it carried

several of the motifs discussed above in a different di-

rection from Judaism. The prophetic, priestly, and

kingly roles of the Old Testament are seen by Christians

as integrated and personalized in the messiah, Jesus

Christ. He is the center of true piety, who has already

come as the very Son of God. The transcendent is made
immanent in Christ, God is personified concretely in hu-

manity, and the decisive, dynamic change toward the

eventual transformation of everything is begun. Al-

though fundamentally monotheistic, Christianity sees

in this event the unveiling of the fact that the one God
is triune in nature, a claim that introduces a pluralism

into the very core of its metaphysical-moral vision. Fur-

thermore, this event called forth a movement that or-

ganized itself in congregations modeled in part on the

Jewish synagogue and established an organized center

of loyalty, solidarity, and community (the ecclesia) as

the decisive polity of life, over which no political au-

thority can be sovereign. This movement also gave rise

to a policy that could preach in many tongues, incor-

porate the insights of various philosophies in the devel-

opment of theology, and selectively adopt cultic prac-

tices from many cultures. This Christian policy broke

the Hebraic sense of ethnicity and peoplehood, and
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made the Christian faith accessible in principle to all

peoples, cultures, and nations.

These developments produced a welter of Christian

orders, denominations, subcommunities, and sects, all

confessing the same Lord. In a similar vein, Christianity

spoke of a moral law "written on the human heart" that

in principle made it universal in scope, and less depen-

dent on specific provisions of torah worked out for a

specific people in a specific sociocultural context. East-

ern Christianity, as exemplified by Greek and Russian

Orthodoxy, took these motifs in a distinct direction

from Western Christianity. By arguing against certain

trinitarian formulas of the West, by adopting elabo-

rately ritualized forms of worship and iconography, and

by a policy of intimate cooperation with political

power, Orthodoxy became closely associated with the

national identities of whole peoples and represents still

that form of Christianity closest to the ontocratic tradi-

tions to be considered below (see Harakas, 1983).

In the West, as Ernst Troeltsch (1981) demonstrated,

elements of Christian universalism, personalism, and

dynamic expectation of pending change have been for-

mulated in two major ways. First, Christianity some-

times moved toward compromise with the established

political power (in the sense of finding the "co-promis-

ing" features of that power), then legitimated that polit-

ical authority, so long as it did not disrupt the relative

independence of the church. Second, Christianity some-

times doubted any promise in political life and moved

in an antiestablishment direction. It did this by forming

sects which either withdrew from political engagement

or attempted to transform political life by aggressive

action against established power.

The ways in which these two major impulses in Chris-

tianity combined and recombined chart the various pe-

riods of Western political history. The early church, for

the most part, separated itself from politics. By the time

of Augustine, politics was accepted but was seen as of

secondary importance (see Deane, 1963). Later, the me
dieval church took upon itself the responsibility of fun-

damentally reshaping political and legal institutions in

ways that many scholars view as definitive for the de-

velopment of the modern West (see, for example, Ber-

man, 1983). After the Reformation, Protestants influ-

enced political developments in ways decisive for

pluralistic, constitutional democracy: ways that limited

state power and that eventually gave birth to modern

ecumenical and conciliar movements. These are pres-

ently attempting to overcome the internal fragmenta-

tion of Christian polity and to influence political mat-

ters by demanding that political authorities enforce

human rights, secure peace, and establish justice

around the world.

In all cases, however, the idea that, through Jesus

Christ, Christians know of a "kingdom" that is not of

this world but that is a present power in the world, and

that they must engage in the formation of churches on

the basis of that knowledge, has meant that Christianity

has had a distinctive, pluralizing effect on society even

where the church has been authoritarian. It also meant

that political authority was considered secular and tem-

poral. For Christians, all those ancient and obscure bat-

tles between popes and emperors, bishops and kings,

ministers and magistrates have meant that an eternal

and sacred nonpolitical zone of freedom from temporal

and secular political regimes has become established in

societies influenced by Christianity (see Figgis, 1956;

Nichols, 1951). From that basis, Christianity built ca-

thedrals, hospitals, schools, and universities, as well as

new definitions of family life, guilds, and corporations

distinct from the state. To be sure, Christianity seemed

identified with domination by a specific regime during

the Crusades, in moments of Calvinist theocracy, and in

times of Spanish colonial expansion. Nevertheless, such

efforts were and are repudiated by Christianity, and it

is presumed everywhere these temporary distortions

did not hold sway that Christianity meant liberation

from the "principalities and powers." In its political im-

plications, "Christian freedom" means that people have

a God-given right to form an association—that is, an

ecclesial polity—outside any regime and from that ba-

sis influence the regime by policies based on piety and

not determined by realities of political power. Catholic

Christianity tends to carry out its policies by sacramen-

tal monopoly and authoritative teaching; Protestant

Christianity by personal conversion and public preach-

ing. In spite of these differences, modern, Western, plu-

ralist, constitutional democracy—guided by a concern

for human rights that no political force can challenge in

Christian-influenced lands—is largely rooted in this her-

itage (see Stackhouse, 1984). And it is within this frame-

work that literally hundreds of Christian political par-

ties, action groups, legal associations, and unions have

been formed to transform one or another aspect of po-

litical life. Further, wherever Christian missions have

penetrated, piety, polity, and policies are developed

that pluralize traditional views of religio-political soli-

darity. The militant zeal with which some Westerners

assail "godless totalitarian regimes," even if they toler-

ate authoritarian ones so long as such regimes allow the

preaching of the gospel and the relative independence

of the church (see Thielicke, 1968), is rooted in this re-

ligious metaphysical-moral vision. This seeming para-

dox results in great perplexity and consternation for

those who do not know or understand the continuing

religious influences in political life.
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When Christians lose their metaphysical-moral vi-

sion, they tend toward a humanism of either the classi-

cal sort, fascinated by aristocratic wisdom, or toward a

rationalistic, contractarian liberalism, or toward some

attempt to combine the two. Yet, even under modern
conditions of secularization and the extensive influence

of nonreligious liberal political theory, the direct and

indirect authority of the Christian heritage continues to

shape political life.

Islam. Born at a time and place at which neither Ju-

daism nor Christianity was effectively meeting the chal-

lenge posed by the breakdown of the primal religions of

the Semitic world to the east, but sharing many of their

root visions, Islam most radically accented the sense of

the unity and truth of one transcendent God. In what

Muslims view as the greatest unveiling of all, God re-

vealed his will through the prophet Muhammad. The

result is the Quran, the final, "uncreated" word of God.

All life is to be ordered in accord with what is now re-

vealed in the Quran, and piety begins in simple sub-

mission. To be sure, however, neither that wondrous

book nor the submitted heart could reveal all the de-

tails that have to be known for daily living. Hence, Is-

lam too developed a polity and a policy to carry out its

piety. The polity was formed by the integration of tribal

senses of brotherly bonding with a supra-tribal sense of

"national" peoplehood among all who submitted to this

revelation of this one God. The "Brotherhood of Islam"

became identical with the "Nation of Islam" and pro-

duced the most consistent and all-comprehending soli-

darity structure of any of the Semitically derived reli-

gions. In the Islamic view, the true dynamic of history

was to be manifested through the extension of these

principles throughout the world. From the time of Mu-
hammad, this polity was identical with and constantly

taken as the decisive guide to political authority, and it

served as the determinant as to what force could be

granted legitimate authority. Islam rejected the ideas of

an ethnically defined chosen people, the formation of

synagogues or ecclesia, and the idea of a secular politi-

cal order. Instead, wherever it has penetrated and

gained a majority, it has attempted to institute an Is-

lamic state as a matter of both piety and polity. The

state was also to become the chief instrument of reli-

gious policy (see Gibb, 1928).

This effort is enhanced by the particular policy Islam

has worked out. Piety and polity are communicated and

extended through its system of holy law and jurispru-

dence (the sharl'ah) by which the rules for the conduct

of all aspects of life are implemented—in family life,

commerce, social activities, and governance. In what

appears to be an intentional rejection of Christian de-

velopments of the separation of church and state, diver-

gent cultic practices, and trinitarian theology, Islam is

closer to orthodox Judaism (with its reliance on torah)

in that it accents a system of universalistic law to guide

its expansion and the behavior of its adherents. It dif-

fers from Judaism, however, in that its sense of people-

hood is neither ethnically, spatially, nor culturally lim-

ited. Islam imposes the universalistic content of its law

wherever it goes, with enormous consequences for polit-

ical life (see Watt, 1968). Under the imprint of Islam,

cultures as divergent as those of Egypt, Jordan, Iraq,

Bangladesh, and Malaysia have recognizably similar

tendencies in political life. Even Iran, as governed by

the Islamic Shl'ah sect, in contrast to the SunnI groups

that comprise the majority elsewhere, has comparable

impulses. By the social logic of its metaphysical-moral

vision, Islam must continue to expand its "universalis-

tic" influence by extending its political sway and by in-

tensifying its enforcement of sharl'ah in all aspects of

life (see W. C. Smith, 1957). Islam thus finds the plur-

alistic models of constitutional secular government as

present in the West, and as partially represented in

modern Israel, to be inherently contrary to its piety. Is-

lam finds the nearer opponent the more scandalous. The

consequences of the Islamic position toward the West

are explosive, both for internal and for international

politics. It is an explosiveness matched only by a pend-

ing struggle between Islam and "godless Communism,"

a situation likely to shake the world and already antic-

ipated in the Soviet occupation of Afghanistan. For Is-

lam, a fully secularized society and state is unthinkable.

Judaism, Christianity, and Islam are religions that

want to bring politics to the service of higher truth

—

more universal in principle and in practical reach. All

of these religions, in their impact upon politics, are pep-

pered with distortion, scandal, and terror; they are also

salted by moments in their histories when they were

able to call upon their deepest presuppositions to pro-

vide rich resources of wisdom and rational calculation

of interests for the common good. But the force that

drives these religions, and that will be of incalculable

import for political life so long as they continue to exist,

is that they will constantly try to transform the world

in the name of God. In the process, they are likely not

only to clash with each other, but—more dramati-

cally—with primal religions, with the ontocratic reli-

gions of the East, and with the humanistic religions of

modern secularism. Politics can only work with, and

sometimes around, these realities—but not against

them. And only those traditions that provide for reli-

gious pluralism and that separate religious piety, pol-

ity, and policy from the direct exercise of political force
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can prevent what the Hebrew scriptures call "holy

war," Christians "crusade," and Muslims jihad from be-

coming the form of the clash.

The "Ontocratic" Traditions. Within the second

group of religions, those of a more ontocratic character,

I first consider those of Chinese, and then those of Indie,

origin.

Chinese religion. As deeply as can be traced in

Chinese history, clan-centered primal religions were

practiced that entailed the worship of ancestors, spirits,

and the powers of nature (see Heine-Geldern, 1956). As

the more complex religions rose in that part of the

world, these primal patterns were less displaced by a

vision of a transcendent God than subordinated by a

deepening of a metaphysical-moral vision. This deep-

ening vision saw a transcendent ordering principle

within and behind these powers—an ultimate principle

of harmonious interdependence between the cosmos, its

spirits and forces, and the world of humans, a world

that through its actions governed the relations of parts

to whole. Humanity is understood to be constituted of

and constantly influenced by principles and forces that

emanate from the heavens, the earth, and the winds. If

persons and groups live in accord with these powers,

"wealth, peace, long life, and many children" are the

results. Above all, the state must be organized with nat-

ural groupings of clans and clan ancestors, as the his-

torical replication of the deepest harmonies of the uni-

verse, to keep social order from disruptions. Thus,

human beings—especially those involved in gover-

nance—must participate in the cosmic pattern, order-

ing all life by enacting appropriate behaviors and cere-

monies that symbolically put everything in its proper,

naturally hierarchic order (see Creel, 1970). There is lit-

tle emphasis here on auditory disclosure of a transcen-

dent, ethical, and personal will. Instead, there is the vi-

sual and kinesthetic disclosure of the transcendent

"order of being," an order which is manifested in and

through all when each part of the whole exemplifies

what, at its deepest level, it truly is.

The polity of Chinese religion was the empire,

throughout its many dynasties. But the ideal of the em-

pire seldom involved direct totalitarian rule, for it was

always qualified by religious policy. That is, although

there were no institutional checks on the hereditary

monarch, the range of actions available to him were cir-

cumscribed by ceremonial requirements initially gov-

erned by the priests and, eventually, controlled by the

Confucian literati. The Confucian sages developed a

highly complex and sophisticated system of education

and examination in the ancient classical texts, in which

the "right knowledge" of how to preserve the harmony

between the cosmos, regime, family, and self was deci-

sive. The policy of reliance on learned, aesthetic, admin-

istrative experts to consolidate and propagate legiti-

mate authority differs strikingly from the policies of

primal religions' magic, Jewish synagogue, Orthodox

liturgy, Catholic teaching, Protestant preaching, and Is-

lamic political jurisprudence. Traditional Taoist and

Mahayana Buddhist priests were radically subordinated

in influence by the Confucians, and became the custo-

dians of primal folk-religious impulses among the peas-

antry. The Confucian scholars became the nonordained

custodians of an ethical religion focusing its authority

on the ideal of a well-run state, wherein all fulfilled the

duty of refined harmony by raising a family, obeying

the elders, honoring the ancestors, and deferring to of-

ficials, thereby supporting the empire. The governing

classes were to learn the classics, take office, and imple-

ment the ontic-ethical principles in aesthetic behavior

and administrative authority. Indeed, in following those

principles the literati were to advise the emperor how
to behave, and to replace him when he did not or could

not follow their advice. Such a religion produced an ex-

tremely high and complex civilization—one character-

ized by stability and continuity despite enormous strug-

gles between warlords, regions, and clans, as well as

invasions from abroad. Such a religion, however, has

had great difficulty in coping with change. The dynamic

theistic religions from the West have threatened it pe-

riodically, and the secular religion of communism
seems, at least temporarily, to have broken its back.

(Some scholars argue, however, that the post-Maoist

communism of modern China is simply a repristination

of an ethical nationalism, led by a new order of literati

who study modern, scientific texts, rather than ancient,

classical ones.)

One cannot deny that patterns of piety, polity, and

policy as deep and complex as China's seem to continue

to affect even the People's Republic of China, as well as

traditions in Korea and Japan where exported versions

of this tradition mixed with, and reshaped, indigenous

religions. Throughout countries in Southeast Asia, also,

Chinese minorities hold these traditions dear.

Hinduism. India mothered two of the world's greatest

religions—Hinduism and Buddhism, the latter born out

of the former. The fundamental metaphysical-moral vi-

sion of Hinduism entails a belief that behind all that is,

is a divine, suprapersonal oversoul (Brahma), a spiri-

tual reality which is the source and norm of all that

exists. The variations of this theme are enormous in

Hinduism, in part because of the vast resources of the

sacred writings (the Vedas, the Upanisads, the epics,

etc.) from which Hindus draw inspiration, and in part
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because in practice Hinduism has absorbed and become

modified by an enormous number of motifs from primal

religions, heterodox movements, and foreign influences.

For all the difficulties of presenting a coherent picture

of this rich family of beliefs and customs, it is possible

to trace the main outlines of Hinduism as it bears on

politics. This can be accomplished by identifying cer-

tain characteristic and dominant, although by no

means exhaustive, motifs in religious piety, polity, and

policy (see Basham, 1963).

One aspect of piety that is decisive is the notion that

each person—some Hindus contend, each living thing

—

contains a "soul" (dtman) that is, in fact, a part of brah-

man, temporarily alienated from its "ground." This

soul is governed by a fundamental law of metaphysical

rectitude (dharma) that not only must be discovered,

but also must be obeyed so that dtman can find its way

back to reunion with brahman through a long series of

reincarnations (samsdra). In the course of this pilgrim-

age, the soul must have somewhere to reside in the ap-

parent, material world, and it resides in persons. In

fact, each person is a part of a group in a great chain of

groups of persons, each group having its own appropri-

ate form of behavior according to the relative level of

self-realization in the soul's dharma, which is also a rel-

ative indicator of the reintegration with brahman. The

metaphysical-moral vision, thus, is of a universe whose

nature is essentially spiritual and only secondarily ma-

terial, hierarchically arranged according to the scale of

realization and fulfillment of the process of the soul's

reabsorption (moksa). Piety stamped by this vision is fo-

cused on the discernment and cultivation of the deep

powers within the self (see Organ, 1970).

This Hindu understanding of piety has deep implica-

tions for religious polity, since the decisive and holy

groupings are those endogamous groups of persons

—

practicing strict commensalism and connubium, and

formed locally into extended joint families—which oc-

cupy the higher rungs of the ontic social hierarchy (see

Dumont, 1970). These "castes" (varnas) and subcastes

(jatis) are, as it were, the eternal, living vessels present

in the material-social world to receive the souls on their

pilgrimage to reabsorption. The highest of these groups

is the brdhmana, or priestly, caste, and the second is

the ksatriya, the hereditary, dynastic ruler-warrior

caste. Political undertakings and institutions that are

deemed legitimate by Hinduism must honor the reli-

gious authorities above them, obey their instructions in

dharma, and see that all the jatis are kept intact and in

order, lest the whole fabric of civilization obscure what

is really real and the souls, on their way to the oversoul

over eons of reincarnation, lose their way. The implica-

tions of this system are worked out in highly sophisti-

cated detail in such authoritative writings as the Laws

of Manu and other Dharmasastras, which are inter-

preted by the Brahmanic pandits and enforced by

rulers.

The policies by which this piety and polity are for-

warded are rich and complex, and are centered in forms

of cultural expression, such as the institution of the

guru (the teacher-instructor), the building of dsramas

and temples, and the rendering of homage to images of

the gods (those visual representations of the ineffable

spiritual reality that ultimately cannot be represented).

There are literally hundreds of ways of communicating

the spiritual forces that point to dharma, from astrol-

ogy, sacred dance, asceticism, numerology, and color-

coded symbolism, to discourses, devotional poetry, lyr-

ics, and hymnology (to name but a few). In this way the

fundamental metaphysical-moral vision of Hinduism

has penetrated every aspect of Indian cultural life. Only

Islam, from an entirely different perspective, has deter-

mined the whole of existence as thoroughly as Hindu-

ism: the former has accomplished this by pressing all of

life's variety into a unified mold; the latter by infusing

the immense variety of life with a spiritual substratum

to sustain and sanctify it.

Hindu politics, formed by this tradition over at least

three thousand years, has gone through considerable

travail in modern history. Islamic invaders replaced the

ksatriya rulers with their own maharajas, although

much of Hinduism in the villages and outside the courts

was left intact, thus preserving a representative, inter-

jdti body for local governance (panchiat). Subsequently,

the British rode to power on the backs of commercial

interests and introduced Western patterns of law and

political order. These, in turn, have only recently been

replaced by the Indian constitutional government. This

government itself is a result of the impact of the Hindu

renaissance at the turn of the century culminating in

Gandhi's invocation of certain, selected Hindu sensibil-

ities—also influenced by Christianity—in a mass move-

ment toward independent nationalism (see Ghose,

1973). The vast pluralism of independent India allowed

it to form the world's largest operating democracy with

a secular, constitutional government, but it is a democ-

racy in which ontocratic and caste considerations gov-

ern much of political existence. Hereditary and dynastic

rule in a hierocracy of being is viewed as inevitable. In-

deed, today India is troubled by pressures from minor-

ity groups—Muslims, Buddhists, Sikhs, Christians, and

tribalists—who are convinced that the ostensibly secu-

lar and democratic Indian politics is designed to hin-

duize them, while militant Hindu organizations such as

the Rashtriya Swayan Sevak are active in many parts

of India to restore what they perceive as a truly Hindu
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order against foreign elements. However much philoso-

phers may study and honor the wisdom of India, how-

ever much Westerners (as well as liberal, socialist,

Christian or westernized Indians) fret about the eco-

nomic state of the people, and however much these de-

serve attention, it is religious considerations embodied

in caste-related communalism that continue to deter-

mine the political situation of India and to limit its con-

tributions to the world.

Buddhism. Hinduism had been challenged long be-

fore the modern age: Buddhism was born out of a spir-

itual attempt to redefine Hinduism's metaphysical-

moral vision, and consequently it has overtones of

efforts to overthrow the authority of the Brahmanic

priests, an act which would, or could, transform the

caste system and alter the place and role of politics.

Buddhism, of course, was born out of the great un-

veiling of transcendence by Gautama, who through

meditation reached the enlightened insight that the

metaphysical-moral vision of his Hindu predecessors

was mistaken. Suffering in this world was neither a nec-

essary part of the soul's pilgrimage to its home in the

acosmic oversoul, nor caused by disruption of the

cosmic or caste order. These, in fact, are illusions; for

the source of ill is attachment to these, and other,

"things." At the deepest level, things (including, ulti-

mately, dtman and brahman) are not real. What is real,

and of transcendent worth, in the Buddhist view, is the

knowledge of how enlightened release from these and

other things may be found: by detachment. The sophis-

ticated epistemological and acosmic ontology of Bud-

dhism cannot be conveyed here, but some principal

ways in which it has been grasped in piety, polity, and

several policies as they bear on politics can be

identified.

At first, Buddhism led to an intense piety of self-help:

it is held that each person must find out the truth alone,

by withdrawal from the world. This idea led to the for-

mation of monastic orders of those who left the world

behind, and to the most sustained and consistent form

of asceticism the world has seen. Yet the transcendence

which each person discovers is unique, and hence the

idea of transcendence in Buddhism is quite variegated.

At least in theory, this has meant that Buddhism is the

least political religion yet encountered in terms of its

own inherent vision. The orders of monks (samghas) are

not primarily concerned about a normative group pol-

ity. Monasteries have, of course, a certain discipline,

but the true monk is beyond all that and in no way is

concerned about political life, including the political

life of the order. Certainly questions of how political life

relates to power, interest, force, and even worldly wis-

dom are, in principle, incidental.

However, these aspects of Buddhism had enormous

indirect influences, for they destroyed in principle—and

in actuality for a period of time in India—the authority

of the Brahmanic castes. Functionally, that left the ksa-

triya class, the class of Buddha himself, a relatively free

hand. Buddhism has, consequently, everywhere been

spread and supported by kingly rulers—from the days

of Asoka through the Chinese warlords in the north to

Korean and Japanese courts, and through the nobility

of Sri Lanka, Burma, and Indochina in the south to

the king of Thailand today (see Swearer, 1981, and

de Bary, 1960).

Ironically, in its expansion Buddhism carried pre-

cisely those ideas against which it argued (see Spiro,

1970, and B. L. Smith, 1978a and 1978b). Thus, almost

inadvertently, it has carried with it categories of onto-

cratic caste structures (the part of Hindu political the-

ory that is most hierarchically ordered) and rich cul-

tural forms—arts, music, astrology, numerology, poetry,

and so forth—throughout Asia as far as Japan and In-

donesia. In each context, it altered and was altered at

the popular levels by the absorption of primal religious

sensibilities—as well as by Confucian and Taoist motifs

in the north—as it gave a more universalistic piety to

the cultures it encountered. Thus, Buddhism's basic pol-

icy has taken on nearly as many cultural forms as Hin-

duism. Yet, wherever it is present it has a special affin-

ity with royal hegemony and has been viewed as the

most magnificent jewel in the crown of the rulers. Pro-

tected by them until displacement by colonial rule,

modern Buddhism is often closely associated with mil-

itant nationalist identity (see D. E. Smith, 1966).

Concluding Remarks

Some scholars have argued that the acosmic ontology

of Buddhism, and its close association with centralized

political-military rule (somewhat like Eastern Orthodox

Christianity, and the Roman Catholicism of Iberian co-

lonialism in other traditions), has conditioned some cul-

tures to be especially susceptible to the new secular re-

ligion of communism (see, e.g., Sarkisyanz, 1965).

Whether that is a fully warranted argument or not, it is

impossible to conclude this overview without reference

to the fact that all of the religions here treated presently

feel pressure from communism. They are not sure

whether to view it as a political-economic system that

is opposed to all religion; as a social science that they

can wed with their own religion; or as a new "secular

religion" that combines the dynamic elements of the

Semitic religions' sense of historical change with an in-

terest-based rationalism. As a secular religion, commu-

nism produces a fully immanental, antimoral, anti-

metaphysical, and often nationalistic ideology (piety)
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organized by the party (polity) and spread by military

revolution and industrial development (policy).

The full answer to the question of the relationship be-

tween religions and communism is beyond the scope of

this entry. We know, however, that the world's reli-

gions—including even communism, if it is a religion

—

must even now assess how they are to live in a world

where the absolute triumph in unmodified form of any

of them is unlikely in the near future, and at the same

time recognize that ecumenical perspectives to prevent

mutual destruction are not obvious. That is a task

which requires testing these religions' metaphysical-

moral foundations to see whether any of them can guide

a cosmopolitan, pluralistic world. The question is: Can

any of them shape piety, polity, and policies in a global

context, that is, in a context where political power has

a new capacity to destroy us all and has, thus, lost

much of its legitimate authority?

[General themes discussed in the foregoing article re-

ceive further treatment in Bureaucracy; Civil Religion;

Community; Economics and Religion; Kingship; Law
and Religion; Messianism; Morality and Religion; Rev-

olution; Secularization; Society and Religion; Theoc-

racy; and Wealth. The encounter of Marxist theory and

the political practice of state communism with religious

traditions is treated in Marxism. For detailed treatment of

the impact of Western civilization and Christianity upon

primal religious traditions, see African Religions, article

on Modern Movements; Australian Religions, article on

Modern Movements; Cargo Cults; Ghost Dance; North

American Religions, article on Modern Movements; and

Oceanic Religions, article on Missionary Movements.

For further discussion of topics bearing on politics and

religion within specific religious traditions, see the follow-

ing articles. South Asian traditions: Cakravartin;

Samgha, article on Samgha and Society; and Varna and

Jati. China: Confucian Thought, article on The State

Cult; Millenarianism, article on Chinese Millenarian

Movements; and T'ai-p'ing. Japan: Japanese Religion,

article on Religious Documents. Judaism: Jewish People;

Persecution, article on Jewish Experience; and Zealots.

Christianity: Christian Social Movements; Church, arti-

cle on Church Polity; Church and State; and Political

Theology. Islam: Caliphate; Imamate; Modernism, arti-

cle on Islamic Modernism; and Ummah.]

BIBLIOGRAPHY

For basic theories of political life, as influenced by religious

and philosophical developments in the West, see Sheldon S.

Wolin's Politics and Vision (Boston, 1960); History of Political

Philosophy, 2d ed., edited by Leo Strauss and Joseph Cropsey

(Chicago, 1972); Karl W. Deutsch's The Nerves of Government

(New York, 1966); Authority, edited by Carl J. Friedrich (Cam-

bridge, Mass., 1958); the third volume of Max Weber's Econ-

omy and Society, 3 vols. (Berkeley, 1978); and Ernst Troeltsch's

still-unsurpassed The Social Teaching of the Christian Churches

(1931; Chicago, 1981). Religion and Politics in the Modern

World, edited by Peter H. Merkl and Ninian Smart (New York,

1983), is perhaps the most useful symposium on contemporary

developments.

The most important comparative overview of religions as

they bear on social and political life remains Max Weber's Ge-

sammelte Aufsdtze zur Religionssoziologie, 3 vols. (Tubingen,

1920-1921), all parts of which are now translated under var-

ious titles. Significant comparative modifications of Weber's

views can be found in Old Societies and New States, edited by

Clifford Geertz (New York, 1963); The Protestant Ethic and

Modernization, edited by Schmuel N. Eisenstadt (New York,

1968); Guenter Lewy's Religion and Revolution (Oxford, 1974);

Reinhard Bendix's Kings or People: Power and the Mandate to

Rule (Berkeley, 1978); Carroll J. Bourg's "Politics and Reli-

gion," Sociological Analysis 41 (1980): 297-315; and my Creeds,

Society and Human Rights (Grand Rapids, Mich., 1984).

Studies of special importance in regard to the monotheistic

religions include George E. Mendenhall's Law and Covenant in

Israel and the Ancient Near East (Pittsburgh, 1955); Martin

Noth's Das System der zwolf Stamme Israels (Stuttgart, 1930);

George E. Wright and R. H. Fuller's The Book of the Acts of

God, rev. ed. (London, 1960); H. A. Deane's The Political and

Social Ideas of St. Augustine (New York, 1963); C. N. Cochrane 's

Christianity and Classical Culture (Oxford, 1957); Harold J. Ber-

man's Law and Revolution: The Formation of the Western Legal

Tradition (Cambridge, Mass., 1983); John Neville Figgis's Polit-

ical Theory from Gerson to Grotius, 1414-1625 (1916; Cam-

bridge, 1956); Puritanism and Liberty, edited by A. S. P. Wood-

house (London, 1938); James Hastings Nichols's Democracy

and the Churches (Philadelphia, 1951); E. Digby Baltzell's Pu-

ritan Boston and Quaker Philadelphia (New York, 1980); Rein-

hold Niebuhr's The Structure of Nations and Empires (New

York, 1959); Helmut Theilicke's Theological Ethics, vol. 2, Pol-

itics (Philadelphia, 1968); Stanley S. Harakas's Toward Trans-

figured Life (Minneapolis, 1983); Arend Theodoor van Leeu-

wen's Christianity and World History (New York, 1960); Harry

J. Benda's The Crescent and the Rising Sun (The Hague and

Bandung, Indonesia, 1958); W. Montgomery Watt's Islamic Po-

litical Thought (Edinburgh, 1968); Wilfred Cantwell Smith's /5-

lam in Modern History (Princeton, 1957); H. A. R. Gibb's Islam,

2d ed. (Oxford, 1978), formerly Mohammedanism (1969); John

O. Voll's Islam: Continuity and Change in the Modern World

(Boulder, 1982); T. Dunbar Moodie's The Rise of Afrikanerdom

(Berkeley, 1975); Jan P. Gunnemann's The Moral Meaning of

Revolution (New Haven, 1979); and Rosemary Radford Rueth-

er's Sexism and God-Talk (Boston, 1983).

Those titles of greatest importance in regard to the "onto-

cratic" religious traditions and their encounter with monothe-

istic traditions or communism include the following: Thomas
A. Metzger's Escape from Predicament: Neo-Confucianism and
China's Evolving Political Future (New York, 1977); Peter We-
ber-Schafer's Oikumene und Imperium: Studien zur Ziviltheolo-

gie des chinesischeh Kaiserreichs (Munich, 1968); H. G. Creel's

The Origins of Statecraft in China (Chicago, 1970); Robert von



POLYNESIAN RELIGIONS: An Overview 423

Heine-Geldern's Conceptions of State and Kingship in Southeast

Asia (Ithaca, N.Y., 1956); Ch'ing-k'un Yang's Religion in Chinese

Society (Berkeley, 1961); Robert N. Bellah's Tokugawa Religion

(New York, 1957); Sources of Chinese Tradition, compiled by

Wm. Theodore de Bary and others (New York, 1960); A. L.

Basham's The Wonder That Was India, rev. ed. (New York,

1963); The Sources of Indian Tradition, compiled by Wm. Theo-

dore de Bary and others (New York, 1958); Troy W. Organ's

The Hindu Quest for the Perfection ofMan (Athens, Ohio, 1970);

Sabapathy Kulandran's The Concept of Transcendence (Madras,

1981); Louis Dumont's Homo Hierarchicus (Chicago, 1970);

Sankar Ghose's Nationalism, Democracy and Socialism in India

(Bombay, 1973); Gunner Myrdal's Asian Drama (New York,

1971); Melford E. Spiro's Buddhism and Society (New York,

1970); South Asian Politics and Religion, edited by Donald Eu-

gene Smith (Princeton, 1966); Francis L. K. Hsu's Clan, Caste

and Club (Princeton, 1963); Donald K. Swearer's Buddhism and

Society in Southeast Asia (Chambersburg, Pa., 1981); Ambed-

khar and the Neo-Buddhist Movement, edited by T. S. Wilkinson

and M. M. Thomas (Madras, 1972); Religion and Legitimation of

Power in Thailand, Laos, and Burma (Chambersburg, Pa.,

1978) and Religion and Legitimation of Power in Sri Lanka

(Chambersburg, Pa., 1978), both edited by Bardwell L. Smith;

and Emanuel Sarkisyanz's Buddhist Backgrounds of the Bur-

mese Revolution (The Hague, 1965). Clifford Geertz's Negara

(Princeton, 1980) is one of the most fascinating recent studies

of the alliance between religion and "sanctified" aspects of

culture, as it traces the "holy" religious theater that domi-

nated politics in nineteenth-century Bali. Finally, there are my
own essays on the topic, "The World Religions and Political

Democracy," Religion and Society 29 (Fall, 1982): 19-49 and

"Faith and Politics in South East Asia," This World 4 (1983):

20-48.

Among useful treatments of the religions of primal societies

are John S. Mbiti's African Religions and Philosophy (New York,

1969); Lamin O. Sanneh's West African Christianity (London,

1983); Henry H. Presler's Primitive Religions in India (Madras,

1971); Irving Goldman's Ancient Polynesian Society (Chicago,

1970); Essays on the Ritual of Social Relations, edited by Max
Gluckman (Manchester, 1962); Vittorio Lanternari's The Reli-

gions of the Oppressed (New York, 1963); Victor Turner's The

Ritual Process (1969; Ithaca, N.Y., 1977); Jomo Kenyatta's Fac-

ing Mount Kenya: The Tribal Life of the Gikuyu (1938; New
York, 1962); and Melford E. Spiro's Burmese Supernaturalism

(Englewood Cliffs, N.J., 1967).

Max L. Stackhouse

POLLUTION. See Purification and Taboo.

POLYNESIAN RELIGIONS. [This entry consists of

two articles. The first provides an overview of the general

features of Polynesian religious belief and practice. The

second examines mythic themes common throughout the

lore of Polynesian religious traditions. For detailed treat-

ment of the religious systems of particular Polynesian cul-

tures, see Hawaiian Religion; Maori Religion; and Ti-

kopia Religion.]

An Overview

Polynesia consists of several thousand islands con-

tained within an immense triangle in the central Pacific

with its corners at Hawaii, New Zealand, and Easter

Island. Polynesian peoples also inhabit a few "outliers"

to the west of the triangle, such as Tikopia and Ontong

Java in the Solomon Islands. Polynesian islands range

from the huge, continental North and South Islands of

New Zealand through the high, volcanic islands found

in the Hawaiian, Samoan, and Society (Tahitian)

chains, to the tiny, low atolls of the Tuamotu archipel-

ago. Although a good deal of cultural diversity does ex-

ist within Polynesia, even more noteworthy—given the

vast distances between island groups and the striking

ecological differences between the continental, volcanic,

and coral islands—are the cultural consistencies that

hold throughout the region. These include closely linked

languages, related forms of social and political organi-

zation, and similar religious beliefs and ceremonies.

While numerous isolated beliefs and practices from

the pre-European period survive on many islands, the

native Polynesian religion described in this essay no

longer exists in a pure state. Conversion to Christianity

began in Tahiti at the beginning of the nineteenth cen-

tury. The process was essentially completed on most

major islands by the middle of the century, although

some remote islands, such as Tikopia, were not fully

Christian until a hundred years later.

A Case Study: Kapingamarangi. Discussion begins

with a description of some religious practices on one

island—-as it happens, an island of little significance by

most measures. But it will serve as an introduction to

Polynesian religion generally, because it is possible to

detect in the religious practices of that island patterns

that are basic to religion throughout Polynesia.

Kapingamarangi is a tiny, isolated atoll located to the

south of the Caroline Islands in the western Pacific. It

consists of an oval coral reef surrounding a lagoon six

to eight miles in diameter, along the eastern edge of

which are about thirty islets. The total land area more

than five feet above sea level is less than one-half of a

square mile; this is the living space for about five

hundred inhabitants. Although it is an outlier, located

well outside the Polynesian triangle, the culture and

people of Kapingamarangi are distinctly Polynesian.

Every day, according to traditional beliefs, the gods

would visit Kapingamarangi. They came from the sea,

emerging in mid afternoon off the southeastern portion
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of the atoll and making their way northward along the

outer reef toward an islet called Touhou. Shortly before

sunset a priest would call out an invitation to the gods.

They would come ashore at Touhou and proceed to a

special cult house. They entered the seaward end of the

house, which a pair of priestesses had just opened for

them by taking down the wall screens. The high priest

stood outside the opposite (lagoon) end of the cult house

and delivered evening prayers, after which the priest-

esses replaced the wall screens. The following morning,

just before sunrise, the high priest came again to the

house. This time he went to the seaward end, took down
the wall screens, delivered morning prayers, and then

replaced the screens. The gods, who had spent the night

in the house, departed after the prayers had been ad-

dressed to them, retraced their path along the outer reef

to the southeastern part of the atoll, and, about mid-

morning, returned to the sea. Several hours later they

appeared again, and the entire process was repeated.

These daily events on Kapingamarangi encapsulate,

in microcosm, many of the basic elements of religion

throughout Polynesia. Although numerous variations

may be found in different islands, Polynesians are unan-

imous in these beliefs: that the gods inhabit a realm dis-

tinct from the physical world populated by human
beings; that they are frequent visitors to the physical

world; that the gods are responsible for a great deal of

what happens in the physical world, including events

both beneficial and detrimental to human beings; that

humans may exercise, through properly executed ritual,

some control over the visits of the gods to the physical

world and what they do here; and (what is one of the

most distinctive features of Polynesian religion) that the

gods may be ritually induced to withdraw from the

physical world in circumstances where their influence

is not, or is no longer, desirable. At bottom, Polynesian

religion is a story of gods who are immensely active in

this world and of people who attempt to control the ac-

tivities of the gods by directing their influence into

places where it is desired and expelling it from places

where it is not. The essence of Kapingamarangi's daily

cycle—the entrance of the gods into the human world,

ushering them into a place of human choosing, request-

ing their assistance in matters of human needs, and

then dismissing them to their own spiritual realm—was

enacted in a thousand ways throughout Polynesia.

Cosmos. The universe, with its spiritual and physical

realms, its myriads of gods, human beings, plants, and

animals, was established by a series of creative acts.

Myths from Samoa and the Society Islands tell of an

uncreated creator god—Tangaloa or Ta'aroa (elsewhere

Tangaroa, Kanaloa, etc.)—who was stirred to create the

beginnings of a world. In other myths the first spark of

creation is a series of abstract mental qualities and

urges, existing and evolving in themselves: thought, re-

membrance, consciousness, and desire. In most Polyne-

sian accounts of creation, existence was soon differen-

tiated into a male sky and a female earth. These were

joined together in copulation. The earth gave birth to a

number of sons, the major gods of the Polynesian pan-

theon. Their numbers and identities differ among the

various islands, but frequently the names Tane, Tu, and

Rongo appear in one linguistic form or another among
them. Tangaroa, the creator already mentioned for cer-

tain myths from Samoa and Tahiti, often appears in

other myths as another of the sons of the earth and sky.

With the sky pressed so closely to his terrestrial mate,

the living space between them was dark and cramped,

and their sons could scarcely stand upright. They re-

solved to separate their parents. After numerous fruit-

less efforts, one of the sons succeeded in wrenching the

lovers apart and raising the sky to the position it now
occupies. Perhaps this is a mythological source for the

notion that existence is divided into a spiritual and a

physical realm, because on many islands the gods were

thought to dwell in the heavens. (The spiritual realm

normally includes more than just the heavens, however.

As described already, the gods of Kapingamarangi came

from the open sea. The underworld, as the home of the

dead, was also widely considered to be part of the spir-

itual realm.)

Further stages of creation are usually expressed in ge-

nealogical terms. In a Samoan myth, various sorts of

rocks and plant and animal species are born and mate

to produce still other furnishings of the earth through

many generations following the initial union of celestial

and terrestrial rocks. In the ninth generation, Pili, a liz-

ard, mates with a tropical bird, and their three sons and

daughter are the first human beings. In the mythology

of the Maori of New Zealand, the progenitor is the god

Tane. Unable to create alone, he sought an uha, or fe-

male partner. He found a great many of them, and from

his unions with them were born water and the various

species of insects, birds, and trees and other plants.

Through all this, however, Tane was frustrated in his

abiding desire to create humankind. Finally he and his

brothers, the sons of the sky and the earth, shaped a

woman from the earth. Tane breathed life into her nos-

trils, mouth and ears. Unsure of himself, he then copu-

lated with the various orifices and crevices of her body.

This was the origin of the bodily excretions, for the

places fertilized by Tane gave birth to saliva, mucus,

earwax, excrement, and perspiration. Finally Tane tried

her genitalia, and she bore a daughter, whom they
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named Hine-titama. Later Tane incestuously took his

daughter as his mate, and she gave birth to the first hu-

man beings.

It fell to a number of heroes, of whom the most fa-

mous throughout Polynesia was named Maui, to put the

finishing touches on creation. In those earliest days the

sun moved rapidly across the sky, making night much
longer than day. People found it difficult to accomplish

their work in the brief span of daylight. Maui (or, on

some islands, a hero of another name) journeyed to the

place where the sun emerges from the underworld at

dawn, and there he laid a snare. When the sun appeared

Maui caught it and gave it a drubbing with his club

(made, in some versions of the story, from the jawbone

of one of his female ancestors). Thenceforth it could

move only slowly and painfully across the heavens, and

thus was the day lengthened to equal the span of the

night. Mythic heroes are also credited with fishing up

many islands from the depths of the sea. The North Is-

land of New Zealand is known as Te-Ika-a-Maui, or

Maui's fish, because he caught it with a fishhook (also

made from the same jawbone), which he baited by

smearing it with his own blood.

Gods. The spiritual realm was thought to be popu-

lated by an indefinitely large number of beings, known
in most islands by some variant of the term atua. The

term may be translated as "god," although it should be

borne in mind that in Polynesia this is a remarkably

broad category. Some gods have never lived as humans
(for example, the sons of the earth and sky), while oth-

ers are spirits of deceased ancestors or of quasi-human

entities such as stillborn babies and menstrual clots.

Some gods are benevolent, others are mischievous or

downright malicious, and still others have no particular

moral qualities at all. The gods have a diverse range of

occupations and interests. Their number includes cre-

ator gods; gods responsible for various "departments" of

existence (such as the sea, the forests, cultivated plants,

and so on); gods that concern themselves with particu-

lar places, particular tribes, or particular families; gods

of warfare, fishing, carpentry, and various other occu-

pations; even gods that specialize in bringing on certain

diseases or ravishing people whose hair was a certain

color. All in all, they are an extremely numerous and

varied lot.

While the gods properly belong to the spiritual realm,

it was thought throughout Polynesia that (as with the

daily visits of the gods to Kapingamarangi) they would

frequently enter the human world. Indeed, so extensive

was their influence deemed to be that Polynesians

tended to attribute any condition or event for which a

physical cause was not immediately apparent to the

work of the gods. Among a great many other things, this

included thunder and lightning, shifts in the wind, and

the growth of plants, animals, and people. The gods

were authors of dreams and human artistic accomplish-

ments; they underwrote the rank and power of chiefs

and success in love or war; and they generated courage

and cowardice, illness and accidents, and even invol-

untary twitches in the muscles.

An indication of the variety of events that Polynesians

would attribute to the gods is recorded by the traveler

and artist Augustus Earle. When he sailed from New
Zealand to Australia in 1828, several Maoris also made
the trip. Earle writes in his Narrative of a Residence in

New Zealand (Oxford, 1966):

The second day after we were at sea, I saw a group of sav-

ages lying round the binnacle, all intently occupied in ob-

serving the phenomenon of the magnetic attraction; they

seemed at once to comprehend the purpose to which it was

applied, and I listened with eager curiosity to their remarks

upon it.

"This," said they, "is the white man's God, who directs

them safely to different countries, and then can guide them

home again. . .

."

Nothing could exceed the delight manifested by our New
Zealanders as we sailed into Port Jackson [Sydney] harbour;

but above all, the windmills most astonished them. After

dancing and screaming with joy at beholding them, they

came running and asking me "if they were not gods."

(pp. 196-197)

Polynesians took great stock in omens. Belief in godly

instigation of events of all sorts, and that the gods had

knowledge superior to that of humans—knowledge of

what was happening far away, or would happen in the

future, for example—led Polynesians to think that many
events could be read as messages from the gods about

matters of importance to humans. Dreams were a par-

ticularly rich source of information from the world of

the gods. One's own spirit or soul could leave the body

in sleep, traveling great distances as the gods do, and

gathering all sorts of intelligence while out of the body.

Sometimes the message of dreams was straightforward,

as when a Maori woman's dream that raiders were

gathering in the hills to attack her village was con-

firmed when scouts found that raiders were indeed in

the hills. Other dreams needed expert interpretation to

reveal their meanings. If a Maori man dreamed of skulls

lying on the ground, and decorated with feathers, it was

a sign that his wife was pregnant; moreover, the color

of the feathers foretold the sex of the baby.

Diviner priests in Hawaii and Tahiti would read the

outcome of a proposed battle in the entrails of sacrifi-
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cial animals. The configurations of rainbows, clouds,

and other heavenly phenomena were everywhere under-

stood as omens. Should a Maori war party see the moon
situated above the evening star, for example, they

would abandon plans to attack a fortified village be-

cause the battle would go against them. The moon sit-

uated below the evening star, on the other hand, was a

sign that their attack would be crowned with success.

An important way in which Polynesian gods were

thought to make their influence felt in the physical

world was literally to enter and possess human beings.

Often this was an unwelcome situation, for the intrud-

ing god might be malicious and proceed to bite, twist,

or pinch the individual's internal organs—a common
explanation for disease. On the other hand, certain per-

sons were particularly prone to spirit possession by

which a deceased chief, ancestor, or some other god

would communicate with human beings. The medium
would go into a trance, during which his or her tone of

voice might change drastically. That was thought to be

the voice of the possessing god, conveying information

about the cause of some disease, the identity of a thief,

the outcome of a military expedition, or some other

matter of importance to the human community.

The gods also frequented animals of various species:

sharks, herons, lizards, owls, and so on. Since the in-

dwelling gods were often malicious, and in any event

had power enough to make them dangerous to ordinary

people, such animals were regarded with fear, or, at

least, with a great deal of circumspection. Lizards were

thought in many islands to be favorite earthly vehicles

for particularly malevolent gods, rendering these ani-

mals objects of terror to people. In his Journal of a Ten

Months Residence in New Zealand (London, 1823), the

early visitor Richard Cruise reported that when a visit-

ing ship's officer in the early nineteenth century

brought a lizard to a Maori women in order to ascertain

the local word for it, "She shrunk from him in a state of

terror that exceeded description, and conjured him not

to approach her, as it was in the shape of the animal he

held in his hand, that the Atua [god] was wont to take

possession of the dying, and to devour their bowels"

(p. 320).

Mana and Tapu. Persons, places, and things that were

possessed by or were otherwise under the influence of

the gods were often referred to by one or the other of

the two most well-known concepts in Polynesian reli-

gion: mana and tapu. While these terms have usually

been understood by Western observers to function as

nouns—so that one might have a certain amount of

mana, infringe a tapu, or put tapu on or remove it from

something—some scholars think that they properly de-

scribe states of being rather than things. From this per-

spective, mana or tapu are similar to fame: one may
"have" fame, but that is not like having a concrete thing

such as a computer.

Mana (a form used in many Polynesian languages) re-

fers to the state of being that is enjoyed by those ob-

jects, places, or persons that benefit permanently (or at

least for an extended period) from the strengthening in-

fluence of the gods. A primary mark of mana is out-

standing effectiveness in action. Hence the term was ap-

plied to certain weapons (many of which had proper

names and unique qualities, as did the swords Excali-

bur and Nothung in European lore) that were thought

to be invincible in and of themselves.

Individuals who had distinguished themselves by out-

standing accomplishments as warriors, navigators,

priests, or artists were thought to have mana. At least

as important, mana characterized certain families and

descent lines. Polynesian society on many islands (par-

ticularly on Tahiti and the other Society Islands, and on

Samoa, Tonga, and Hawaii) was highly stratified, with

great gulfs of rank separating the chiefs and other no-

bles from the commoners. The rank of the nobility

passed from generation to generation, reaching its cul-

mination in the line of firstborn children. These lines

traced their descent back to the high gods and existed

under their special protection. Their rank and position

was validated precisely by this relationship to the gods,

which was the source of their intense mana. In many
respects the relationship was so close that those of ex-

alted rank were considered to be very like gods them-

selves. In Tahiti high chiefs were carried on the backs

of servants whenever they ventured out, because if their

feet had touched the ground, that spot would have been

made so sacred that it could no longer be used for or-

dinary purposes. All persons along the chief's path had

to bare their bodies to the waist as a sign of deference.

In Hawaii the concern that nobles not marry spouses of

standing lower than their own resulted in the approval

of brother-sister marriage for chiefs of the highest rank.

The offspring of such unions were considered to be di-

vine, and all persons were required to prostrate them-

selves in their presence.

Tapu, a form used in the Maori and Tahitian lan-

guages, is a term taken into English as "taboo," and is

close in meaning to mana. It too is concerned primarily

with the influence that the gods exercise over people,

places, and things of the physical world. Tapu is often

defined with reference to restrictions or prohibitions, it

being tapu to enter a certain place, eat certain food,

touch certain objects, or undertake various other activ-

ities. The word, however, refers not so much to the

sheer fact of restriction as to the reason for it: that the

place, person, or object in question was possessed by or
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under the influence of the gods and therefore had to be

treated with extreme care.

It is tempting to translate tapu as "sacred," but that

term has a consistently positive connotation that is by

no means always the case with the Polynesian concept.

As has been noted already, to be under the influence of

a Polynesian god is not necessarily a desirable condi-

tion, for it may entail physical or mental illness, loss of

courage, or any number of other unwelcome states. All

of these may be described in terms of tapu. This points

up one distinction between tapu and mana. While both

terms refer to states brought on by the influence of gods,

mana was limited to conditions characterized by out-

standing effectiveness of action or elevated rank. Tapu

might also be used in those circumstances, but it de-

scribes detrimental or debilitating states as well.

Again, both mana and tapu may refer to states of long

duration, but these were perhaps more commonly de-

scribed in terms of mana. On the other hand, only tapu

was used to describe conditions in which the influence

of the gods was experienced for relatively brief or de-

fined periods—such as during festivals or religious cer-

emonies, seasons for growing crops, expeditions for

hunting, fishing, or raiding, or times of tattooing or

building a canoe or house. Since Polynesian rituals

dealt primarily with such temporary influence of the

gods, channeling it into areas of life where it was de-

sired at the moment and away from areas where it was

not, they were much more concerned with tapu than

mana.

One reason that the tapu state tended to be of rela-

tively short duration was because it was easily trans-

mitted. Mana could be diminished or lost by defilement

of some sort, but it was not easily communicated from

one person or thing to another, except from parent to

child by descent. To the contrary, tapu was considered

to be a highly volatile state that was readily transmit-

ted. This, indeed, is the primary reason why the term is

so often translated as "forbidden" or as having to do

with prohibitions: because it was necessary to hedge

someone or something in the state of tapu with all sorts

of restrictions in order to prevent its unintentional com-

munication to other persons or things to which it might

be detrimental. At this point it is well to recall that tapu

refers not to a thing but to a state of being under the

influence of gods. Should that influence pass from one

person or thing to another, as Polynesians thought it

commonly did, then the person or thing newly brought

under godly influence would enter a state of tapu. If the

godly influence should completely leave the "donor" in

this situation, then that person or thing would be re-

leased from the tapu state.

Transmission of tapu was normally by direct or indi-

rect contact. In many parts of Polynesia menstrual

blood was thought to be dangerously tapu, and great

precautions were taken to avoid contact with it. The

Marquesan belief was that such contact produced lep-

rosy. Throughout Polynesia food was considered to be

an excellent conductor of tapu. Today women of Rapa,

in the Austral chain, avoid preparing anyone's food but

their own while they are menstruating. In ancient Ta-

hiti and Hawaii men and women ate separately on a

regular basis in order to insulate the male from the dan-

gerous influences connected with the female.

An intriguing example of how tapu may spread in-

volves an unfortunate dog at Ruatoki, New Zealand.

The dog contracted the extremely dangerous tapu asso-

ciated with the dead because it rooted in a grave and

began to chew on the corpse of a recently deceased per-

son. The situation deteriorated when the dog, chased by

numerous enraged Maoris, tried to escape by swimming
across the Whakatane River. It was caught and killed in

midstream, but by then the entire river had become

tapu because the dog had been swimming in it. After

that its water could not be used for any purpose until a

priest had performed a special ceremony to release the

river from tapu.

Ritual. Polynesian ritual covered an extensive field of

activity. It could be destructive, as in witchcraft rites

that directed gods to injure or kill their victims. Maori

legend, for example, tells how a sorcerer bewitched a

New Zealand tribe called Maruiwi by calling upon the

god Ira-kewa to confuse their minds so that they began

to wander about in the night, walked over a high cliff,

and fell to their deaths. Other rites were performed for

the more constructive purposes of securing fertility of

crops or success in voyaging, hunting, or fishing. Some
rites consisted of no more than conventional incanta-

tions that an individual might mutter to secure the

gods' approval or avoid their wrath when crossing a for-

est or a stream; others were elaborate festivals demand-

ing immense preparations and lasting for days, or even,

as in the case of the Hawaiian festival called Makahiki,

for months. In all cases, however, Polynesian ritual had

the same purpose as the daily rites on Kapingamarangi,

that is, to move and focus godly influence in accordance

with human wishes.

Understood in this way, it is possible to distinguish

three phases in Polynesian ritual. The first is an invita-

tion to the gods to come to the place where the ritual is

taking place. The second is an attempt to induce the

gods to lend their influence or support to whatever goal

(fertility of crops, victory in battle, success in an inter-

island voyage, and so on) the rite is designed to pro-

mote. While these two phases are found in the ritual

process of many religions, a third phase receives partic-
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ular elaboration in Polynesia. In this phase, after the

purpose of the rite has been achieved, the gods are dis-

missed and their influence is terminated.

Invitations. Polynesian gods were conceptualized as

behaving very much like human beings, so ritual invi-

tations to them were similar in kind to the way one

might invite human guests. In Tahiti this included pre-

paring an attactive place for them. Tahitian rituals nor-

mally took place in rectangular enclosures called marae.

Between rituals very little attention was paid to the

marae. The gods were not present, so there was no dan-

ger, no particular tapu associated with the marae at

such times. When a ceremony was about to take place,

however, a necessary prelude was to clear weeds and

sweep the courtyard, to repair and scrape moss from

the stone altar, to set up perches upon which the gods

might settle, and in general to make the marae as at-

tractive as possible for the gods who were to be sum-

moned to it. Before lineage gods were invoked in Tonga,

special mats would be spread out as places for them

to sit.

Rituals normally began with an invitation to the gods

to attend. In Tahiti lesser gods might be dispatched as

messengers to invite the greater gods, and priests would

intone long chants that described how each emissary

had located the god it had been sent to fetch and was

leading it to the marae. Other Tahitian chants inaugu-

rating rituals were designed to awaken the gods from

sleep. Hawaiians would sometimes appeal to the gods'

sexuality, attracting them to a ritual with an erotic hula

dance.

New Zealand Maori invited the gods to certain places

by setting out material objects in which they could take

up residence. Rudely carved stone images, called "rest-

ing places for the gods," would be placed in fields after

sweet potatoes had been planted. The intention was for

gods to enter the images, whence they would establish

a state of tapu over the crop by lending their growth-

stimulating power to it. Other special objects, either

natural or man-made, were placed in forests, near the

sea, or in fortified villages. These constituted domiciles

for the gods who ensured an abundance of birds and

rats in the forest, fish of various species in the sea, or

protection for the village. It was important to conceal

these objects carefully, lest they fall into the hands of

some malefactor who would perform certain spells

causing the god to depart and bringing disaster on the

forest or village.

Priests in certain parts of New Zealand carried "god-

sticks": small, carved wooden pegs that, when wrapped

in a certain way and stuck in the ground, would be en-

tered by gods. Idols or images were thought to provide

housing for the gods in many parts of Polynesia. In the

early nineteenth century the several chiefs who were

competing to become king of a centralized Tahiti went

to great lengths to secure the image of the war god Oro.

Where the image was, so the belief went, there Oro him-

self would come, bringing with him success in war and

politics.

New Zealand Maori were particularly conscious of

boundaries between the human and the spiritual

worlds. Frequently their rituals would be held at such

places, where the gods could readily pass from the spir-

itual realm into this one. One of the most intriguing of

these boundaries had to do with the village latrine. This

was commonly built on the outskirts of a village, often

on the brow of a cliff or steep hill, over which excreta

would fall. The latrine consisted of a pair of carved

posts that supported a low horizontal beam where the

feet would be placed while squatting. Handgrips to as-

sist in preserving one's balance were planted in the

ground in front of the beam. The beam was thought to

be a boundary between the realms of existence: the

physical world was on the village side of the beam, with

all its human hustle and bustle, while the region behind

the beam, where excrement fell and where people never

went, was the spiritual world. Of the numerous rituals

the Maori performed at the latrine, none presents a

clearer view of it as a point of emergence of the gods

into the physical world than the consecration of the

Takitumu canoe. According to Maori lore, this was one

of the canoes that brought their ancestors to New Zea-

land. The tradition relates how Takitumu was placed in

a state of tapu, so as to enjoy the gods' protection dur-

ing the long and dangerous voyage, by literally hauling

the canoe up to the latrine and inviting the gods to em-

bark.

Propitiations. Once the gods had arrived at the site of

the ritual, the next phase was to carry out the purpose

for which they had been invited. This might be to con-

vince them to do something for the human community,

or to thank them for services already rendered. A com-

mon means of accomplishing either of these ends was

to give the gods gifts. In many places in Polynesia the

gods were thanked for their assistance by offering them

the first crops harvested, the first birds snared, or the

first fish caught. War gods might be given the first en-

emy killed; often a hook would be placed in his mouth

and he would be announced as the first fish. Human sac-

rifices were offered in many parts of Polynesia including

Hawaii, Tahiti, Tonga, the Marquesas, Mangaia (in the

Cook Islands), and New Zealand. Human lives were sac-

rificed for a variety of purposes, including the commem-
oration of significant events in the lives of high chiefs,
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the launching of important new canoes, or the opening

of major houses. People in Tonga would strike off joints

of their little fingers as sacrificial supplications to the

gods to restore relatives to health.

Another common means of influencing the gods on

ritual occasions was by incantations. After a Maori

priest had induced a god to enter his godstick by wrap-

ping it in the proper way and sticking it in the ground,

he would step back a few paces and intone his requests.

Often the priest held a bit of string that was tied to the

stick and that he would jerk occasionally to prevent the

god's attention from wandering.

The efficacy of an incantation, and, indeed, of a ritual

observance in its entirety, was thought to depend on the

perfection with which it was accomplished. This mis-

pronunciation of a word, a breath drawn in the wrong

place, or any disturbance of the general atmosphere

surrounding the rite, was thought to abort the whole

ceremony. On many islands, during a religious cere-

mony the people who were not participating in the rite

were constrained to remain in their houses, lighting no

fires and making no noise. Cocks must not crow, nor

dogs bark; absolutely nothing was allowed to disrupt

the highly tapu atmosphere of the rite. In the Society

Islands, should a woman or child wander near the place

where a ritual was occurring, the intruder would be

killed immediately (perhaps by the husband or father)

and offered to the gods as a sacrifice to amend for the

disturbance. Perhaps such rules and practices, although

far more severe, were not different in intent from a

Maori priest tugging at the string tied to his godstick in

order to prevent the attention of the gods from being

distracted by matters other than those addressed in the

ceremony.

The emphasis on perfection of delivery of incanta-

tions and performance of ceremonies indicates that Poly-

nesians believed their gods to be concerned with the

outer form of worship. Inner feelings and convictions

were not relevant issues in Polynesian religion. New
Zealand provides the most striking bit of evidence for

this proposition. An imaginative chief there arranged

for the necessary incantations that accompanied the

planting of crops to be delivered by a talking bird!

Dismissals. The final phase of Polynesian ritual was

the departure of the gods and, with them, the termina-

tion of the state of tapu. Occasionally this constituted

not a phase but the rite in its entirety. This would apply

to rituals designed to cure illness or to counteract

witchcraft, where the god involved was malevolently in-

clined and the sole purpose of the rite was to exorcise

it. In other cases, as in the departure of the gods from

Kapingamarangi's cult house each day at dawn, the

gods were excused in the final stage of ritual, after

prayers or thanks had been addressed to them or when

the beneficial results for which they had been sum-

moned had been realized. Many Polynesians believed,

for example, that crops could grow, battles be won, or

houses and canoes be successfully built only with the

assistance of the gods. Only, that is, when the field, war-

riors, weapons, builders, tools, and raw materials were

in a state of tapu. But that very tapu, together with the

numerous restrictions designed to control its unin-

tended spread, rendered it impossible for the crops to

be eaten once they were harvested, for warriors to take

up normal activities after battle, for people to live in

the house or to travel in the canoe when built. Therefore

it was necessary to excuse the gods once their contri-

bution had been achieved—to release the crop, the war-

riors, the house, or the canoe from the state of tapu.

A person, place, or thing that had been released from

tapu entered a state of being known on many Polynesian

islands as noa. Often translated as "common" or "pro-

fane" (in contrast to views of tapu as "sacred"), noa may
be understood simply as the opposite of tapu—as the

state of not being under the influence of the gods. Ritu-

als or segments of rituals designed to provide a release

from tapu were often designated by words such as

fa'anoa (in the Society Islands) or whakanoa (in New
Zealand), meaning "to make noa."

Normally the dismissal of the gods was, as in Kapin-

gamarangi, a temporary situation. They would be in-

vited back the next time their assistance was needed.

Occasionally, however, the lifting of the tapu state was

intended to be permanent. This of course applied to

disease-dealing or otherwise malicious gods. People

wanted to escape their influence forever. But it might

also be the case with a god from whom assistance had

been expected, if it became clear that the god was not

performing satisfactorily. Tahitians had a special cere-

mony for casting off a god. If a family found that it was

receiving few benefits from the god it venerated, the

family priest would address a special incantation to the

god. He would berate it roundly for its feeble support,

and inform it that the family would have nothing more

to do with it. Then they would select another god that

promised to be more helpful.

A variety of means were available to terminate the

state of tapu. One was simply to get away from the god.

Many gods were restricted in their spheres of influence,

so if a person were suffering from a disorder known to

be caused by a certain god, the healer's prescription

might be for the patient to leave the area frequented by

that god.

The more common tactic, however, was to send the
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gods or their influence away. One of the most common
ritual agents used for this purpose throughout Polynesia

was water. By sprinkling or immersion in salt or fresh

water, Polynesians of Samoa, the Marquesas, New Zea-

land, the Society Islands, and Hawaii would return to

the noa state after participating in war, rituals, funeral

observances, and other activities. The rationale was

doubtless that the water washed away the godly influ-

ence responsible for the tapu.

Fire was another agent for releasing persons and

things from tapu, because of its capacity to consume or

drive out indwelling gods. In the Society Islands sick-

ness or insanity might be caused by a malicious spirit

that dwelt in a stone buried by a witch near the victim's

residence. Should a diviner ascertain where the stone

was concealed, he would unearth it and throw it into

the fire to destroy or expel the infecting spirit.

Probably the tapu-eradicating properties of fire ac-

count for the fact that, in New Zealand, cooked food

(that is, food that has been exposed to high heat or fire)

was one of the most common agents used in rituals con-

cerned with the expulsion or transfer of godly influence.

Some scholars claim the Maori view to have been that

cooked food repelled the gods, others that it attracted

them. In any event, it was very commonly a part of

whakanoa rituals, such as that in which the hands of

someone who had been cultivating a garden, curing an

illness, or cutting the hair of a chief were released from

tapu by passing a bit of cooked sweet potato or fernroot

over them.

The Maori were extremely careful in their direct or

indirect association with cooked food when they were

in a state of tapu that they wished to preserve. They

were most reluctant to enter European hospitals, where

water to wash patients might be heated in pots previ-

ously used for cooking. The same reasoning explains

why some Maoris who had embraced Christianity and

wished to purge themselves of the influence of the pa-

gan gods would purposely wash their heads in water

heated in cooking pots. One European trader engen-

dered the wrath of a Maori chief when he joked that a

cooking pot that he had for sale would make a fine hel-

met for the chief, and made as if to put it on his head.

The Maori concern with thresholds between the spir-

itual and physical realms, discussed above in connec-

tion with ritual means of bringing the gods into this

world, is also important in rituals designed to send

them out of it. One cure for illness was to bite the la-

trine beam, presumably with the intention of repatriat-

ing the affecting god to the spirit realm by sending it

over the threshold between the worlds. After a session

of training in sacred lore, which required that students

be in a state of tapu if the learning process were to take

place successfully, the students would bite the latrine

beam in order to return to the noa state. Finally, a war-

rior who was afraid before battle might fortify himself

by biting the beam, although it is not entirely clear in

this case whether the purpose was to be rid of a fear-

producing god, or to take on the influence of a courage-

producing one.

Unquestionably one of the most intriguing agents for

the ritual release from tapu was the female. In New Zea-

land and the Marquesas Islands new houses would be

made free of tapu by having a woman enter them.

Women participated in the tapw-dispelling phase of the

war ritual known as Luakini in Hawaii. In New Zealand

women would eat the first tubers and thereby render a

newly-harvested crop of sweet potatoes noa. Maoris

would rid themselves of the malicious spirit that might

be lurking in a lizard by killing the animal and then

having a woman step over it. Marquesans would exor-

cise the demon afflicting a sick person by having a na-

ked woman leap over or sit on the affected part of the

patient's body. Women were not permitted to assist at

major rites in the Society Islands, for fear that their

presence would expel the gods. For the same reason

women were not allowed to go near sites of canoe or

house construction in New Zealand or, in the Marque-

sas, to have any contact with men who had been made

tapu prior to turtle fishing or battle.

The usual interpretation is that the gods found

women to be repugnant, particularly because of their

connection with menstrual blood (a substance thought,

on this interpretation, to be more polluting than any

other). Hence the gods would withdraw upon the ap-

pearance of a woman, taking their tapu with them. An
alternative view is that the gods were attracted to

women rather than repelled by them, and that women
therefore terminated tapu by absorbing the godly influ-

ence into themselves. On this interpretation the female

is understood, as is the Maori latrine, to represent a

passageway between the godly and human realms of ex-

istence. The rites in which women acted to dispel tapu

would of course be examples of the movement of godly

influence through the female from the human to the

spiritual world. Certain practices in New Zealand can

be interpreted as the movement of godly influence in

the opposite direction, as when students about to be in-

structed in sacred lore would enter the state of tapu by

eating a piece of cooked food that had first been passed

under the thigh of a woman.
The view of the female as a passage between the two

realms leads to some possible insights into the Polyne-

sian view of birth and death. In New Zealand and the
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Society Islands incantations addressed to newborn in-

fants of rank welcomed them into the physical world

from the world of the gods. An infant, that is, was ap-

parently viewed as an embodied spirit that had passed

from the spiritual realm to the human realm. And, of

course, the infant accomplished the transit by being

born of a woman.
Polynesians understood death as the passage of the

soul from the physical world to the spiritual realm,

where it continued to exist as a god or spirit of some

sort. Most interesting is that, in New Zealand at least,

this passage too was thought to be made through the

female. This is evident in the intriguing story of the

death of the culture hero Maui. Having fished up islands

and slowed the sun, Maui resolved to bestow upon hu-

mankind the ultimate gift of eternal life. He intended to

accomplish this by killing Hine-nui-te-po, the female

personification of death. Accompanied by his friends,

the birds, Maui came upon her while she was asleep.

His plan was to kill her by entering her vagina, passing

through her body, and emerging at the mouth. He cau-

tioned his friends not to laugh if they found the sight

amusing, for fear of waking her. Then he stripped naked

and, binding the thong of his club tightly about his

wrist, he proceeded to enter the sleeping woman. But

predictably the birds found the sight hilarious and they

burst out in raucous laughter. That awakened Hine-nui-

te-po who, discovering Maui attempting to enter her,

clenched her thighs tightly together and crushed him to

death. And such, opined a Maori commentator, is the

fate of all humans: to be drawn at death into the geni-

tals of Hine-nui-te-po.

Hence the female seems to constitute a two-way pas-

sage between the spiritual and physical realms of exis-

tence, for humans as well as for the gods. Moreover, the

very distinction between human beings and the gods

now begins to collapse. Humans, arriving at birth from

the supernatural realm, apparently were thought to

have a spiritual existence before birth, and they defi-

nitely were thought to return to the spiritual realm as

ghosts and ancestral gods after death.

For a final bit of evidence of a Polynesian belief that

human beings exist as spirits in the godly realm prior

to birth, we may return to where we began—the tiny

atoll of Kapingamarangi. After a woman had given

birth, she and her infant would go for a set of birth cer-

emonies to the islet of Touhou. That is the place, it will

be recalled, where the gods would come ashore every

day. Therefore, while it might actually have been born

on another islet, the infant was ritually introduced into

Kapingamarangi on the islet of Touhou, just as the gods

were. After a period of ceremonies on Touhou, mother

and child participated in a ritual that took place on

Werua islet, located just to the north of Touhou. After

that, they would return to their home islet and to nor-

mal life.

Interpreting this, we see that the child, like the gods,

has come from the spiritual realm of Touhou. But

whereas the gods remain gods by leaving Touhou and

traveling south, the same direction from which they

came, the child becomes human by leaving Touhou to

the north. From that point forward the child becomes a

full member of human society. In essence this is not un-

like ceremonies that release one from tapu in other

parts of Polynesia, rites in which the removal of godly

influence enables a person to participate without re-

striction in normal human existence.
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Mythic Themes

Although one might argue whether the gods created

the Polynesians in godlike form or the Polynesians cre-

ated the gods in their own image, it is a truism that in

Polynesia gods and people are aspects of the same real-

ity and form a continuum of the sacred and the profane.

Even as, in relative terms, the gods are sacred and the

people profane, so also are the chiefs sacred and the

commoners profane. This axiom underlay the sociocul-

tural organization of the Polynesians and gave religious

justification to ranked social and kinship structures.

The mythological threads of Polynesian religions devel-

oped an intimate association among gods, chiefs,

priests, and people. High gods, demigods, ancestral

gods, culture heroes, spirits, elves, and people were in-

tertwined in different ways in each island group to cre-

ate separate religions that were particularized and pa-

rochial while at the same time part of a homogenous

religious fabric that was spread over a vast expanse of

ocean containing hundreds of large and small Polyne-

sian islands.

Polynesia can be conveniently divided into western

Polynesia (including Tonga, Samoa, Tuvalu, the Toke-

lau Islands, Niue, the Futuna Islands, and Uvea) and

eastern Polynesia (Hawaii, the Society Islands including

Tahiti, the Marquesas, the Cooks, the Australs, Mangar-

eva, the Tuamotus, Easter Island, and New Zealand). A

number of small islands lie outside the Oceanic region

commonly designated as Polynesia [see map accompa-

nying Oceanic Religions, overview article], but they have

Polynesian religious and cultural traditions (Rennell,

Bellona, Tikopia, Anuta, Ontong Java, Kapingamarangi,

Takuu, Sikiana, and others). These "outliers" are closely

related to western Polynesia. Fiji, Lau, and Rotuma, on

the western fringe of Polynesia, are in some ways

closely related to western Polynesia, although reli-

giously Fiji is probably more closely related to the Mel-

anesian islands to the west. The religion of each of these

groups and its mythological basis formed a coherent

whole with the social organization. The connections be-

tween gods, ancestors, and humans were often made
visually apparent and ritually maintained through reli-

gious architecture and works of art including songs,

dances, sculptured images, and, most fundamental of

all, oral literature. Although it is difficult to separate

sacred and secular in Polynesia, the emphasis in this

article will be on the mythological themes that help to

explain the religious element of the society with its em-

phasis on mana and tapu, rather than on the mytholog-

ical basis of secular storytelling. From a Polynesian

point of view, the terms mythic and mythological are not

entirely appropriate because these sacred traditions are

considered historical and unquestionable in much the

same sense as is Genesis by many Christians.

Cosmogony. One of the most important and wide-

spread mythic themes in Polynesia deals with the ori-

gins of the universe, the gods, and various aspects of

nature. From the primary void or chaos came heaven

and earth, which lay close together. The Sky Father

(variously, Langi, Rangi, or Atea) and the Earth Mother

(Papa or Fakahotu) clung together in a warm embrace

and, in the cosmogonic myths of many of the islands,

were the progenitors of the gods, the land and sea, the

elements, and of plants, animals, and people. Rangi and

Papa were usually forcefully separated by gods or

demigods.

In western Polynesia the most important agent in this

separation was usually some form of the high god Tan-

garoa (Tangaloa) or the demigod trickster, Maui. In

Tonga, for example, Maui-motua (the senior Maui)

pushed up the sky; this let in the light and permitted

humans, who had previously crawled as crabs, to stand.

Our land was created

Shrouded from above

And we crawled as crabs.

The first and second skies

Tell to Maui-motua

To push them high

So the breeze can come in, for it is hot

And bring light to the land

And then we stood up

And walked about proudly.

In Rotuma, Lagi and Otfiti ("heaven" and "earth") were

joined together. The male and female principles of

heaven and earth, Lagatea and Papatea, were the pro-

genitors of the high god Tangaloa. When Tangaloa was

born he rose to a kneeling position and pushed Heaven

and Earth apart; he did not rise to his full height, how-

ever, because of the distress of his parents who did not

want to be completely separated.

In eastern Polynesia, especially among the Maori of

New Zealand, cosmogonic origins were more detailed.

While Rangi and Papa clung together, they produced

offspring: the four great gods Tane, Tangaroa, Tu, and

Rongo, known throughout Polynesia, as well as two spe-

cialized gods Haumia and Tawhiri. These offspring felt

cramped in their dark close quarters and debated if and
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how they should separate their father and mother. Ex-

cept for Tawhiri, who disagreed, each son attempted to

separate the parents. Rongo, god of cultivated foods,

tried; Tangaroa, god of fish and reptiles, tried; Haumia,

god of uncultivated plants, tried; and Tu, god of de-

struction, tried. Tane, god of the forests, found that he

was strong enough but that his arms were too short; so

he placed his head against his mother and pushed his

father up with his feet. Tawhiri, god of the winds, rose

with his father. Upset by Tane's success, Tawhiri sent

his own offspring—the four great winds, smaller but

more violent winds, clouds of various kinds, and hurri-

canes—against him. Tawhiri 's brothers and their off-

spring were terrified. Tangaroa 's fish offspring plunged

deep into the sea, but the reptiles sought safety in the

forests of Tane, even though many of Tane's trees were

snapped and destroyed. Rongo and Haumia hid them-

selves in Mother Earth. Only Tu withstood Tawhiri's

wrath and finally defeated him. During the long storm

Tawhiri's progeny multiplied to include rains of various

kinds, mist, and dew. Finally, light increased and the

progeny of the other brothers increased. Rangi and

Papa have never been reconciled to their separation;

and, to this day, Papa's sighs rise to Rangi as mist, and

Rangi 's tears fall to Papa as dewdrops.

This cosmogonic story explains not only Tawhiri's pe-

riodic outbursts, but also the reasons for disagreements

among the other brothers. Tangaroa was upset that

some of his progeny deserted him for the forests of

Tane, and Tu took revenge on his brothers for deserting

him in battle against Tawhiri. Tane gives wood for ca-

noes, spears, and fishhooks to the children of Tu in or-

der to destroy the offspring of Tangaroa. The latter,

however, overwhelms canoes, land, and trees with his

relentless waves. Tu also traps the birds of Tane's for-

est, enmeshes the children of Tangaroa in fishnets, up-

roots the children of Haumia and Rongo, consumes all

his brothers' offspring as food and controls his brothers

with incantations.

Variations of this theme, especially the belief in a pri-

mal pair and their existence in a void or darkness (often

called po), exist in other eastern Polynesian areas. In

some locales, Tangaroa was thought to be the originator

of all things in the universe; in others his place was

taken by Tane; while in others Tangaroa and Tane to-

gether serve this function. In the Society Islands, for ex-

ample, a great octopus held the sky and earth together

in his great arms. Ta'aroa (Tangaroa) existed in the

darkness of contemplation, and from this darkness he

called the other gods into being. When Ta'aroa shook

himself, feathers fell and turned into trees, plantains,

and other green plants. Ta'aroa then called the artisans

to fashion him into something beautiful—a carved

wooden image in most versions. Rua (the Abyss) killed

the octopus by conjuring, but it did not release its hold,

and, still in darkness, the demigods Ru, Hina, and Maui

were born. Ru raised the sky as high as the coral tree,

but ruptured himself so that his intestines floated away
to become the clouds that usually hang over the island

of Bora-Bora. Maui, the trickster, then used wedges to

support the sky and went to enlist the help of Tane, who
lived in highest heaven. Tane drilled into the sky with

a shell until light came through. The arms of the octo-

pus fell away and became the island of Tubuai. Tane

then decorated the sky with stars and set the sun and

moon on their courses. The fish and sea creatures were

given places and duties, and the god Tohu was given the

job of painting the beautiful color on the fish and shells

of the deep. In Tahiti, Tane was symbolized by a piece

of finely braided coconut-fiber sennit, while in the Cook

Islands, Tane the artisan was symbolized by beautifully

made basalt adzes lashed to carved handles with

braided coconut fiber.

In Hawaii, Kane (Tane) and Kanaloa (Tangaroa) were

not usually represented in tangible form. Kane, the ul-

timate ancestor of the other gods, was usually associ-

ated with the upper atmosphere, while Kanaloa, in

paired opposition, was associated with the sea and its

creatures. Lono (Rongo) and Ku (Tu) were less distant

and abstract and were concerned with agriculture,

plants, rain, pigs, peace and war, forests, canoes,

houses, and crafts. Many attributes of Lono and Ku
were interrelated; they depended on each other both as

necessary opposites and as aspects of each other. Var-

ious attributes of Lono, Ku, Kane, and Kanaloa might

be considered as separate gods. There were hundreds of

these gods, each known by a compound name that cou-

pled the god's name with a specific attribute, such as

Kane-hekili (Kane of the thunder) or Kuka'ilimoku (Ku

the snatcher of land, that is, the war god).

In addition to the four major gods of eastern Poly-

nesia, other gods were often associated with specific as-

pects of nature. Sometimes separate gods, such as Hau-

mia and Tawhiri in New Zealand, were given the care

of particular natural phenomena, such as uncultivated

food and the winds, that were elsewhere part of the do-

mains of the four great gods. Special gods appeared to

meet special requirements of different natural environ-

ments, as did Pele the goddess of volcanos and Poli'ahu

the snow goddess in Hawaii. In short, the four great

gods, especially in eastern Polynesia, were usually con-

cerned with the creation of the universe, of most of the

elements of nature, of the rest of the gods, and, ulti-

mately, of human beings. Most of these cosmogonic sto-

ries begin in the po, or primal darkness, and tell how
one of the gods alone (often Tangaroa) or the Sky Father
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and Earth Mother together created the other gods and,

eventually, all their progeny, each of which was a per-

sonification of a selected aspect of nature. Each island

or island group had a slightly different cast of charac-

ters and emphasized different plants, animals, and nat-

ural phenomena. Whereas in the Cook Islands the cre-

ation of the universe was involved with a coconut shell

which was organized in layers with Vari or chaotic mud
at the bottom, in Hawaii a gourd and its association

with Lono was more important. To maintain a connec-

tion with Lono, an ipu o Lono ("gourd of Lono") was

kept in a sacred area of each household to receive offer-

ings and prayers, which were usually concerned with

fertility and protection against sorcery. In other areas a

local deity sometimes replaced or elaborated one or

more of the four great gods. Thus, in New Zealand the

existence of two gods of food, Haumia and Rongo, in-

dicates the importance of uncultivated food to the

Maori, which was not the case in other Polynesian

areas; and in Hawaii the existence of Pele and Ku, both

gods of destruction, suggests a philosophical distinction

between destruction by nature and destruction by man.

Origin of the Islands and People. In western Polyne-

sian creation myths more emphasis was given to the

creation, genealogies, and interrelationships of human
beings than to the creation, genealogies, and interrela-

tionships of the gods from whom human beings de-

scended. In Tonga, for example, the god Tangaloa 'Ei-

tumatupu'a climbed down from the sky on a great

casuarina tree and cohabited with a woman of the ear-

lier Tongan population, which had descended from a

worm. The child of this union was 'Aho'eitu. When
'Aho'eitu was old enough he went to the sky to visit his

father and returned with several celestial inhabitants

who became his ceremonial attendants. Half man and

half god, 'Aho'eitu became the first Tu'i Tonga ("para-

mount chief"). The succeeding Tu'i Tonga descended

from 'Aho'eitu and were born of the daughters of the

highest chiefs in the land. Several Tu'i Tonga were as-

sassinated, and in about the fifteenth century (ce) the

incumbent twenty-fourth Tu'i Tonga appointed his

younger brother as a subsidiary ruler, the Tu'i Ha'a

Takalaua. The Tu'i Ha'a Takalaua was given only tem-

poral power, while the Tu'i Tonga retained for himself

high rank and spiritual status. The sixth Tu'i Ha'a

Takalaua created a similar split in authority, reserving

for himself high rank and giving to one of his sons the

title of Tu'i Kanokupolu and the tasks of ruling and col-

lecting tribute. All three lines descended from 'Aho'eitu

and were further linked by marriage. The origins of

Tangaloa, the sky, the island of Tonga, or the other ele-

ments of nature, however, are often not detailed. The

gods were less important than was the way that the

chiefs traced their genealogies to them.

Tangaloa (Tangaroa) and Maui were the important

male gods in western Polynesia, while the female god

Hikule'o was in charge of Pulotu, the underworld (a

concept undeveloped in eastern Polynesia). Tangaloa

was often considered the sole creator god, whose uni-

verse was the sky and a vast expanse of ocean. Accord-

ing to a Samoan story, Tangaloa threw a rock into the

ocean, and it became Manu'a, one of the Samoan group

of islands. Tonga was said to have been created when

the gods threw down chips of wood from their work-

shops. In Tonga, the first occupants were worms, a fe-

male of which cohabited with Tangaloa to start the first

ruling dynasty. Samoans believed Samoa had been cre-

ated when Tangaloa threw down a rock as a place for

his bird-daughter to live. He also sent vines to the is-

land; the vines developed maggots, which in turn gen-

erated humans. Rather than being thrown down from

the sky, or sometimes in addition to this type of cre-

ation, a widespread mythic theme of island origin re-

counts that the islands were fished up from the sea bot-

tom by Maui or, occasionally, by Tangaloa or Tiki.

In some areas of eastern Polynesia humans originated

when the god Tane, or a separate character in the cre-

ation story, Tiki (Ti'i), impregnated a female form that

had been shaped by the god from sand and that held

the essence of the female principle, Mother Earth. In

other areas Tangaloa created Ti'i, the first man, for

Hina, who was thought of as a goddess in some locales

and as the first woman in others. In Tahiti the chiefs

traced their genealogies to Ti'i and Hina. Along with the

creation of human life came the creation of death. Ac-

cording to the Maori, Hina-titama, an offspring of Tane

and Hina the Earth-Formed, mated with her father and

had several children. Her realization that this union

was incestuous drove her to the underworld; from there

she snared their children one by one. This was the ori-

gin of death. The origin of human life is usually associ-

ated with the Sky Father and the male principle, while

the origin of death is usually associated with the female

principle.

In some areas there are quite different accounts of the

origins of mankind. On Easter Island the most impor-

tant god was the local deity Makemake, who was not

only the patron of the rituals of the bird cult but was

also the creator of humans. In Tuvalu the male parent

was the sun, the female parent a stone, altering the

more generalized sky and earth into more specific as-

pects of the upper and lower atmospheres.

Although the origin of individual plants or animals

may not be specified, items of local importance are

often given stories of their own. For example, in Tahiti

one of the lovers of the demigoddess Hina was an eel

named Tuna from whom the coconut plant originated

after he was buried. Hina, who embodies the essence of
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femininity, is also credited with the origin of the ban-

yan tree, which grew on earth after she dropped a

branch of such a tree from her abode in the moon. Sim-

ilarly, in Tonga kava and sugarcane originated from the

head and body of a dead child who was killed as food

for a visiting high chief. This child was not eaten but

buried, and the two plants grew from her grave. A rat

that had eaten from the kava plant staggered but re-

gained its balance after eating from the sugarcane

plant. This was the origin of the ritual drinking of kava

and of the ritual eating of sugarcane that accompanies

kava-drinking.

In Hawaii an extremely complicated mythology re-

veals the intimate relationships among gods, humans,

and elements of the natural environment. The order of

the islands' origins is given in great detail—starting in

the east with the island of Hawaii, moving west through

the major islands of the Hawaiian chain, and ending at

Niihau (an afterbirth), Lehua, Kaula, and finally the

low reef islands. The parents of the islands were pri-

marily Wakea (Sky Father) with Papa (Earth Mother).

Wakea's secondary mates were Kaula and Hina while

Papa's secondary mate was Lua. In addition, the Ku-

mulipo chant sets out the origin and order of all plants

and animals in the universe as well as the origin of gods

and men. Kane and Kanaloa were the first gods to be

born, La'ila'i was the first woman and Ki'i the first

man. Some generations later the goddess Haumea bore

children to Kanaloa and then took a husband among
men and became the goddess of childbirth. In many
forms, nature, gods, and people interacted—not only to

create, but also to change and destroy.

Maui. The demigod Maui was the trickster who upset

the status quo. Maui has been immortalized by Kathar-

ine Luomala in her study, Mdui-of-a-Thousand-Tricks

(Honolulu, 1949). Maui's most important deeds in-

cluded fishing up islands on his magic fishhook (taking

the place of Tangaloa in other areas), snaring the sun,

and stealing fire from the gods. He also had specialties

in the traditions of some areas, such as pushing up the

sky in Tonga and Uvea (taking the place of Tane, who
often performed this feat in eastern Polynesia), trying to

overcome death in New Zealand, and in Tokelau taking

the place of the original male parent. Maui was often

considered a magician, but his most admired character-

istic was trickery against authority. In classic tales

Maui usually does not create, for this was the domain
of the gods. Instead, as half man and half god, he trans-

formed what had already been created into something

useful to man. Thus, he slowed down the sun, which

previously had raced across the sky, so that days would

be long enough to beat out and dry bark cloth, grow
and prepare food, and build temples to the gods. Maui

stole conveniences of the gods (such as fire to cook food)

for the comfort of men. Maui was the archetypal culture

hero who could deal with both gods and humans. [See

also Maui.]

The mythic themes of Polynesian religion are com-

plex social metaphors that helped to justify rank and

social stratification to a people concerned with geneal-

ogy, respect and disrespect, and aspects of nature that

needed to be explained and appeased. The gods and

mythical heros were blamed for, and became part of,

human vanity. Polynesian religion was an outgrowth of

Polynesian social structure which focused on genealog-

ical connections and the integration of the gods with

nature and the human condition.
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POLYTHEISM. [This entry surveys the views concern-

ing the development ofpolytheism and discusses its nature

and character. For descriptive accounts of the known
forms and historical occurrences of polytheism, see indi-

vidual entries on the religions and civilizations con-

cerned.]
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The term polytheism, derived from the Greek polus

("many") and theos ("god") and hence denoting "recog-

nition and worship of many gods," is used mainly in

contrast with monotheism, denoting "belief in one

god." The latter concept is considered by theological

apologists and nineteenth-century cultural evolutionists

alike as a "higher" form of belief, to be superseded (at

best) by modern, scientific atheism. To understand

polytheism, we must look at the base component

theism, meaning the belief in "gods" as distinct from

other types of powerful or supernatural beings (ghosts,

ancestor spirits, etc.). Unfortunately, no discussion of

polytheism can ignore the connotations implied by the

Greek word theos, especially as it is the Greek term

that has influenced most Western discourse on the sub-

ject. Clearly Japanese kami (whose number according to

Shinto tradition is 800,000) and Greek theos are not

quite the same; nevertheless I shall, at the risk of over-

simplification, stay with traditional Western usage.

Historical (or rather, pseudo-historical) theories con-

cerning the origin of polytheism were closely related to

the evolutionist views that characterized early Religions-

wissenschaft. Primitive humanity was aware of its de-

pendence on a variety of powers that were often con-

ceived as individual nonmaterial ("spiritual") beings

—

for instance, the spirits of departed humans, especially

ancestors—or as supernatural entities. One of the many
modes of contact with this world of spirits was shaman-

ism, a level of primitive beliefs and ritual behavior that

has also been referred to as "polydaemonism." Some-

times more important figures emerge in these systems,

especially in connection with accounts of the origins

and beginnings of all things (first ancestors, culture he-

roes, originator gods), but such figures are not always

central in the actual cultic life of the community. Even

originator gods often remove themselves subsequently

to the highest heavens and remain inactive. [See Deus

Otiosus.] Although no longer generally accepted, this

account of things has been reproduced here because for

some time scholars have viewed it as a kind of initial

stage in religious development, the last and final stage

being monotheism. In this view, animism and polydae-

monism become polytheism, and the latter evolves

(how and why, nobody seems to know) into monothe-

ism.

An opposing view known as the "Ur-monotheism

school" (associated with Wilhelm Schmidt and the so-

called Vienna School that defended also the Kulturkreise-

lehre) asserted that monotheism was the original creed

of mankind and that polydaemonism and polytheism

developed as mankind degenerated from a more inno-

cent state. The element of theological apologetic in this

theory is evident (though by itself that fact constitutes

no argument either for or against its validity). In fact,

it is an anthropological refurbishing of the traditional

theological doctrine that Adam and his descendants

were obviously monotheists, but that at some time be-

tween Adam and Noah, and then again after Noah, a

process of corruption set in. The medieval Jewish ver-

sion of this process is spelled out in detail by Moses

Maimonides (Mosheh ben Maimon). Polytheistic hu-

manity was then reintroduced to monotheism by divine

revelation or by more mature philosophical reflection.

There is an element of truth in the latter assertion, for

although there is no evidence whatsoever of an evolu-

tion from polytheism to monotheism, it seems true to

say that monotheism appears either as a sudden, revo-

lutionary development (for example, no really polythe-

istic stage can be demonstrated in ancient Israelite re-

ligion) or else as a monistic tendency (as in late Roman
antiquity or in certain forms of Indian religion), as a

result of which the multiplicity of gods (divine powers

or manifestations) are subsumed under one superior,

all-embracing principle ("the One," "the All," brahman,

etc.).

The Nature of Polytheism. Turning from speculative

historical guesswork to the phenomenology or morphol-

ogy of polytheism, one is struck by the curious fact that

polytheism, while it is one of the major and most wide-

spread phenomena in the history of religions, has at-

tracted less than the attention it deserves. It seems to

have fallen, as it were, between the two stools of "prim-

itive religions" and monotheism. Or perhaps we should

say three stools, if we also take into account nontheistic

religions such as Buddhism. Like all phenomenological

ideal types (to borrow Max Weber's term), polytheism

does not exist as a pure type. The historical variety is

not easily reducible to a common denominator. Greek

polytheism is different from Japanese Shinto, and the

latter is different again from Maya religion. Neverthe-

less some basic and characteristic features are discern-

ible, even though not all of them may be present in each

and every case.

Perhaps the most striking fact about polytheism is its

appearance in more advanced cultures only. (This may,

incidentally, be one of the reasons why the evolutionists

saw it as a post-primitive phenomenon.) In most cases,

at least for our purposes, the phrase "advanced cul-

tures" means literate cultures (e.g., China, India, the an-

cient Near East, Greece, and Rome), though polytheism

is occasionally also found in nonliterate cultures (e.g.,

in Mesoamerican and South American pre-Conquest re-

ligions, among the Yoruba people of West Africa, or in

Polynesia). Usually such cultures also practice a more

sophisticated type of agriculture (for example, one in

which the plow supersedes the hoe), although, once
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again, this is not necessarily the case everywhere. In the

case of Polynesia it could be argued that the bountiful

earth itself produced the surplus that rendered possible

the social and cultural background of polytheism (social

stratification, division of labor, authority structures,

and so forth), which elsewhere depended on more ad-

vanced types of food production. "More advanced" cul-

tures are those whose economy in some way provides

sufficient surplus to create a certain distance between

man and nature. Society no longer lives with its nose to

the grindstone, as it were. The result is increased divi-

sion of labor (including bureaucracies and a priest-

hood), social stratification (including warrior castes,

chieftains, royalty), and political structures (cities, city-

states, temple establishments, empires). Greek polythe-

ism flourished in city-states; Mesopotamia (Sumer, As-

syria, Babylonia) and Egypt were kingdoms and at

times empires, and the same holds true of pre-Conquest

Mesoamerica and Peru. The Indo-Aryan and pre-Zoroas-

trian Iranian religions certainly were not primitive.

Similarly, the Yoruba kingdoms of Oyo and Ife (present-

day Nigeria), for example, clearly represent a high

though nonliterate culture, as does early Japan with its

kami worship, practiced long before the infiltration of

Chinese culture and literacy.

The above considerations are not meant to explain or

otherwise account for the appearance of polytheism.

They merely suggest the cultural and spiritual back-

ground against which the emergence of polytheism be-

comes intelligible. In every religion, society attempts to

articulate its understanding of the cosmos and of the

powers that govern it, and to structure its relationship

with these powers in appropriate symbolic systems. In

the societies under discussion here, man already faces

the cosmos: he is closely linked to it but no longer inex-

tricably interwoven in it. There is a sense of (at least

minimal) distance from nature and even more distance

from the powers above that now are "gods," that is,

beings that are superhuman, different, powerful (though

not omnipotent) and hence beneficent or dangerous—at

any rate their goodwill should be secured—and to be

worshiped by cultic actions such as sacrifices. These di-

vine beings are personal but not material (although

they can assume bodily shape temporarily and for spe-

cific reasons); above all, their behavior and motivations

are similar to those of humans. Their relevance to hu-

man life is due to the fact that, unlike the primitive

high gods (originator gods of the deus otiosus type), they

intervene in human affairs, either on their own initia-

tive or because called upon to do so in prayer, sacrifice,

or ritual.

One of the most distinctive characteristics of gods, as

compared to human beings, is their immortality-

Though not eternal in the abstract, philosophical sense,

the gods, as the worshiper knows them, are the "immor-

tals." Herein lies the main distinction, not (as in

monotheistic religions) in a fundamental difference of

essence that then, on the philosophical level, becomes

transcendence. Even when the difference is emphasized,

it is not a contrast between creator and creature, but

one of levels of power and permanence. The relation is

one of bipolarity; man and the gods, though different,

are related. Hesiod {Works and Days 108) tells us "how

the gods and mortal men sprang from one source."

Even so, "one is the race of men, one is the race of gods,

and [i.e., although] from one mother [i.e., Gaia] do we
both derive our breath. Yet a power that is wholly sep-

arated parteth us: in the one there is nought, while for

the other the brazen heaven endureth as an abode un-

shaken forever" (Pindar, Nemean Odes 6.1-5).

Yet although the gods to whom man is related are

durable and permanent, this does not mean that they

do not have origins or a history. Unlike the biblical God

who makes history but himself has no history, let alone

a family history, their history is the subject of mytho-

logical tales, including accounts of their family rela-

tions, love affairs, offspring, and so on. Hence the myth-

ological genealogies, stories of the gods that preceded

the ones ruling at present (e.g., Greek Ouranos-Gaia;

followed by Kronos, followed by Zeus; or, in later In-

dian religion, the replacement of originally principal

gods like Indra, Varuna, and Mitra by Siva, Visnu, and

other deities). These gods are personal (in fact, this per-

sonal character is also one of the main features and con-

stitutes one of the main philosophical problems of mono-

theism), and herein resides their religious significance:

they are accessible.

Such a generalization must, of course, be somewhat

qualified in view of the phenomenon of "dying and ris-

ing" gods such as Adonis, Attis, Osiris, Dumuzi, also in

polytheistic myths and rituals. [See Dying and Rising

Gods.]

Most polytheistic religions possess, as has been indi-

cated in the preceding paragraph, a highly developed

mythology that is not restricted to theogony and cos-

mogony though it is often used, or deliberately manip-

ulated, to account for things as they are and to legiti-

mate the cosmic, social, political, and ritual order. But

such is not always or necessarily the case. Perhaps the

best example of a highly developed polytheism with an

elaborate ritual system but almost totally lacking a my-

thology is ancient Rome. In this respect the contrast

with ancient Greece is striking. Yet even when we have

a rich body of mythology, its imagery reaches us in

comparatively late literary elaborations. Thus the my-

thology of ancient (pre-Buddhist) Japan is accessible to
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us only in literary works composed after the absorption

of Chinese (i.e., also Buddhist) influences.

Without implying commitment to any simplistic the-

ory about the divine order always and necessarily being

a mirror of the human and social order, one cannot

deny that the two are correlated. The polytheistic di-

vine world is more differentiated, more structured, and

often extremely hierarchized, because the human view

of the cosmos is similarly differentiated, structured, and

hierarchized. There are many gods because man expe-

riences the world in its variety and manifoldness. Hence

there is also specialization among the gods, of a nature

that is either local and tribal-ethnic (gods of specific lo-

calities, cities, countries, families) or functional (gods of

specific arts, gods of illness, cure, fertility, rains, hunt-

ing, fishing, etc.). The highly developed Roman sense of

order could take things to extremes, and the early

Christian fathers in their antipagan polemics made fun

of the Roman indigitamenta, or invocations of highly

specialized gods. Each householder had his genius;

women had their Junos; children were protected when

going in, going out, or performing their natural func-

tions by Educa, Abeone, Potin. In fact, there was a god-

dess responsible for the toilet and sewage system: Cloa-

cina. (The Roman example illustrates another im-

portant principle. Deities can be mythological beings of

symbolic immediacy, to be subsequently "interpreted"

or rationally allegorized; they can also be the personi-

fications of abstract concepts.)

To cite another example of parallel hierarchy, few di-

vine worlds were as hierarchical as the Chinese; in fact,

these realms seem to be exact replicas of the adminis-

trative bureaucracy of imperial China. Just as the illus-

trious departed could be deified by imperial decree, so

gods too could be promoted to higher rank. (Japan sub-

sequently adopted this Chinese model, as it did so many
others.) As late as the nineteenth century, these imperial

promotions were announced in the Peking Gazette.

The possibility of elevation to divine rank of living or

departed humans (in the Western world such was the

case with Hellenistic kings and Roman emperors) calls

for a qualification of an earlier statement that polythe-

ism displays an unbridgeable difference (though not

quite as radical as that of monotheism) between men
and gods. For, much as humans can occasionally attain

to divinity, the gods can assume human shape (as in the

example of the Hindu avatdras) or exist in human man-

ifestation (as in the Japanese concept of ikigatni). [See

Apotheosis and Incarnation.]

An important corollary of polytheism is that, though

the major deities can be very powerful, no god can be

omnipotent. Only a monotheistic god, being monos,

can also be all-powerful. With growing moral differen-

tiation, originally ambivalent gods split into positive

(good) and negative (bad, evil, or demonic) divinities.

Thus the original Indo-Aryan asuras (deities) became, in

Vedic and post-Vedic India, demonic antigods, in oppo-

sition to the devas. The multiplicity of gods of necessity

produced a hierarchy of major and minor gods and a

pantheon, or overall framework in which they were all

combined. The more important gods have names and a

distinct personality; others form the plebs deorum, a

body often indistinguishable from the nameless spirits

of animism. Many gods are experienced as real though

unidentified, and hence a Roman might invoke the deity

si deus si dea or distinguish between dei certi and dei

incerti (rather like addressing a prayer "to whom it may
concern"). There even is a reference to aius locutus "[the

god] who has spoken [on a certain occasion, whoever he

may be]."

When polytheism is superseded by monotheism, the

host of deities is either abolished (theoretically), or be-

deviled (i.e., turned into demons), or downgraded to the

rank of angels and ministering spirits. This means that

an officially monotheistic system can harbor a func-

tional de facto polytheism. No doubt for the urban

masses in fourth-century Rome, the cult of the Christian

martyrs was merely a kind of transformation of the ear-

lier polytheistic cults, and the same is probably still

true of much Roman Catholic Christianity, especially in

rural areas.

Some scholars consider henotheism (the exclusive

worship of one god only without denying the existence

of other gods) as an intermediary stage between poly-

theism and monotheism, the latter being defined as the

theoretical recognition of the existence of one god only,

all the others being (in the language of the Old Testa-

ment) sheer "vanity and nothingness." The terminology

seems somewhat artificial (both hen and monos signify

"one" in Greek), but it attempts to express a real dis-

tinction. Thus it has been claimed that henotheistic ves-

tiges can still be detected even in the monotheistic Old

Testament (e.g., Exodus 15:11, "Who is like unto thee

among the gods, O Yahveh," or Micah 4:5, "For all na-

tions will walk each in the name of its god" while Israel

walks in the name of Yahveh, their god for evermore).

The fact that the most frequent Old Testament name for

God, Elohim, is an originally plural form is often men-

tioned in this connection, but the arguments are doubt-

ful and perhaps influenced by lingering evolutionist

patterns of thought. Henotheist tendencies are also evi-

dent in Vedic religion and, to a lesser degree, in the

bhakti ("devotion") directed toward a variety of later

Hindu deities. [See Henotheism.]

One problem that cannot be ignored is the disappear-

ance (with a few exceptions) of polytheism as a result of
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either monotheistic "revolutions" (e.g., ancient Israel,

Islam) or unifying tendencies. Indeed, too little schol-

arly attention has been paid to the strange fact that

polytheism has gradually disappeared except in some

East Asian religions. In most contemporary philosophi-

cal discussions the alternatives considered as available

to society seem to be monotheism or atheism; polythe-

ism is treated as an important phenomenon or stage in

the history of religions but hardly ever, philosophically

or theologically, as a live option.

The quest of an overarching unity (one universe in

spite of the multiplicity of forms of existence; one nat-

ural law under which all other laws can be subsumed)

is clearly one factor that led to a view of the divine as

one. By using impersonal language, it is relatively easy

to speak of "the divine" in the singular. A personal god

is a more difficult matter. But at any rate unifying ten-

dencies are discernible everywhere, even in antiquity.

The Greek dramatist Aeschylus speaks of "the one with

many names," and the Rgveda says of the evidently one

god that "men call him Indra, Mitra, Varuna, Agni."

The polytheistic paganism of the late Roman empire

was syncretistic in the sense of evincing a tendency to

identify the individual gods of the various (Greek, Ro-

man, Oriental, Germanic) cultures. Hence it becomes

possible to speak of a "pseudo-polytheism," a religious

system that preserves the traditional polytheistic ter-

minology but considers the many gods mere manifesta-

tions of what is ultimately one divine principle. This

tendency is especially noticeable in many modern types

of Neo-Hinduism. For some Hellenistic writers (e.g.,

Marcus Aurelius) the grammatical distinction between

theos (singular) and theoi (plural) has become practi-

cally meaningless.

All monistic—even nontheistic—views on the higher

and more sophisticated doctrinal levels notwithstand-

ing, a de facto functional polytheism can continue to ex-

ist among the masses of devout believers. This is not the

place for a psychological and sociological analysis of

the role of the cult of saints among many Roman Cath-

olics. In India, no matter what monist or nondualist

doctrines are theoretically held, the religious life of the

mass of believers is a de facto polytheistic one. The case

of Mahayana Buddhism is even more striking. On the

doctrinal and scholastic level, as well as on the level of

higher mystical experience, there may be no god or di-

vine being, and the key terms are emptiness, nothing-

ness, and the like. Yet the ordinary Buddhist (and even

the Buddhist monk) relates to the many Buddhas and

boddhisattvas that in fact constitute the Buddhist pan-

theon like a polytheist to his gods.

[For further discussion of this topic, see Gods and

Goddesses. See also Anthropomorphism.]
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PONTIFEX. The Latin noun pontifex, designating cer-

tain Roman high priests, is thought of as deriving from

pons ("bridge") and facere ("to make"). This etymology,

held by Varro (De lingua Latina 5.83), is accepted by the

majority of modern scholars. Yet the discrepancy be-

tween this definition of "bridge maker" and the broad

extent of the pontifical function has aroused some resis-

tance among scholars both ancient and modern. At the

beginning of the first century bce the pontifex maximus

Q. Mucius Scaevola (cited by Varro, ibid.) preferred to

see in the word pontifices a corruption of the word potifi-

ces (from posse, "to be able," and facere, "to do," un-

doubtedly in the sense of "to sacrifice"). Today, there

are those who think that pons originally meant "path,"

even "obstacle path," by reason of its likeness to the

Vedic panthah.

Commentators since antiquity have been struck by

the contrast between the apparent specialization of the

titleholder (Varro referred to the construction and res-

torations of the bridge of Sublicius by the pontiffs) and

the importance of the role. The contrast is transparent

in Festus: in one and the same paragraph he points out

the attribution to the pontifex maximus of the fifth and

last rank in the hierarchy of priests, even while defining

him as the "judge and arbiter of things divine and hu-

man" (Festus, ed. Lindsay, 1913, p. 198 L.). Indeed, the

pontifex maximus (aided by the pontifical college, which

successively numbered three, nine, fifteen, and sixteen

members) had become, from simple adviser to the king,

the true head of Roman religion. Under the republic, it
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was he who sat in the Regia, which had become the do-

mus publica of the pontifical college. He was the one

who named—more precisely, it was said that he

"seizes" {capit; Gallius, 1.12.15)—the rex sacrorum

("king of the sacrifices"), the flamines, and the Vestals

whenever a vacancy occurred, and he had the right of

supervision over all of them. He convoked and presided

over the Comitia Calata, the assembly that witnessed

the inauguration of the rex sacrorum and the flamines

maiores ("greater priests"). During that same assembly

there also took place each month on the nones the proc-

lamation by the rex of the month's holidays (feriae pri-

mae menstruae; Varro, De lingua Latina 5.83).

For a long time the pontiffs were the true regulators

of time, in that the calendar was not published until

304 bce, when this was finally done at the instigation of

the aedilis curulis, G. Flavius (Cicero, Pro Murena 25).

In their archives the high priests kept all documents

concerning the sacra publica, the public religion: lists

of divinities to invoke (indigitamenta); prayer formulas

(carmina) for the fulfillment of vows, dedications, and

consecrations; cultic rules (leges templorum); and pre-

scriptions for expiatory sacrifices (piacula).

Fundamentally, pontifical activity was carried out on

two levels. On the liturgical level the high priests par-

ticipated actively in public ceremonies, as for instance

the anniversaries of temples. (The sacrificial utensils,

the knife, secespita, and the ax, sacena, are among the

pontifical symbols; Festus, op. cit., p. 422 L.) On the

theological level the high priests provided decisions and

responses (decreta and responsa), which came to consti-

tute the ius pontificium ("pontifical law"). The authority

acquired by the pontifex maximus explains why, follow-

ing the example of Julius Caesar, Augustus chose to add

this dignity to his set of titles in 12 bce. Thereafter it

remained attached to the imperial function.
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POOR CLARES. See Franciscans

POPULAR CHRISTIAN RELIGIOSITY. Popu

lar religiosity in Christianity is usually described as the

religious expressions, practices, forms, and attitudes be-

longing to vast sectors of Christians who (1) have mini-

mal formal religious education; (2) have achieved a

deep symbiosis between their religious and cultural be-

haviors; (3) emphasize the role of religion with regard

to their temporal, material needs. These factors are usu-

ally combined in different proportions according to

places, times, and social situations. Although always

necessary to take into account in any interpretation of

popular religiosity, they are not exclusive factors; for

example, the historical ways by which Christianity

came about in particular peoples and areas may be im-

portant also.

Most scholars agree on the special relevance of cultur-

al factors. The fact that Christian forms and practices

are assimilated and even reinterpreted in reference to in-

digenous cultural expression is paramount in the elabo-

ration of divergent expressions of Christianity. This is

particularly true with regard to the so-called popular

cultures, or cultures of poor and simple peoples.

There have been expressions of popular religiosity in

all times and places throughout Christian history.

Therefore, popular religiosity is not something acciden-

tal or provisional. Rather it is essential to Christianity

as a universal religion. Popular Christianity, however,

is more apparent in Roman Catholicism and in the

Christian Orthodox churches, because of their emphasis

on sacramental symbols, than in Protestantism. [See

Worship, article on Christian Worship.] However, this

statement is becoming more and more relative to the

extent that Protestant denominations implant them-

selves in non-European cultures.

Popular Christianity is also often referred to in oppo-

sition to "elite Christianity." In this sense "elite Chris-

tianity" is the prevailing form of Christianity of

educated, Western, and Western-oriented peoples, influ-

enced in the last centuries by Enlightenment rational-

ism and secularization. This form of Christianity em-

phasizes the moral and functional values of Christian

faith, deemphasizing its mystic, symbolic, and festive

dimensions. From this standpoint, popular religiosity

often would be considered a "low form" of Christianity.
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This derogative outlook on popular religiosity, often at-

tendant on the outlook of cultural superiority on the

part of Western elites, prevailed in the nineteenth and

early twentieth centuries. It is undergoing a global reas-

sessment in the late twentieth century, as the draw-

backs of a secularized and rationalistic Christianity be-

come increasingly evident, as the elites become more

aware of their own cultural limitations and their uni-

dimensional interpretations of life and religion, and

more important, as there is a growing appreciation of

the cultural and religious values and wisdom of popular

cultures.

Historical Orientation. Popular Christianity is wide-

spread in Africa, Latin America, and parts of Asia, es-

pecially the Philippines. It is also found in Europe,

though there secularization and rationalism have un-

dermined its force during the last centuries. Yet old

Christian Europe is the cradle of current popular reli-

giosity, whose roots can be traced back to medieval

Christianity.

It is beyond the scope here to discuss popular reli-

giosity during the European Middle Ages. Its origins lie

in the encounter of Christianity with the non-Christian

religions and cultures that constituted the ground of

medieval Europe: Celts, Iberians, Germans, Slavics, and

so on. The Byzantine Christian influence was also im-

portant in nurturing popular religion. [See Icons and

Iconoclasm.]

Perhaps the best synthesis of medieval popular reli-

giosity is found in the Cluny spiritual movement,

brought about throughout Europe by the Benedictine

monks of the Cluny foundations. Cluny popular spiritu-

ality built up devotionalism associated with saints, the

names of Jesus and Mary, the Eucharist, and on behalf

of the dead. Franciscanism, a movement of popular

spiritual renewal, added some devotions that became

part of popular Christianity. These include the passion

of Christ, the crib, and the stations of the cross. Euro-

pean and American popular religiosity subsequently

were fostered by Roman Catholic restoration move-

ments in the seventeenth and nineteenth centuries.

In the epoch of America's evangelization, the people

of the Iberian Peninsula enjoyed many forms of popular

devotions. The missionaries, as they came to America,

were able to select the most valuable. This Iberian pop-

ular religiosity blended with (and somewhat reinter-

preted) elements of indigenous religions, and later with

the traditions of African slaves. The blending of Chris-

tianity with other religions has also brought about var-

ious forms of syncretism. This is the case particularly in

the Andes highlands, in Brazil, and in the Caribbean.

[See Christianity, articles on Latin America and the Ca-

ribbean region.]

Characteristics of Popular Religion. Several tenden-

cies or characteristics of popular religion may be noted.

First, there is the tendency toward autonomy. On the

one hand, popular religiosity remains Christian and

uses the religious channels of Christianity to express it-

self. On the other hand, it emphasizes values and prac-

tices that do not always coincide with official Christian-

ity; for example, the feasts of saints may be more

important than the liturgical commemorations of

Christ, or Sunday mass may be replaced by masses in

veneration of the dead.

Second, popular religiosity emphasizes devotions and

religious symbols as mediations to God. It emphasizes

the presence of God in nature, in images, in places, and

in material things related to religion, such as candles

and holy water. Because heart, sentiment, and poetical

discourse are so important in popular cultures, relation-

ship to God is expressed through mediations (symbols)

that speak to the heart: narratives, images, places,

things, persons. In many cases, this blend of religious

and cultural practices can overemphasize the cultural

dimension so much that in the long run religious prac-

tices are devoid of conscious religious signification. For

example, in the case of traditional processions that be-

come merely a part of cultural or even touristic events,

popular religiosity has been unduly acculturated, and

its various expressions are referred to as "folklore reli-

gion."

Third, popular religiosity manifests a strong sense of

God's presence in everyday life. God intervenes contin-

uously in favor of his children, and this intervention can

be prompted by promises of the faithful and by certain

devotions. For these purposes, mediations to reach God,

such as saints, certain feasts, particular places, and

prayer, have great importance.

Fourth, popular religiosity is collective; it is often ex-

pressed in multitudinous events such as processions,

pilgrimages, and mass celebrations of Good Friday and

Christmas. During significant religious events, the con-

vocation power of popular religiosity can be enormous.

[See Carnival.]

Fifth, popular religiosity is sensitive to commuting

experiences. Processions and pilgrimages to shrines and

holy places embody a special grace of God that for

many people may be the climax of their yearly religious

experience.

Sixth, popular Christianity emphasizes the religious

meaning of life and death. The crucial stages of human
life are opened to God and find their sense in God: the

beginning of life (birth), the transmission of life (matri-

mony), the end of life. Here, death is the paramount re-

ligious experience and is surrounded by many rituals.

This sense of the presence of God in the crucial mo-
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ments of life also explains the fact that Christian sac-

raments related to those moments draw extensive par-

ticipation. Popular religiosity is well aware of the new

dimension that Christ gave to human suffering. It read-

ily accepts suffering as the will of God and as a mystery,

yet this attitude is not devoid of an element of fatalism

as well.

Seventh, the image of Jesus Christ is of major impor-

tance in popular religion. This image is complex and

paradoxical. On the one hand, Jesus is looked upon as a

powerful God who performs miracles and is somewhat

distant. The value of Christ's humanity is overshad-

owed. It is more important to resort to Jesus' power

than to imitate him and follow his teachings. On the

other hand, there is deep devotion to the cross and to

the passion of Jesus. The crucified Christ is close to the

people, always nearby to hear prayers and to be the

source of love.

Finally, popular Christianity upholds the religious

value of the weak. The very poor, the sick, the elderly,

and children are the locus of God's presence. Popular

religion is aware that our attitude toward the needy has

to do with God and with goodness and evil. In this

sense, popular Christian religiosity is based not only in

ritual expressions but also in solidarity and mercy

among the poor.

Prospects of Popular Christianity. To the extent that

popular religion is deeply rooted in religious and cul-

tural traditions alike and remains a component of the

cultural identity of the people, it is basically conserva-

tive. Popular Christianity has survived the pressures of

the culture of the Enlightenment, of rationalism, and of

diverse forms of secularism. It has turned out to be an

important factor in the persistence of Christian faith in

the masses. The last century of the second millennium

has seen one major change in the evolution of popular

Christianity—from a rural to an increasingly urban

phenomenon. Popular religion, traditionally rural, is

becoming the popular form of Christianity in the poor

areas of the cities and is therefore undergoing signifi-

cant changes. Because urban popular religion becomes

much less multitudinous and collective and tends to

confine itself to the family and even to private practices,

it becomes less conspicuous and less expressive. Its cul-

tural heritage is not so strong as it was in rural settings.

Some practices and symbols are dropped altogether,

but others, more in affinity with new work and life sys-

tems, take their place.

Popular Christian religiosity is a privileged area in

which Christianity meets other religions in terms of re-

ligious experiences and expressions common to a wide

social context. It is, therefore, particularly relevant with

regard to religious ecumenism.

[See also Cult of Saints and Pilgrimage, articles on

Roman Catholic and Eastern Christian pilgrimage.]
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Segundo Galilea

POPULAR RELIGION. Every society exhibits divi-

sions and segmentations based upon the classification

of its members and their activities, functions, and rela-

tionships (e.g., sex, work, knowledge, etc.). However, it

was long a universally common assumption that the

meaning of any institution within the society, or the

meaning of the society as a whole, was the privileged

province of the upper, or elite, levels of the society. In-

deed, the idea that social meaning could be gained from

any other level, especially the lower levels of the social

structure, is a relatively new notion. The setting forth

of the notion that a positive and necessary knowledge

of society could be gained from its lower levels defined

this strata as a locus of interpretation, meaning, and

value.

The idea that the positive meaning of a society is rep-

resented by the "common people," "the folk," or the

peasants may be seen as an expression of "cultural

primitivism," the dissatisfaction of the civilized with

the quality and style of civilization and the expression

of a desire to return for orientation to the archaic roots
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of the culture. This "discovery of the people," to use Pe-

ter Burke's apt phrase, began in the late eighteenth and

early nineteenth centuries in Europe. The philosophical

justification for this orientation can be seen in the writ-

ings of Giovanni Battista Vico (1668-1744) and Johann

Gottfried Herder (1744-1803). Probably more than any

others, these two thinkers represented new theoretical

approaches to the nature of history, religion, and soci-

ety. They distinguished the notions of the "populari"

and "the volk" as the basis for an alternate and new
meaning of humanism apart from the rationalizing and

civilizing processes set in motion by the European En-

lightenment.

The discovery of two new and different forms of soci-

etal orders—one outside Europe (the so-called "primi-

tives"), the other internal to European cultures (the

peasants and the folk)—was prompted, in fact, by a

search for origins. The search was in some senses an-

tithetical, and in other senses supplementary, to the

meaning of the origins of the West in the biblical and

Greek cultures. The discovery that the archaic levels of

human culture and society had an empirical locus in

existing Western cultures became the philosophical,

theological, and ideological basis for the legitimation of

these new structures of order in modern and contem-

porary societies.

The notion of popular religion has to do with the dis-

covery of archaic forms, whether within or outside

Western cultures. It is at this level that the meaning of

popular religion forms a continuum with both primitive

religions and peasant and folk cultures in all parts of

the world. This continuum is based upon structural

similarities defined by the organic nature of all of these

types of societies rather than upon historical or genetic

causation.

Primitive and peasant-folk societies are, relatively

speaking, demographically small. The relationships

among people in these societies were thought to be per-

sonal in nature. Underlying all modes of communica-

tion is an intuitive or empathetic understanding of the

ultimate nature and purpose of life.

This is what Herder meant by "the organic mode of

life," an idea given methodological precision by the so-

cial philosopher Ferdinand Tonnies, who made a typo-

logical distinction between communities ordered in

terms of Gemeinschaft and those expressing a Gesell-

schaft orientation to life and the world. Gemeinschaft

represents community as organic form; Gesellschaft is

society as a mechanical aggregate and artifact. A simi-

lar distinction is made by the anthropologist Robert

Redfield when he describes preurban cultures as those

in which the moral order predominates over the tech-

nical order. The moral order, in this interpretation, is

the common understanding of the ultimate nature and

purpose of life within the community. The notions of

the organic nature of community (Gemeinschaft) and

the primacy of the moral order lead to different mean-

ings of the religious life in primitive and folk or peasant

cultures as compared to societies in urban Gesellschaft

orientations. Futhermore, the relationship or the dis-

tinction between the religious and the cognitive within

the two kinds of societies differ.

While it can be said that religion is present when a

distinction is made between the sacred and the profane,

the locus of this distinction in primitive and folk-peas-

ant cultures is a commonly shared one. There is a uni-

fied sense of those objects, actions, and sentiments that

are sacred, and those that are profane. The religious

and the moral orders tend to be synonymous; thus, the

expression of religious faith on the ordinary and ex-

traordinary levels of these cultures form a continuum.

The extraordinary expressions are those that commem-
orate important punctuations of the temporal and so-

cial cycles (e.g., a new year, the harvest and first fruits,

birth, marriage, and death). The ordinary modes are ex-

pressed in the customs, traditions, and mundane activ-

ities that maintain and sustain the culture on a daily

basis.

One of the goals of the early studies of folk, peasant,

and popular cultures was to come to an understanding

of the qualitative meaning of religion in human cultures

of this kind. Attention was focused on the meaning of

custom and tradition, on the one hand, and upon the

qualitative meaning and mode of transmission of the

traditional values in cultures that were not predomi-

nantly literate.

The two early innovators, Herder and, especially,

Vico, had already emphasized the modes and genres of

language of the nonliterate. Vico based his entire philo-

sophical corpus on the origin and development of lan-

guage, or, to be more exact, of rhetoric. By the term

rhetoric Vico made reference to the manner in which

language is produced as a mode of constituting bonds

between human beings, the world, and other beings out-

side the community. Closely related to Herder's philos-

ophy of culture and history is the work of the Grimm
brothers in their philological studies of the Germanic

languages. Their collection of fairy tales, Marchen, and

folk tales represents the beginning of serious scholarly

study of oral traditions. In the work of the Grimms, the

first articulation of the relationship between genres of

oral literature and modes of transmission are raised.

This relationship is important, for, given the presup-

posed organic form of nonliterate societies, the genres

of transmission of ultimate meaning, whether ordinary

or extraordinary, defined a locus of the religious. The
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romantic notion (present in Herder and in the theolo-

gians Friedrich Schleiermacher and Paul Tillich),

namely, that religion is the ultimate ground and sub-

stance of culture, underlies the importance given to

transmission, manifestation, and expression of this

form of culture as religion. Religion is thus understood

to be pervasive in society and culture, finding its

expression not only in religious institutions, but in all

the dimensions of cultural life.

The genres of the folk tale, folk song, art, and myth

became the expressive forms of popular religion. The in-

vestigation of poetic meaning and wisdom, and of met-

aphorical, symbolic expressions, emerged as sources of

the religious sentiment in the traditions of popular re-

ligion. The initial "discovery of the people" as a ap-

proach to the interpretation of culture and society and

as a new form of human value was made under the ae-

gis of intuitive methods within literary studies and

from the perspective of a speculative philosophy of his-

tory. Once serious scholarly attention was given to the

data of the popular, certain ambiguities were noted.

The original discovery of the people was based, by and

large, on a contrast between the popular and the urban,

or the artificiality of the urban mode as a form of civi-

lization. In this sense, the popular represented the ar-

chaic and original forms of culture; it was its roots.

However, the meaning of the popular could not be lim-

ited to the conservative, value-retaining, residual, self-

contained unit of a society or culture. One of the basic

elements in the meaning of a popular cultural tradition

was the mode of its transmission, and it was precisely

this element that allowed the meaning of such a tradi-

tion to be extended beyond that of the nonliterate strata

of society—the rural peasants and the folk.

Varieties and Dimensions. Critical investigations of

the meaning of popular culture and religion from the

disciplinary orientations of the anthropology and his-

tory of religion, and from the sociology of knowledge,

revealed a wide variety of the forms of popular religion.

From the anthropological and historical perspectives,

one is able to delineate and describe the characteristic

modes of experience and expression of religion at the

various levels of the cultural strata, and to show the dy-

namics of the interrelationships of the popular forms

with other cultural strata. The sociology of knowledge

provides an understanding of the genesis, contents, and

mode of thought and imagination present in popular re-

ligion, and demonstrates how various strata within a

social order participate in the values, meanings, and

structures of popular religion.

Though scholarly, disciplinary approaches led to a

more precise definition of the popular and to a critique

of the original meaning of the popular and popular re-

ligion, such studies also brought about a proliferation

of different meanings and interpretations of popular re-

ligion. Of these, the following seven are the most signif-

icant.

1. Popular religion is identical with the organic (usually

rural and peasant) form of a society. The religious and

moral orders are also identical; in this sense, popular re-

ligion is closely related to the meanings of primitive and

folk religion. This is the original meaning of popular re-

ligion as the religion of folk and peasant culture.

Though the distinction between the folk and peasant re-

ligion and the religion of the urban areas is clear-cut in

the industrial periods of all cultures, such a distinction

does not rest simply on this basis. In the feudal periods

of various cultures, this distinction is more pronounced

in relationship to certain practices and in the hierarchi-

cal structures of the society. Within feudal structures,

the upper classes participated in and controlled a form

of literacy that was confined within this group. In var-

ious cultures, this meant access to an orientation of re-

ligious meaning revolving around sacred texts. In

China, for example, there appeared Confucian classics;

in India, the Sanskritic literary tradition; in Christian-

ity, the Bible, and so on.

The limitation of the modes of literacy suggest that

though there are authoritative sacred texts, they are sit-

uated in a context that is often dominated by illiteracy

and oral traditions. The line of demarcation between

the culture of literacy and that of the oral traditions is

seldom clear-cut. In many cases, the traditions of liter-

acy embody a great deal of the content, form, and style

of the oral traditions of the peasants and the folk. Prior

to the universalization of the modes of literacy in many
cultures, the prestige of literacy was to be found in the

belief in, and regard for, the sacred text, which itself

was believed to have a magical, authoritative meaning

in addition to the content of its the particular writings.

The written words of the god or gods (the authoritative

text) resided with, and was under the control of, elites

within the culture.

Another characteristic of folk-peasant societies is that

they define the lives of their members within the con-

text of a certain ecological niche (agricultural, pastoral,

etc.), and the modes and genres of their existence are

attached to this context by ties of tradition and senti-

ment. The group and the ecological structure thus de-

fine a continuity of relationships. The sentiment and the

moral order of communities of this kind are synony-

mous with the meaning of their religion. In agricultural

peasant and folk cultures, the rhythms of the agricul-

tural seasons are woven into the patterns of human re-

lationships and sociability. The symbols and archetypes

of religion are expressions of the alternation and inte-
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gration of the human community, the techniques of pro-

duction, and the reality of the natural world. In most

cultures this type of popular religion carries the conno-

tation of religion as ab origine and archaic. Robert Red-

field has suggested that the folk-peasant mode of life is

an enduring structure of human community found in

every part of the world. As such it is not only an empir-

ical datum of a type of human community, but may
also represent an enduring source of religious and

moral values.

2. Popular religion as the religion of the laity in a reli-

gious community in contrast to that of the clergy. The

clergy is the bearer of a learned tradition usually based

upon the prestige of literacy. Another type of popular re-

ligion is notable in religious communities where liter-

acy is by and large limited to the clergy. The clergy car-

ries out the authority of the tradition through the use of

religious texts. The laity may memorize and repeat cer-

tain of these texts in worship and rituals, but they are

not in possession of the instruments and institutional

authority of sacred literacy. Both clergy and laity may
participate in and honor other traditions that arise

from the life of the laity. Such traditions are those re-

lated to the sacralization of agricultural seasons and

worship centered around the cults of relics and saints,

holy persons, pilgrimages, and so on.

Another meaning of this kind of popular religion

stems from a society in which literacy is not confined to

the clergy or elite. The laity may have access to certain

authoritative or quasi-authoritative texts without being

in possession of the power of normative interpretation

and sanction of these texts. They therefore interpret

these texts in their own manner, according to their own
needs and sensibilities. A notable case of this kind of

popular religion is the account given in The Cheese and

the Worms (1980) by Carlo Ginzburg of the Italian

miller Domenico Sandella (nicknamed Menochhio), a

literate peasant who created and thought through an

entire cosmology radically different from that of the

church authorities. In other cases the clergy may create

for the laity popular religious literature of a devotional

or catechismal nature that takes on the forms of a more

pervasive popular culture of the laity. This can be seen

in the adaptation of archetypes from the authoritative

tradition to a popular structure: for example, the pop-

ularization of Kuan-yin in Buddhist literatures, and the

local and popular traditions concerning Krsna among
Hindus. In another example, Christmas (the celebration

of the birth of Jesus Christ), which developed from

older, popular (pagan) traditions, has been adapted to the

popular cultures and economies of modern societies.

3. Popular religion as the pervasive beliefs, rituals, and

values of a society. Popular religion of this type is a kind

of civil religion or religion of the public. It forms the gen-

eral and wide context for the discussion of anything of a

religious nature within the society. Two studies of Greek

religion may be used to illustrate this point. Martin P.

Nilsson, in his Greek Folk Religion, described the reli-

gion of the countryside, the folk-peasant religion of an-

cient Greece. Jon D. Mikalson, in his Athenian Popular

Religion, treats Greek religion not in terms of class

structures, nor through a distinction between the rural

and the urban, but rather concentrates on the views and

beliefs that were a part of the common cultural experi-

ence of the majority of Athenians during the late fourth

and fifth centuries ce. Mikalson goes on to point out

that one of the most important sources for this type of

popular religion was the orations presented in law

courts, where the orators addressed juries that num-

bered from five hundred to twenty-five hundred or more

Athenian male citizens.

Similar forms of popular religion are found in all cul-

tures where the religious substratum of the culture ra-

diates into, and finds explicit expression—or vague nu-

ances and derivations—in the formation and processes

of public institutions other than those dedicated to spe-

cific religious ceremonials. As such, this form of popular

religion provides a generalized rhetoric and norm for

the meaning and discussion of religion within the con-

text of the culture in which it is found. In most cases

the meaning of this kind of popular religion is expressed

in terms of a dominant religious tradition that has had

a profound and pervasive influence upon the culture.

For example, in the Western world, one could speak of

Christendom or biblical orientations; in India, of the

Sanskritic language and cultural traditions; in China

and other parts of the Far East, of the Confucian and

Buddhist traditions; and, in Islamic countries, of the Is-

lamic tradition. In each case a specific religious orien-

tation has so informed the cultural life that it has be-

come the "natural" and normative language of religion

in general, and the secular forms of cultural life as well

give expression to their origins in that religious tradi-

tion.

Of particular interest in this regard is the discussion

surrounding the issue of "civil religion" in the United

States since the end of World War II. This discussion

has come to the fore in many democratic societies due

to the growing democratization and secularization of

the processes and institutions within societies of this

kind. The case of the American republic is an extreme

example of this problem because, as a nation-state, it is

not philosophically based upon an explicit or implicit

meaning derived from either an archaic or aboriginal

religion, nor upon any meaning of a named, empirical

religion. Neither did the nation's founders find it nee-
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essary to come to terms with the religion of the original

inhabitants of the land as the Spanish did in Meso-

america and South America. The notion of "God" or

"Nature's God" is used as an analogue for an archaic

principle of founding, but its connotations remain

vague; thus, specific religious groups interpret this prin-

ciple in their own manner in accord with the principle

of religious freedom in the United States. However, this

same meaning is not limited to its interpretation by

specific religious groups; it is also evoked and given ex-

tensive interpretation in the speeches of prominent po-

litical, judicial, and public figures, and in documents of

the nation's history. Sidney M. Mead (1963) and Robert

N. Bellah (1968) have shown how the symbolic interpre-

tations of the meaning of the "God of the Republic" in

the rhetoric of American presidents have attempted to

define—and persuade the citizenry of the United States

of—the public religious and moral meanings and impli-

cations of the American Republic.

4. Popular religion as an amalgam of esoteric beliefs

and practices differing from the common or civil religion,

but usually located in the lower strata of a society. Popu-

lar religion in this form more often than not exists

alongside other forms of religion in a society. Reference

is made here to the religious valuation of esoteric forms

of healing, predictions of events not based on logical

reasoning, and therapeutic practices that have an eso-

teric origin and may imply a different cosmology than

the one prevalent within the society as a whole. In most

cases the practitioners and clients have not eschewed

the ordinary modes of healing and therapy; the esoteric

beliefs and practices are supplementary, representing a

mild critique of the normative forms of this kind of

knowledge and practice in the society at large. This

form of popular religion is present in industrial soci-

eties in practices such as phrenology, palm reading, as-

trology, and in the accompanying esoteric, "metaphysi-

cal" beliefs. The pervasive nature of this kind of popular

religion may be noted by the fact that in almost all of

the larger cities of industrialized countries, every major

newspaper and magazine finds it necessary to carry as-

trological forecasts or some other symbolic mode that

appeals to an alternate interpretation of the world.

5. Popular religion as the religion of a subclass or mi-

nority group in a culture. Particular classes defined by

their ethnicity or by an ideology or mythology associ-

ated with their work (e.g., miners, blacksmiths, butch-

ers, soldiers, etc.), form another mode of popular reli-

gion. In most cases such groups do not represent foreign

communities residing in another culture, but pose the

problem of "otherness" or strangeness for people out-

side their communities due to their racial type or occu-

pation. These groups are, nevertheless, integrated into

the social structure as a necessary ingredient of a com-

mon cultural ideology and its functioning; they consti-

tute "a part of the society by not being a part of it." In

most traditional cultures of the world, certain occupa-

tions, such as mining or blacksmithing, represent this

meaning. They are restricted to certain places of resi-

dence within the villages and they in turn have their

own rituals and alternate understandings of the nature

of the cosmos. While the role and function of such oc-

cupations is understood by the rest of society, and is felt

to have a place in its general cosmology, they neverthe-

less form the basis for an alternate understanding of the

nature of society. Examples of the ethnic and racial

meaning of this form of popular religion may be seen in

the history of the Jews within Christendom or the reli-

gions of Afro-Americans in the New World.

6. Popular religion as the religion of the masses in op-

position to the religion of the sophisticated, discriminat-

ing, and learned within a society. This is a variation on

the difference between the laity and the clergy in hier-

archical and traditional societies. Reference is made in

this form of popular religion to a meaning of the masses

that is the product of democratic polities and industri-

alism. Whereas in the older, traditional, hierarchical so-

cieties, the clergy and the laity both possessed tradi-

tions, the modern definition of "the masses" implies the

loss of tradition and canons of value and taste, which

are now defined in terms of a privileged class order of

the elite who have had the benefit of special education.

Alexis de Tocqueville's comments on the meaning of de-

mocracy in America imply that democracy and mass

culture are synonymous. The form of popular religion

will tend to express the existential and ephemeral con-

cerns of the mass population at any moment of its his-

tory.

7. Popular religion as the creation of an ideology of re-

ligion by the elite levels of a society. From the very begin-

ning of the study of popular culture and religion, the

discovery, meaning, and valuation of "the popular" was

undertaken by elites within the society. Especially with

the coming of industrialization and the rise of the na-

tion-state, the provincial traditions of the peasant and

rural folk within a culture had to fall under the political

and ideological meanings of larger generalizing and

centralizing orders of the state and its bureaucracy. To

the extent that the ideological meaning of the rural and

peasant cultures served the aims of the state, it was pro-

moted as the older, traditional meaning of the state de-

riving from its archaic forms. Popular culture and reli-

gion in this mode was invented and promoted by the

state through folklore societies, museums, and by the

promotion of historical research into the past of the so-

ciety. On the basis of a genuine and authentic folk and
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peasant tradition of culture and religion, a new mean-

ing of the popular forms is now embraced and sup-

ported by the state.

Given this variety of forms and meanings of popular

religion, it is appropriate to ask what is the common
element in all of them. There are two common ele-

ments. First of all, "the popular" in any of its varieties

is concerned with a mode of transmission of culture.

Whether the group be large or small, or whether the

content of the religion be sustaining or ephemeral, "the

popular" designates the universalization of its mode of

transmission. In peasant and folk situations, this mode
of transmission is traditionally embodied in symbols

and archetypes tht tend to be long-lasting and integra-

tive. In modern industrial societies, the modes of trans-

mission are several, including literacy, electronic me-

dia, newspapers, chapbooks, and so on. Such modes of

communication bring into being a popular culture that

is different from, but may overlap with, other social

strata within the culture. Due to the intensity of these

forms of communication, the content of the forms of

popular culture is able to change quickly. It is not, how-

ever, the content that is at the fore here, but the type of

cognition afforded by the modes of transmission. Given

the intensification of transmission and the ephemerality

of content, this form of popular religion and culture is

semiotic—it is embedded in a system of signs rather

than in symbols and archetypes.

The Nature of Culture. The meaning of popular reli-

gion presupposes an understanding of the nature of cul-

ture that is capable of making sense of differences and

divisions within the totality of any culture. Further-

more, the notion of culture must allow room for the

meaning of religion as one of the primary modes of

transmission of the cultural tradition.

Clifford Geertz's description (1965) of religion as a

cultural system is one of the most adequate understand-

ings of culture as a mode of transmission. His definition

is as follows: religion is (1) a system of symbols that

acts to (2) establish powerful, pervasive, and long-last-

ing moods and motivations in people by (3) formulating

conceptions of a general order of existence and (4) cloth-

ing these conceptions with an aura of factuality so that

(5) the moods and motivations seem uniquely realistic.

This notion of religion as a cultural system enables one

to understand how religion is the expression and trans-

mission of a conception of the reality of the world, and

it is clear that such a powerful and pervasive notion

must of necessity imply a mode of transmission.

If this notion of religion as a cultural system is seen

in relationship to Robert Redfield's analysis of the di-

visions and distinctions within a cultural system, a ba-

sis for the meaning of popular religion within a cultural

milieu is established (Redfield, 1955). Redfield makes a

broad distinction within a culture between what he

calls the "great tradition" and the "little tradition." The

"great tradition" is that of the learned elite and often

the ruling class, while the "little tradition" is that of the

large classes and groups of the lower classes. His com-

bination of these two theories allows us to understand

the meaning of popular religion from the point of view

of culture as a whole. However, in all parts of the world,

due to industrialization and modernization, it is becom-

ing increasingly difficult to define the meaning of cul-

ture in these terms. Whereas political power may con-

tinue to reside in an elite ruling class that has

hegemony over many forms of cultural expression, the

modes of transmission, through literacy and electronic

media are so intense that the distinction between the

elite and the lower class as well as between the urban

and rural milieus fail to mark a line of demarcation

that is true to social reality. From this point of view,

the modes of communication and transmission have as

much or more to do with the integration and wholeness

of the culture as the content of symbolic clusters or

ideological meaning.

Considerations of this sort raise issues regarding the

locus and meaning of religion in contemporary indus-

trialized societies. Because of the intensity of transmis-

sion, the content of what is transmitted tends to be

ephemeral; thus, the notion of religion as establishing

powerful, pervasive, and long-lasting moods and moti-

vations is shifted away from content and substance to

modes of experience. Popular religion is thus no longer

defined in terms of sustaining traditions, but in the

qualitative meaning of the nature of experience. Thus,

in attempting to describe popular religion in modern

societies, the investigator may undertake research in a

wide variety of media where members of the culture ex-

press their experiences, such as television, radio, and

newspapers; and in occurrences such as sports and rec-

reational events, political activities, and so on. Seen

from this point of view, the popular approximates some

aspects of the older and original notion of "popular" as

the peasant-folk and organic meaning in a society. In

the peasant-folk, organic society, the mode of transmis-

sion were relatively slow, and thus the content of the

transmission predominated, allowing for the compre-

hension of the symbolic content to consciously and un-

consciously inform the life of society. In modern indus-

trial societies, transmission is almost universal

throughout the society, but the content is no longer the

bearer of organic and integrative form.

Social Change. The notion of an organic social order,

whether defined as a primitive, peasant, or folk culture,

often implies complete equilibrium, integration, and
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stasis in a society. This is hardly ever true: all societies

exhibit divisions and segmentations of various kinds,

and these are often expressed in religious terms. They

may be seen in the religious meanings defined by gen-

der as well as in the gradations of the types of religious

knowledge wherein certain types of esoteric or secret

knowledge is held by an elite, and a more public and

general religious meaning is present in the society at

large. A good example of this is given in Marcel

Griaule's account of the knowledge of Ogotemmeli, the

old Dogon sage. The knowledge held by Ogotemmeli

has a correspondence to the public meaning and sym-

bols of Dogon religion, but his knowledge is more pro-

found and possesses a metaphysical dimension. This

type of knowledge and these types of human beings are

found in many traditional societies.

A similar situation is present in societies where sha-

mans possess a different and superior knowledge to that

of ordinary persons. Where differences of thought and

social structure exist, there is always the possibility for

a tension among and between social divisions and/or

modes of thought; these tensions at any moment may
lead to the expression of novelty, thus causing changes

in the society as a whole.

In addition to internally induced changes in organic

societies based on differences of thought or social divi-

sions, change may also arise from certain pervasive rit-

uals. The rite of initiation is especially conducive to the

influx of new religious orientations and changes in the

social order. Initiation is that ritual concerned with the

creation of new human beings. It introduces the ini-

tiand into the human community through the religious

experience of the world of sacred beings in mythic

times. Often in initiation rituals, the candidate is made
to experience a regression to a time before creation and

then to ritually imitate the archetypal stages of the first

creation. The ability to imitate, recreate, or renew the

cosmos is a possibility present in every initiation ritual,

and this experience may become the basis for social

change within the society. The notion that there can be

a new mode of being is the basis for radical change in

this religious ritual.

There is hardly any knowledge available on the ex-

pression of initiation leading to broad societal change

in non-European societies prior to the coming of the Eu-

ropeans; however, initiation cults of this kind in pre-

Christian European cultures attest to their implications

for changes in the societal order. The Greco-Oriental

mystery religions posed an extreme tension between the

public religious cults of the Hellenistic period in their

expression of a deeper and more personal experience of

sacred realities.

The preponderance of the data regarding the relation-

ship between popular religion and social change has

come primarily from religious traditions defined by

their geographical extension in time and space, where

the religious tradition has become synonymous with a

cultural tradition (e.g.; Hinduism, Islam, Christianity,

etc.). These traditions cover a wide variety of forms of

social divisions and thought. As such, the tensions

among and between them are many, and are much
more intense. It is in such traditions that the distinc-

tions between the organic structure of society and the

elite ruling class is most pronounced. Exchanges of

thought and experience between these two major struc-

tures of society may occur in ritualized forms such as

the festival, carnival, and pilgrimage. These ritual

forms allow for a lessening of the social divisions, and

for the communication and integration of modes and

styles of life that are not governed by the everyday

power defined by the political and social differences be-

tween the two groups. Not only do such rituals permit

the relaxation of social differences, they allow for the

interchange of vital knowledge between the two groups.

M. Bahktin shows how these particular ritual forms

have led to the creation of specific literary genres

among the elite and literate members of the culture, es-

pecially as this is related to the carnival and the festi-

val. Literary critics have long attested to the effect of

the ritual pilgrimage on the literary imagination. E. Le

Roy Ladurie, in his work Carnival in Romans (1979), has

shown how the carnival provided the setting for revo-

lutionary activities of the peasants and townspeople.

Daniel L. Overmyer has described a similar situation in

the White Lotus sect and the school of Lo Ch'ing (1443-

1527) in China in the sixteenth century (Overmyer,

1976).

Movements and actions of this kind from the popular

strata of the society have been called "pre-political" by

Eric J. Hobsbawm (1959). By this he means that the

people have not found a specific form of political ideol-

ogy in which to express their aspirations about the

world. While this may be true in most cases, such aspi-

rations expressed in religious terms, and it is on this

level of expression that unique dimensions of the mean-

ing of popular religion emerge. In a manner reminiscent

of the initiation structure of primitive societies, peasant

and folk societies express a new self-consciousness of

their solidarity through archaic symbols drawn from

the genres of their lives and from a reinterpretation of

the traditional religion. In many cases, symbols and

teachings of the traditional religion are understood in a

more literal manner, expecially as these symbols and

teachings express renewal and change, the end of one

order and the beginning of a new one. Banditry, outlaw-

ry, and other actions that violate the social order are
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permitted in the revolutionary milieu, for they are sanc-

tioned by what Victor Turner has called the liminal

state, which forms the context of the revolutionary ac-

tivity. This state is a regression to chaos on the level of

society.

Two major types of religious personages appear in

popular religious movements of this kind: the prophetic

figure and the outlaw. The prophet as a religious per-

sonage is not unique to the situation of popular religion.

In most cases, figures of this sort are a part of the tra-

ditional teaching of the culture. From the stratum of

popular religion, the meaning and role of the prophet is

enhanced as the critical and condemnatory voice of the

people against the abuses and injustices of the ruling

and elite class. It is the prophet who relates the existen-

tial situation of the people to primordial religious

depths forged from the life of the people and a new
interpretation of the religious tradition.

The outlaw is the heroic religious figure in popular

revolutionary religious movements. The archetypal out-

law is the one whose banditry establishes justice within

the society; the outlaw takes from the rich to give to the

poor. Myths and legends of the outlaw, such as Robin

Hood in England, Janosik in Poland, Corrientes in An-

dalusia, or Finn in Irish and Scottish tales, abound.

The religious meaning of renewal of the world is a

prominent theme of popular revolutionary movements.

Within Western religious traditions, this theme is deriv-

ative of the religious symbol of the Messiah, whose com-

ing announces the destruction of the old world or the

radical renewal of the world. The world will be re-

versed—turned upside down—thus therewill be a re-

dress of all wrongs. These millennial expectations are

not only goals of a movement; they pervade all the ac-

tivities of its followers, allowing for a reordering of psy-

chic structures as well as opening up the possibility of

a new social religious order on the level of popular re-

ligion.

Global Structures. With increasing rapidity and in-

tensity since the late fifteenth century, the Western

world—through exploration, conquest, and military

and economic exploitation—brought the non-European

world under its modes of communication through the

structures of the modern industrial system. The West-

ern systems of economics and communications were the

bearer of Western forms of religious mythology and ide-

ology, often characterized by millennial hopes. From

this point of view, the West became the center of the

world; the other areas, the peripheries. In other words,

the West took over the role and function of the ruling

elite, with other parts of the world playing the role of

the older peasant or folk societies.

There has been a religious response to this hegemony

of the West in almost all parts of the world. In many
cases, a new elite comes into being in the colonized

countries, imitating the structures and forms of the

Western center. This, in turn, creates a new form of the

popular—the traditional religion of the indigenous cul-

ture becomes a popular religion and must reorder itself

in relationship to the power and authority of the new,

indigenous elite. The situation does not simply create a

tension of opposition. The religious and ideological

meaning of the West will inform, in varying degrees, the

whole of the society, and the reordering of the indige-

nous tradition will represent an amalgam of the older

indigenous forms and a reinterpreted Western religious

tradition. New meanings of popular religion will

emerge in this context. Making use of the communica-

tion systems of the Western colonizers, many of these

movements will move beyond the provincial confines of

their local culture in one of their modes. A notable ex-

ample is the universal influence and acceptance of Afro-

American music in almost all parts of the world. Walter

J. Hollenweger has argued in his work The Pentecostals

(1972) that this form and style of religion represents a

global phenomenon, an alternate and critical response

binding together religious communities in all parts of

the world.

[See also Folklore. For essays on folk religion in various

traditions, see the composite entry Folk Religion and the

comparable piece on Popular Christian Religiosity.]
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Charles H. Long

PORTALS. A portal is any gateway or doorway, inso-

far as it elicits ritual actions or becomes a locus of con-

centrated architectural symbolism. It is a space framed

to call attention to spatial transition; thus it has char-

acteristics of both a path and a place. Since a portal

often separates a sacred precinct from a profane one, or

a regulated from an unregulated zone, it is both a ter-

mination and a beginning. As a structure that is both

inside and outside the same zone, and one that attracts

dangerous as well as beneficent forces, it is a site of con-

siderable ambivalence.

The most rudimentary forms of a portal are the cave

entrance, the stone heap, the upright post, and two up-

rights supporting a lintel. More elaborate ones add not

only familiar features such as a threshold, doors, knobs,

and hinges, but also figures, inscriptions, porches, dom-

ical towers, cupolas, niches for statues, and crowning

arcades. In some eras portals have been so emphasized

as to become freestanding monuments separated from

buildings, bridges, or city walls. No longer only mark-

ers of paths, they become places in their own right.

Three famous examples are the Great Gateway (1630-

1653 ce) at the Taj Mahal in India, the pai-lou ("en-

trance") leading to the Temple of the Sleeping Buddha
(eighteenth century) near Peking, and the Gates of Par-

adise (1403-1424 ce), designed by Lorenzo Ghiberti for

the Florence Baptistry (c. eleventh century ce). In cases

where a road originates or terminates at a gate—for in-

stance, the Ishtar Gate of Babylon (c. 575 bce) and its

grand procession way, or the Lion's Gate (rebuilt by

Sultan Suleyman in 1538-1539 ce) leading to the Via

Dolorosa in Jerusalem—it seems that the portal usually

sanctifies the path rather than vice versa. It is not un-

common for a pilgrim to have to pass through several

preliminary gateways on a road leading to a major por-

tal. [See Pilgrimage.]

Functions. The widespread, cross-cultural separation,

elaboration, and multiplication of portals suggests that

their importance far exceeds their two most obvious

functions, namely regulating traffic and providing mili-

tary defense. Other functions are to commemorate note-

worthy events, memorialize cultural heroes and royalty,

instruct the faithful, propagandize strangers and outsid-

ers, advertise the nature or use of a building, and dra-

matize the status of inhabitants.

The bronze doors (1015 ce) of the cathedral at Hil-

desheim in Germany, for example, teach Christian be-

lievers to consider Jesus' crucifixion and resurrection as

both a parallel and a reversal of the disobedience of

Adam and Eve by presenting the two stories on oppos-

ing door leaves as a visual concordantia of the Old and

New Testaments. The best-known examples of Roman
triumphal arches, such as the arches of Titus (82 ce),

Trajan (114 ce), and Constantine (312 ce), commemo-
rate the victories and accomplishments of generals and

emperors. Portals such as the Stonehenge monuments
in Wiltshire, England, and the Gates of the Sun (c.

1000-1200 ce) at Tiahuanaco, Peru, probably had as-

trological and initiatory uses.

In both East and West, portals have been the object

of intense syncretism. Consequently, historians of art

and religion are able to trace a remarkable continuity

of style and consistency of symbolism connecting In-

dian torana with Chinese pai-lou and Japanese torii (of

which there are twenty different styles). Egyptian py-

lons and heb-sed tents (under which a pharaoh appeared

as the god Horus or Re during a jubilee festival) are

historically linked with Greek propulaia, Roman trium-

phal arches, the entrances of synagogues, and the cu-

polas of mosques and churches.

Symbolism. In most cases portal symbolism is dis-

tinctly celestial. Besides decorative stars, rosettes, and

solar discs, birds and wings appear over portals with

considerable frequency; the Japanese characters for to-

rii mean "bird" and "to be." Among ancient Hittites and

Egyptians a winged solar disc formed the lintel, which

was supported by two pillars often personified as guard-

ian spirits. The identification of a lintel with a deity or

royalty, and of columns with protector spirits or inter-

mediaries, is widespread.

In theocratic societies royal dwellings, like the divine

kings who inhabited them, were sacred. Portals, since

they were one of the architectural features most obvious

to commoners, stood for the entire palace, which itself

stood for the king, who in turn incarnated the divine.

The Ottoman court in Istanbul, for example, was re-

ferred to as "the divine portal." As a result of this ten-

dency, a single pillar or the imprint of a facade on a

coin could stand (especially in sixth-century Thrace) for

the entirety of royal/divine power. The ability of an im-

age of a portal to evoke such authority was probably

enhanced by the practice of administering justice at

city gates. Only the throne rivals the gateway in em-

bodying the convergence of heavenly and imperial au-

thority. Jesus' claim to be the "door of the sheep" (Jn.

10:7) reaches back to a Mesopotamian sensibility typi-
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fied by a hymn to King Ur-Nammu (21 13-2096 bce) ad-

dressing him as "Thy gate, thy God." The name "Baby-

lon" itself means "the gate of the gods." The

guardianlike pillars of fire and cloud {Ex. 13:21) that

lead the Israelites in the desert could be interpreted in

relation to the personified door posts, Boaz and Jachin

(1 Kgs. 7:21), that flanked Solomon's Temple. Pillars in

both freestanding and supporting forms frequently un-

dergo stylization as trees or mountains, thus serving as

symbolic links between heaven and earth.

Rites. Evidence testifying to the importance and

meaning of portals is not only architectural but also rit-

ualistic. Large-scale portal rites in the West have been

intensely royal. Examples include the Babylonian New
Year processions, the Hellenistic epiphany (a cultic ac-

tion in the mysteries at Eleusis), the Roman Adventus,

and the Great Entrance (of the Byzantine rite)—all cer-

emonies for greeting royalty or divinity. The intentions

of participants seem to have been to purify and protect

as well as celebrate and elevate. Also, testing and hu-

miliation at gateways is a ritual practice, one with evi-

dence extending from Ishtar's tests at each of the seven

portals of the underworld to modern border crossings.

Small-scale ritual practices at portals are still an ac-

tive part of folklore. Making offerings, smearing blood

on doorposts, burying the dead beneath thresholds, re-

moving shoes, touching pillars, and either jumping,

crawling, or being carried over thresholds are common.
Lustrations and baths are widespread preparatory rites

for passing through portals. Jews touch mezuzot on the

doorposts of their houses; Catholics dip their fingers in

holy water and make the sign of the cross upon entering

churches. From the tradition of carrying brides across

thresholds to the shrinking doors of Alice in Wonder-

land, and from popular old idioms like "gates of hell"

to recent ones like "gates of the dream," popular reli-

gion, folklore, and fairy tales are replete with threshold

customs and with dangerous doors that miraculously

open or that one must not (but surely will) enter.

Motifs. Not only do portals become freestanding

structures and objects of veneration, but the portal as a

motif becomes metaphorically extended beyond its

monumental form. Tombstones are carved in the shape

of a doorway, and ossuaries have doorways etched on

them, thus associating the dead with the divine. Altars

incorporate architectural features of portals; by anal-

ogy, both the tabletop and the lintel are cathedras (Gk.,

kathedrae, "divine seats"). Virtually any vessel of tran-

sition, such as a mother's body, becomes a doorway.

The church itself in the Carolingian era (eighth to tenth

centuries ce) was regarded as a porta coeli ("heavenly

portal"). And in modern times the threshold (limen) has

provided the key metaphor for the widely utilized the-

ory of ritual developed by Arnold van Gennep in The

Rites of Passage (Chicago, 1960).

Finally, there is suggestive evidence that the sha-

man's experience of a difficult passage across a bridge

or through a narrow pass may be a variation on the

theme of smiting doors and clashing rocks (for example,

the Symplegades through which Jason and his argo-

nauts had to pass). The image of the vagina dentata

("toothed vagina") may be another variant. But the por-

tal, unlike the bridge and symbolic vagina, emphasizes

royally authorized security rather than shamanistically

induced risk.

[See also Caves; Tombs; Towers; and Procession.]
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PORTENTS AND PRODIGIES are signs that, if

understood or interpreted correctly, can reveal personal

destinies and the will of the gods. They may be ob-

served and interpreted either by the person who wit-

nessed them or, more usually, by a priest specializing

in the science required.

Portents and prodigies are one of the sources of the

art of divination (divinatio in Latin, mantike techne in

Greek). The diviner, who is capable of predicting the fu-

ture, could have recourse either to the exegesis of ob-

served signs or to prophetic inspiration, a kind of delir-

ium (mania) deriving from his possession by some

divinity who comes into contact with diviners, sibyls,

or Pythian priestesses.

Some of the words designating portent or prodigy in

the languages of classical antiquity (Greek, Latin, and

also Etruscan, which remains largely obscure to us)

have a clear origin and significance; others have an

original meaning that eludes us.

Semeion in Greek and signum in Latin correspond

closely to the word sign. The ancients lived in a world

where signs were ever present and were to be found in

the most diverse parts of the universe: heaven, earth,

and underworld. Portents and prodigies often appeared

in everyday observation. Even today, popular belief

often attributes favorable or unfavorable meanings to

apparitions, no matter how natural: to animals of cer-

tain breeds, aspects, or colors, or to certain ecclesial

phenomena like a flash of lightning or a thunderclap in

a peaceful sky.

Omens. The most universal portent is the word or

phrase heard by chance. Although it is not intended for

the listener, it is perceived to have some bearing on

one's daily life. In antiquity, as today, people imagined

that utterances spoken or heard fortuitously could fore-

tell a dark future or a bright and happy one. The lis-

tener, of course, might fail to recognize the omen for

what it was, and remain deaf to its warning.

The Roman had the right to accept a portent—an

omen—by declaring it in a loud and clear voice. This

was the meaning of the expression omen accipere ("to

accept the omen"). But the Roman could just as easily

strip the omen of its value and efficacy by declaring in

a loud and clear voice that he or she refused to take it

into account: omen exsecrari, abominari ("omen exe-

crated, abominated"). The ancients also knew how to

transform the omen's value and meaning by adroit

wording that modified or transformed its scope. Cele-

brated narratives from Latin writers illustrate the effi-

cacy of human speech in this regard, as in Ovid's Fasti

(3.330ff.), in which he legendary king of Rome, the pious

Numa Pompilius, avoided by clever replies Jupiter's

cruel demand for human lives to expiate the stain left

on the soil by a bolt of lightning.

Auspices. As with all peoples of Indo-European origin,

the most important and frequent portents for the

Greeks and Romans were furnished by the flights, cries,

and behavior of birds. The importance of birds as por-

tents is clear in Aristophanes' comedy The Birds, which

was performed at the festival of the Great Dionysia in

Athens in 414 bce. In this play, in which distant mem-
ories are muted by the satiric medium, the birds

proudly bestow upon themselves leading roles as true

guides, not mere advisers of human beings. Although

this might simply be poetic fancy, it must reflect the

memory of a very ancient reality whose origins are lost

in the mists of protohistory.

In the vast domain of portents conveyed by birds, an-

cient Italy deserves attention. From its origins, Rome
had a very important priestly college, the augurs, whose

responsibility was to preserve scrupulously and apply

methodically the religious regulations pertaining to

signs given by birds, that is, auspices. By their presence,

advice, and collaboration, the augurs could ensure the

propriety of the actions of the magistrates. They pos-

sessed the compilations of sacred precepts, the Libri au-

gurales, which preserved in full detail the rules of aus-

pication and the precise record of controversies over

procedure.

Numerous Greek and Latin texts describe minutely

the ritual capture of the auspices, a ceremony dating

from the beginnings of Rome. The fratricidal rivalry of

the twins Romulus and Remus was adjudicated and the

founder of the city selected through precise augural in-

terrogation of the divine will. Romulus 's lituus, a

curved stick, which he used to take the portents, be-

came the characteristic emblem of the augural sacer-

dotia.

The object of augury was to obtain signs testifying to

the agreement of the gods with the city in any political,

religious, or military actions it wanted to undertake.

The juridical and pragmatic Roman mind knew how to

organize the ritual needed to obtain this assent in the

most efficacious way possible. A sacred formula, which

served as a veritable pact between humans and gods,

was read in a loud and clear voice by the priest who
was to perform the augury. The formula specified both

the time and place in which the signs were to be ob-

served. The augurs thus received certified, enabling

signs that had legal force and value in themselves. But

the ceremony could be marked also by accidental, un-

foreseen phenomena that had to be taken into account.

The Romans were not, to be sure, the only people in

Italy who possessed such an augural law. The longest
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religious inscription that classical antiquity has left us,

the Eugubine tablets, attest to the existence of augural

law among other Italic peoples, especially the Umbri-

ans. According to this well-known text, a sacerdotal col-

lege called the Attiedii Brotherhood practiced a system

of explication very similar to that used by the Roman
augers. In both cases, the observation and interpreta-

tion of portents was carried out with the same formal-

ism and attention to minute detail in the ritual proce-

dures. The question put to the gods was the same

among both peoples: were they in agreement with the

proposed enterprise or not?

Haruspices. Among the series of portents that lent

themselves to observation, those furnished by a sacrifi-

cial victim consecrated on the altar of a divinity held a

major importance in classical antiquity and in other

civilizations. The reason is clear. By virtue of its conse-

cration, the sacrificial animal passes from the domain

of the human to that of the god. The gods express their

disposition by means of the victim itself in the moments

preceding, accompanying, and following the sacrifice. It

was important, then, to observe everything in the vic-

tim's behavior with the greatest attention: when it was

led to the altar and when it received the mortal blow,

the crackling of flesh on the brazier, the colors of the

flame, and the speed of the smoke's ascent into the sky.

But the clearest and most decisive indications were

provided by the examination of the entrails of the sac-

rificial animal by experienced specialists: in Greece, the

Iamides, diviners at Olympia; in Etruria and Rome, the

haruspices. The haruspices, according to the ancients,

enjoyed an immense reputation and seemed to practice

a science that was infallible. They can be compared

only with the bam, Babylonian priests who in the sec-

ond millennium bce had a veritable library of clay tab-

lets at their disposal. These tablets detailed a complex

doctrine based on minute observation of the organs of

victims that was transmitted from one generation to the

next.

For the haruspex, as for the bam, each fact noted at

the sacrifice—i.e., form, color, presence or absence of

specific parts of the viscera—unfailingly foretold the ap-

proach of specific events, favorable or foreboding, in hu-

man society. Rome received its haruspicinal science pri-

marily from Etruria, which, long before it was

conquered, had entrusted its best diviners to Rome. But

did Etruria develop this discipline independently, or

did it borrow elements from the Greek world or even

from regions of the Near East? The latter is more likely,

although the paths such influences followed are difficult

to determine.

In various lands of the Near East, numerous terra-

cotta models have been discovered. These models rep-

resent organs of sacrificed sheep and bear inscriptions

clearly indicating the portents foretold by anomalies in

the organs. Etruria is the source of the famous bronze

liver found in the Po plain in 1877 near the city of Pi-

acenza. The convex surface of the Piacenza Liver is di-

vided into two lobes bearing the names of the sun (Usil)

and the moon (Tiur). The concave surface, admirably

sculptured and engraved, is divided into a large number

of compartments, on which can be read forty-two in-

scriptions and twenty-seven names of divinities. This is

a graphic illustration of the haruspex 's fundamental be-

lief: that the gods actually occupy different parts of the

sacrificed animal, and their places there correspond to

those they occupy in the sky.

Other Portents. The sky, in antiquity, was the home
of reigning gods and the place from which they

launched comets, falling stars, lightning, and thunder

(sources of joy or, more often, terror), considered in

some places portents, in other places prodigies. [See

Sky.] Lightning and thunder were major phenomena,

intended to warn humans, who noted with the keenest

attention the path of meteorites and deep claps of thun-

der, foretelling, according to Cicero, the most serious

perils for the city and state.

The Etruscans developed most fully the so-called sci-

ence of interpretation of major celestial portents. [See

Etruscan Religion.] Indeed, the master of thunder and

lightning, the Etruscan Tinia, was the homologue of the

Hellenic Zeus, undisputed master of meteorological

phenomena, and of the Roman Jupiter, who hurled

thunderbolts during the day (Summanus was master

during the night). The Etruscans developed a complete

methodology for the interpretation of thunderbolts, in-

cluding directions for expiation if the portents were un-

favorable.

The Greek historian Diodorus was not exaggerating

when he wrote, "Etruscan keraunoscopia [keraunos was

the Greek word for thunder and lightning] was re-

nowned throughout nearly the whole earth" (5.40.2).

Seneca, in Natural Questions (2.32ff.), discourses know-

ingly on the differences between Roman and Etruscan

approaches to portents, and on the importance the

Etruscans placed on thunder portents. He wrote, "Since

the Etruscans relate everything to divinity, they are

persuaded not that thunderclaps foretell the future be-

cause they have been formed, but that they take form

because they must foretell the future."

If portents are taken to include inanimate objects and

the earth itself, they are even more numerous in the

Greek, Roman, and Etruscan traditions. The impor-

tance of portents furnished by waters, especially the
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waters of springs, is attested by texts and archaeologi-

cal data. These portents depended on the way the water

spurted out from the depths of the earth, and also on

the way that objects thrown into them were carried

along or sank. They were attributed to nymphs reigning

over these streams and to various female divinities who
were objects of popular devotions in different parts of

the ancient world.

Like the surface of water, the mirror was thought to

present future events in its reflected images. Drawing

lots by choosing among similar objects also appeared to

translate either the will of the gods or the will of des-

tiny. Thus, as a response to a question, the white bean

drawn by the Greek diviner represented a positive an-

swer, the black bean a negative answer. At Delphi, the

center of divination in the ancient world, Apollo spoke

through the mouth of his priestess, the Pythia, but she,

too, in certain cases, had recourse to drawing lots.

In inspired divination, the priest or prophetess, after

attaining the necessary precondition, entered into direct

contact with the deity. The god then spoke through

their voices and permitted them to prophesy the future,

albeit in obscure terms that required professional exe-

gesis.

The premonitory dream is the object of one of the

most widespread human beliefs, and in antiquity it was

connected with rituals of incubation. The believer, after

carrying out certain rituals before induced sleep, sees in

a dream what the priests interpret upon awakening.

The World of Prodigies. To move from portents to the

world of prodigies is not really to change domains, be-

cause the prodigy, like the portent, is a sign, a warning

the gods transmit to humans. Nevertheless, there is a

serious difference between the two, which lies in the im-

portance and gravity of the sign. The prodigy, wherever

it appears, is a truly exceptional phenomenon that dis-

rupts the normal course of things for a time.

The Greeks could call the prodigy semeion, but the

proper term is teras, whose semantic field is the same

as that of the archaic term pelor. Both words lack an

Indo-European etymology and undoubtedly represent

loan words derived perhaps from one of the Near East-

ern civilizations. Despite their importance in Etruscan

divination, we do not know the Etruscan word or words

designating prodigies. Although the word teras is found

in one of two Etruscan inscriptions, the exact meaning

of the word in this context cannot be confirmed.

In Latin, the numerous names for the prodigy reveal

the importance the notion possessed in the Roman
mind. It is called prodigium, monstrum, miraculum,

ostentum, and portentum. It is not easy to distinguish

among the usages of these different words. Prodigium is

the most often used; its etymology is unclear. Monstrum

and miraculum are applied to something unexplainable

in a living creature, human or animal. Ostentum and

portentum, properly speaking, designate what the gods

present to humans. None of these terms implied, how-

ever, the idea of portent, in the sense of warning about

the future. We should note finally that the Roman term

miraculum became specialized in modern languages to

designate all events that ignored natural laws, particu-

larly those associated with Christ. In the shift from pa-

ganism to Christianity, the word remained very much
alive.

In Etruria, as well as in Rome and the rest of the Ital-

ic world, prodigies appeared in various forms. In

Greece, as in many other countries, the prodigy could

occur in any aspect of nature: earth, sea, sky, under-

ground, in the realms of humans, animals, vegetables,

and inanimate objects. The prodigy was attributed to

one or another of the gods. The most diverse chthonian

phenomena—subterranean rumbles, volcanic displays,

earthquakes, and tidal waves—terribly feared in them-

selves, were also considered forewarnings of the most

dire events. Sources of terror for the ancients, these

phenomena required expiatory ceremonies intended to

pacify the gods.

Prodigies in Etruscan Life. Etruria devoted a part of

its sacred books to ostentaria, collections of rules for

observing, explicating, and expiating prodigies. For this

function, Rome called on the knowledge of the harus-

pices. For these priests, as for the Greeks, a prodigy

could have a favorable or an evil and disastrous mean-

ing. Presumably it was different in Rome, at least at the

beginning of its history. We know the world of Etruscan

prodigies rather well because Roman writings accord

them considerable importance and familiarize us with

the haruspices' behavior vis-a-vis the most extraordi-

nary phenomena. The exegeses were often subtle, but

usually based on a rather clear symbolism. A comet, a

meteor, or a ringing that seemed to burst out of a serene

sky could mark the end of a saeculum, one of those cen-

turies that formed the history of Etruria. As in Greece,

seismic activity on Tuscan soil foretold the most serious

events. Conversely, however, certain prodigies could

foretell the high destiny of humans, often divining in

certain individuals the charisma necessary for kingship.

Before the first two Etruscan kings of Rome, Tarquinius

Priscus and Servius Tullius, acceded to the throne, they

had been marked by prodigies announcing their ele-

vated destiny. The former, upon arriving in Rome had

his hat removed by an eagle, which then replaced it,

uttering loud cries. Divine favor distinguished Servius

Tullius during his childhood, for flames would surround

his head for long periods, frightening those around him,

and then flicker out.
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It is clear that haruspices did not need uncommon
wisdom to interpret correctly miraculous phenomena

by means of transparent symbolism. But the priests

were also masters of ritual as well as of the propitiatory

expiations rendered necessary by any prodigy that they

thought defiled the land or the city. The priests purified

places that had been struck by lightning by interring all

objects that it had touched. Compelled by a deep sense

of cosmic order, they pitilessly eliminated abnormal

creatures as products of the cruelty of nature. The ap-

pearance of monsters in the animal or human realm

was a tangible sign of divine wrath, representing a dis-

turbance of the rhythm and laws of the universe. Thus,

the haruspices made monsters disappear from the face

of the earth by fire or drowning, but without laying

hands on them, lest they suffer contagion from the con-

tamination.

Prodigies in Roman Life. In Rome, the prodigy went

through a perceptible evolution; its characteristics were

modified during the course of history. In the beginning,

according to Greek and Roman historians, the prodigy

was not a divinatory sign, not a simple presaging of an

important event. An unforeseen event that appeared in

some form of nature broke the course of natural laws

and indicated the wrath of the gods, a rupture of the

peace the gods maintained with Rome. A sudden dis-

ruption of the pax deutn represented a terrible threat.

Such a situation most often came about through the

failure of either citizens or the state to fulfill religious

duties. To obtain the reestablishment of the crucial pax

deum, high authorities had at their disposal an arsenal

of expiatory measures. They addressed the keepers of

whatever religious traditions were indicated—the pon-

tiffs, the guardians of the Sibylline Books, or even the

haruspices—to act without delay in restoring calm to a

world momentarily threatened. This was known as pro-

curatio prodigiorum ("prodigy management"), and it in-

fluenced greatly the evolution of Roman religion. [See

Prodigia.]

In the crises that characterized Roman religious his-

tory from the time of the Second Punic War, an anxious

public felt new divinatory needs. Portents and prodigies

became nearly indistinguishable, except for the force of

the meaning they signified. To be sure, the expiation of

contamination continued, but the search for divinatory

meaning now intervened. At the end of the republic and

the beginning of the empire, Hellenic mystery religions

and religions of the Near East increased in popularity,

and Christian monotheism made gradual inroads. The

person of the emperor, now the center of religious life,

was surrounded by an entire series of charismatic signs,

portents, or prodigies. The belief in traditional prodi-

gies, however, gave way gradually to other more com-

plex and increasingly widespread beliefs that came

from Greece and the East. Astrology and magic became

more important, and it was only in great crises that the

haruspices, the most ancient priests in Italy, dared to

show their strength by calling attention to the prodigies

whose secrets they had jealously guarded.

[See also Oracles and Divination.]
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Translated from French by Marilyn Gaddis Rose

POSEIDON is the ancient Greek god who embodies

primitive power—the power of the untamed, the brutal,

the wild. His name, which has not yet been convinc-

ingly explained, occurs on clay tablets from Pylos dat-

ing from the period preceding the destruction of Mycen-

aean civilization (1200 bce). The god thus belongs to the

older strata of Greek religion. His exact place in the My-

cenaean pantheon is unknown, but he seems to have

been more important that Zeus, who was the most

prominent Greek god in the Classical period. The tab-

lets of Pylos also mention the Posidaion (a sanctuary

most probably located within the city of Pylos) and a

goddess Posidaeja (possibly Poseidon's wife, though she

is not heard of in later times).

In the Classical period, Poseidon was mainly con-

nected with the sea, earthquakes, the horse, and men's

associations. In Homer's Iliad, most commonly dated

from the eighth century bce, Poseidon is pictured as the

ruler of the sea. When he drives over the waves, his



458 POSITIVISM

chariot remains dry and the monsters of the deep play

beneath him: "They know their lord" (Iliad 12.28). In

the post-Homeric period, he was not so much the god of

the sailors as of the fisherman, whose tool, the trident,

became his symbol.

Besides the sea, Poseidon was also connected with the

earth. His anger was considered the cause of the earth-

quakes that hit Greece regularly (Homer refers to him

as gaieochos, "earthshaking"), but the god was also in-

voked to end them; in many cities (especially on the

western coast of Asia Minor) Poseidon was worshiped

with the epithet asphaleios ("the immovable one").

When volcanic activity in 198 bce caused the emergence

of a new, small island, the inhabitants of neighboring

Thera, as was typical, dedicated a temple to Poseidon

Asphaleios on it.

Poseidon was also widely associated with horse

breeding and racing; Greek myth even made him the

father of the first horse, and the father or grandfather of

the famous horses Pegasus and Areion. Whereas the

goddess Athena was considered to be responsible for the

technique of horse racing, Poseidon was connected with

the wild, nervous, and powerful nature of the horse.

Consequently, Athena was invoked during the race, but

Poseidon before or after.

Finally, Poseidon was connected with men's associa-

tions. His temples were the meeting places of the pan-

Ionic league and of the early amphictyony that com-

prised Athens and its neighbors. Various epithets of the

god connect him with specific clans and tribes. Else-

where Poseidon was worshiped with the epithet phutal-

mios ("the fostering one"), which points to an associa-

tion with rites of initiation. Indeed, myth relates that

the god's love turned the girl Kaineus into an adult

man; her sex change is a mythical reflection of the rit-

ual transvestism of the initiands. At a festival for Posei-

don in Ephesus, boys acting as wine pourers were called

"bulls," just as the god himself was sometimes called

"Bull." All this evidence seems to point to a onetime

connection of the god with Archaic men's associations

(Mannerbiinde) and their ecstatic bull-warriors, which

also could be found among the early Germanic peoples.

[See Berserkers.]

The Greeks experienced the power of Poseidon as

both numinous and untamed. His sanctuaries were usu-

ally located outside city walls. Although his power was

inescapable, the god was given no place within the or-

dered society of the Greek city-state.
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POSITIVISM. The terms positivisme and positiviste

were coined by Auguste Comte (1798-1857), who first

employed them in his Discours sur I'ensemble du positi-

visme (1848) and his Catechisme positiviste (1852). [See

the biography of Comte.] Comte s neologisms were ac-

cepted by the Academie Francaise in 1878. Equivalent

English terms were employed by John Stuart Mill in his

Auguste Comte and Positivism (1865).

For Comte, "positive philosophy" means real, certain,

organic, relational philosophy, and positivism is a

philosophical system founded on positive facts and ob-

servable phenomena. Because positive facts are not iso-

lated but comprehended by the positive sciences, posi-

tivism is a philosophy drawn from the whole of those

sciences, and the scientific method determines positivist

doctrine. But positivism, as developed by Comte, is

both a philosophical system and a religious system that

develops from that philosophy.

Positivism and the Three-State Law. In his Cours de

philosophie positive (1830-1842), Comte explains the re-

lation of positive philosophy to the positive sciences:

"The proper study of generalities of the several sciences

conceived as submitted to a single method and as form-

ing the several parts of a general research plan." He com-

pares positive philosophy to what is called in English

"natural philosophy." However, this latter does not in-

clude social phenomena, as does positive philosophy.

Comte contrasted positive philosophy to theological

philosophy and metaphysical philosophy. These three

philosophies are distinguished according to a three-

state law of human knowledge, first presented in Plan

des travaux scientifiques necessaires pour reorganiser la

societe (Plan of the Scientific Tasks Necessary for the

Reorganization of Society, 1822) and developed in the

Cours de philosophie positive. The first lesson of the

course sketches the progressive march of the human
mind and the whole development of human understand-

ing through three methods, or states, of philosophizing:

theological, or fictitious; metaphysical, or abstract; and

scientific, or positive.
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Before the positive method was developed, philoso-

phers, using the metaphysical method, had recourse to

abstract forces to explain all natural phenomena; before

the metaphysical method, they had recourse to theolog-

ical modes of explanation—to supernatural entities, to

first and final causes—in the search for absolute truth.

Though the positive way of philosophizing is, according

to Comte, the highest accomplishment of the human
mind, the most fundamental of the three methods re-

mains the theological, which is itself divided into three

substates: the fetishistic, the polytheistic, and the

monotheistic. Comte appreciates the role of each of

these substates in the development of the human mind

and in the "intellectual history of all our societies"; they

ground the possibility of three logics within positive

logic: a feeling logic, a picture logic, and a sign logic.

The "fetishistic thinker" is the founder of human lan-

guage and of the fine arts; he is nearer to reality and to

scientific truth than is the "dreamy theologist." Theo-

logism, identified with polytheism, is thus opposed to

both fetishism and positivism. Monotheism, the third of

the theological substates, is "basically metaphysical

theology, which reduces fiction by means of reasoning."

The metaphysical state is always presented by Comte as

a transitional state between theology and positive sci-

ence, but it also operates as a principle of transforma-

tion in the movement from fetishism to polytheism, and

from polytheism to monotheism. Beyond this, the meta-

physical continues its mediation in the "anthropological

revolution" that begins with Comte's own synthesis.

Time, Progress, History. Comte did not create the

idea of positivism; it was created by the scientific prog-

ress of his century. Emphasis on the relation between

the concept of positivism and the concept of progress

helps to avoid misconstruing positivism as a nondi-

alectical position based on the mere assertion that sci-

entific data exist. The three-state law introduced to the

system of the sciences the notion of time as threefold,

dialectical, and progressive.

The predecessors of positivism can be identified

among the founders of positive science. Comte often in-

voked the names of Francis Bacon (1561-1626), Galileo

Galilei (1564-1642), and Rene Descartes (1596-1650);

nor did he forget Roger Bacon (1220-1292), pioneer of

the experimental method and among the finest medi-

eval thinkers engaged in natural philosophy.

Roger Bacon's scientia experimentalis ("experimental

science") was the first form of positive science and as

such was conceived in correlation with the idea of prog-

ress. The idea of progress arises from the dialogue be-

tween man and nature—between the questions of man
and the answers of nature. Along with experience, ex-

periment is the foundation of the man-nature dialogue,

which has been expressed in mathematical formulas; an

example is Galileo's De motu (On Motion).

From the thirteenth to the seventeenth century, a de-

veloping critical attitude effected a transition from the

common religious beliefs of the theological period. Dur-

ing this transition, authority was rejected in favor of

evidence and observation. Roger Bacon, in his Opus

maius (Great Work), and Francis Bacon, in his Novum
organum (New Instrument), discuss authority as a cause

of error. By circumventing such error, progress in the

sciences and the advancement of learning became pos-

sible: the concept of progress emerges with the birth of

positive science.

Giordano Bruno (1548-1600), in La cena de le ceneri

(The Ash Wednesday Supper), writes that truth is in

progress: "Time is the father of truth, its mother is our

mind." A concept of time was thus introduced into the

scientific method. It was further developed by subse-

quent philosophers. Galileo's Discorso del flusso e ri-

flusso del mare (Discourse on Flood and Ebb) demon-

strates that nature does not concern itself with the

human capacity to understand natural laws: man must

create a method to understand nature. In Discours de la

methode (Discourse on Method), Descartes introduces a

method of reasoning that requires time, as opposed to

evidence (which reveals itself in the present). Bernard

Le Bovier de Fontenelle (1657-1757) emphasizes the

history of scientific progress in his Entretiens sur la plu-

rality des mondes (Talks on the Plurality of Worlds).

The notion of history, implied by the concept of prog-

ress, was further developed by Anne-Robert-Jacques

Turgot (1727-1781) in Les progres successifs de I'esprit

humain (The Successive Developments of the Human
Spirit) and by Condorcet (1743-1794) in Esquisse dun
tableau historique des progres de I'esprit humain (Sketch

of a Historical Picture of the Successive Developments

of the Human Spirit). The progress of enlightenment be-

comes the motor of history, a movement beyond the

progress of virtue emphasized by the three monotheistic

religions: Judaism, Islam, and Christianity- A manifold

time is therefore necessary to Comte's conception of sci-

ence: the time for discovering the truth, or method; the

time of scientific progress, or the history of discoveries;

the time for the awakening of consciousness from sim-

ple sensation.

Science and Sociology. The three-state law reiterates

and condenses observations of Turgot and Condorcet on

the human mind in a formula that belongs to a new

science of the system of sciences: sociology or anthro-

pology. The law must be understood in correlation with

the system of the sciences presented in the course on

positive philosophy, in which Comte demonstrates the

three-state law in each of the several sciences, from
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mathematics to biology to sociology. The aim of the

course is realized with the coordination of all scientific

conceptions and the birth of a new science: social

science. Here, the social scientific discovery of social

history reveals the intimate interrelation of scientific

and social development. Moreover, mind and history

play upon one another. Thus, Comte's philosophy of

mind is also a philosophy of history and, hence, pos-

itivistic.

The paradigm of the three-state law organizes the

classification of the sciences, and the relation between

law and classification may be expressed in the defini-

tion of positivism as scientia scientiarum, or science of

sciences. Robert Flint (1838-1910), in Philosophy as

Scientia Scientiarum and a History or Classifications of

the Sciences (Edinburgh, 1904), writes:

Philosophy as scientia scientiarum may have more functions

than one, but it has at least one. It has to show how science

is related to science, where one science is in contact with

another; in what way each fits into each, so that all may
compose the symmetrical and glorious edifice of human
knowledge, which has been built up by the labours of all

past generations, and which all future generations must con-

tribute to perfect and adorn. (p. 4)

For Comte, historical practice itself implies the social

theory of the three-state law, which implies the logical

and historical necessity of social science, which implies

positivism, positive philosophy, or the system of posi-

tive knowledge. In its turn, positivism implies a prac-

tice of social reorganization, advocated by Comte both

at the beginning and at the end of his own intellectual

history.

Religion and Positivism. That the question raised by

positivism with regard to religion was the most impor-

tant problem for believers at the end of the nineteenth

century can be observed in such studies as Science et

religion dans la philosophic contemporaine (Science and

Religion in Contemporary Philosophy) by Emile Bou-

troux (1845-1921) and The Varieties of Religious Experi-

ence by William James (1842-1910). Boutroux gives a

positivist account of the relation of science to religion

and recognizes their common components of solidarity,

continuity, love, and altruism, but he does not see a re-

lation of these components to the positivist starting

point in the observation of concrete things. Thus, Bou-

troux is unable to admit the principles of religion as he

conceived them: God and immortality of the soul. The

positivist philosophers Richard Avenarius (1843-1896)

and Ernst Mach (1838-1916), on the other hand, re-

jected all absolute entities. In a letter dated 14 July

1845, Comte himself wrote to John Stuart Mill:

Actually, the qualification of atheists suits me, going strictly

by etymology, which is almost always a wrong way to ex-

plain frequently used terms, because we have in common
with those who are so called nothing but disbelief in God,

without sharing in any way with them their vain metaphys-

ical dreams about the origin of the world or man, still less

their narrow and dangerous attempts to systematize morals.

Nevertheless, in another letter to Mill, Comte did not

reject praying. "For a real positivist, to pray is to love

and to think, first to think by praying, then to pray by

thinking, in order to develop subjective life toward

those whose objective life is accomplished" (28 October

1850). To the claim of Emil Du Bois-Reymond (1818-

1896)
—

"Ignorabimus" ("We shall ignore [nonnatural

events]"), such positivists as Alfred Fouillee (1820-

1912) replied "Sperabimus" ("We shall hope"). Fouillee

assented in some spiritualist claims; like Herbert Spen-

cer (1820-1903), he admitted an unknowable.

The Impulse of Positivism. Positivism is character-

ized by the will to realize a synthesis that takes into

account all human concerns. Some positivists, like

Emile Littre (1801-1881) and Abel Rey (1873-1940),

reduce philosophy to a mere history of scientific

thought. Nevertheless, Littre concluded that beyond the

positivist object of thought there is a reality unattaina-

ble yet within our range of clear vision. Instead of God
or the unknowable, Comte proposed humanity as the fo-

cus of his synthesis, and his "religion of humanity" at-

tracted many followers in France and abroad, especially

in Brazil.
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POSTURES AND GESTURES are primal aspects

of religious belief and behavior and as such have

emerged, with other elements of culturally symbolic

expression and communication, at the threshold of hu-

man existence. Their use is not, of course, restricted to

the human species; nonhuman animals display a wide

variety of postures and gestures that serve to demarcate

species from each other and to signify territorial domi-

nance, propagation procedures, and social hierarchy.

However, culturally generated and transmitted postures

and gestures, which may retain elements of phylogenet-

ically evolved ones, nevertheless transcend these in

their specific configurations of learned and intentional

patterns, significations, and symbolizations.

Every religious tradition recognizes an intimate rela-

tionship between inward dispositions and external pos-

tures and gestures of the human body, which is capable

of expressing and celebrating a great range of attitudes,

moods, motivations, and intentions, whether sacred or

profane. The study of postures and gestures has not pro-

gressed as far as the study of other aspects of religion

or as far as the study of social science as a whole; but

such study—especially the emerging disciplines of ki-

nesics, ethology, and semiotics—deserves close atten-

tion.

Islam: A Case for Preliminary Observation and Anal-

ysis. Among the Abrahamic religions, Islam contains in

its ritual observances a rich and varied repertory of pos-

tures and gestures that are mastered by every adherent.

Christianity also has many body movements and ges-

tures of deep significance, but they are neither univer-

sally performed within the tradition nor permitted

across all classes of believers. All Muslims perform the

rak'ahs (bowing cycles) of each salat, or prayer service,

with a combination of standing, bowing, prostration,

and sitting postures accompanied by coordinated head,

hand, arm, and foot gestures. By contrast, the postures

and gestures of Christian worship, for example in the

Roman Catholic tradition, are assigned to laity or

clergy in a carefully regulated manner; although certain

basic forms, such as kneeling and making the sign of the

cross, are shared, the laity nevertheless do not raise the

sacramental elements, nor serve them, nor bless—these

are gestures reserved for ordained priests.

A Muslim, or a knowledgeable outside observer, can

tell at a glance and from a distance when a Muslim is

at formal prayer (salat), and moreover at what point in

the ritual, just from observing postures and gestures. If

the worshiper is standing, with the hands placed

slightly in front and to the sides of the head, with the

thumbs aligned with the earlobes, then the observer

knows that the prayer has just begun with the utterance

"Allahu akbar" ("God is most great!"). But the wor-

shiper seated with knees on the floor and buttocks rest-

ing on the ankles is either at the midpoint of the cycle

or near the end, depending on the precise placement of

feet and hands. If the right hand is resting on the right

thigh, and gathered into a fist, with the index finger

waving slowly back and forth, and if the left foot has

been placed beneath the right ankle, under the buttocks,

then the cycle is nearly finished. If it is the final cycle

in the series—and each daily salat has a set number of

required rak'ahs—then the observer will know that the

prayer is nearly over by the worshiper's turning of the

head to the right and the left, uttering a blessing in each

direction. This is the only point in any salat service at

which the worshiper turns aside in any manner from

the qiblah, or direction of Mecca. Other important

parts of the rak'ah, which itself means "bowing," are

actual bowing and, most important, a full prostration

with the forehead touching the floor or ground; this ges-

ture, called in Arabic sajda, is the climax of Islamic

worship, when the slave of God symbolizes his total

submission and obedience. If the worshiper is seen in

the sitting posture, but with hands extended in front,

palms upward, he or she is not engaged in the formal

salat, probably, but is performing du'a, the voluntary

prayer of personal petition frequently uttered after for-

mal worship and at other auspicious times, such as at

the close of a Qur'an recitation, especially of the entire

text. Or a prostration may be enacted in conjunction

with the recitation of a special Qur'an verse—whose

hearing renders meritorious an immediate sajda—but

omitting the other postures and gestures of the full

rak'ah. [See Salat.]

Social Functions of Religious Postures and Gestures.

Religious postures and gestures serve not only to sym-

bolize and regulate devotion; they also demarcate reli-

gious communities and subcommunities. If one sees, for

example, in a Middle Eastern or Southeast Asian con-

text, where the vast majority of people are Muslim, a

person kneeling in an attitude of devotion, with hands

folded or palms pressed together, with head bowed and

eyes closed, one is seeing a member of the Christian tra-

dition or possibly a Buddhist. Muslims do not kneel at

prayer, fold their hands, or bow their heads with closed

eyes like the Christians. Moreover, within Christianity

itself there are significant variations that identify spe-

cific churches, denominations, and sects and, in some

cases—as evident from art and iconography—distinct

historical periods. Kneeling, for example, is a bib-

lically warranted posture of piety that has been adopted

at some time or other by most Christian communities.

But in formal worship, Christians from different tradi-
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tions do not necessarily all kneel at the same point, or

for the same reason. Some Christians kneel in adora-

tion, whereas others reserve that posture for penitence,

which is often done in private. Some Christians stand

while receiving Communion, whereas others kneel.

Likewise, there are varying ways of making the sign

of the cross, two of which distinguish Roman Catholics

from Eastern Orthodox: the former move the hand from

the left to the right shoulder, whereas the latter move

the hand from right to left. Both gestures are unambig-

uously Christian, yet the slight difference symbolizes

also a great historical and communal separation. Simi-

larly, particular Islamic subcommunities may exhibit

variations of gesture: for example, in the standing po-

sition of formal worship some allow the hands to hang

loosely at the sides, whereas others fold them gently in

front of the body. By contrast, as already noted, the Is-

lamic cultus of posture and gesture is remarkably uni-

form throughout the world and has been so since its

early formalization. A Baptist of narrow experience who
visits a high church Episcopal service would be at sea

about what to do next in the liturgy: stand, kneel, or

sit? But every Muslim with minimal religious upbring-

ing would be at home in Islamic worship anywhere in

the world. Even a Muslim who does not understand a

word of Arabic—though most do know a few religious

phrases—probably knows the postures and gestures of

worship in every detail.

Symbolic Range of Religious Postures and Gestures.

Religious postures and gestures are cultural products

and are transmitted in various ways and with different

understandings. Consequently, the question of whether

there is an intrinsic relationship between inward dis-

positions and outward manifestations is difficult to re-

solve. It would seem that in most cases these manifes-

tations are intentional signs that serve to reinforce as

well as express doctrines and attitudes. Nevertheless,

they are similar in many cultures; there is a high cor-

relation between certain postures and gestures and a

wide range of emotions and purposes that are usually if

not exclusively religious or magical. Among these are

adoration, affirmation, blessing, consecration, curse,

gratitude, greeting, humility, invocation, meditation,

mourning, oath taking, penitence, pleading, praise,

prayer, protection, remorse, reverence, sorrow, and sub-

mission.

Kneeling is often associated with adoration, blessing,

confession, humility, penitence, pleading, petition, re-

morse, and submission, especially in Christianity. [See

Knees.]

Prostration is a dramatic posture expressing submis-

sion, penitence, consecration, and humiliation. It is es-

pecially closely associated with Islamic worship, but

known' also in the Bible and other religious contexts.

The sitting posture sometimes symbolizes religious

attitudes, particularly in the Buddhist attitude of con-

centration wherein the legs are crossed, right over left,

with soles facing upward, hands resting on the thighs,

with thumbs touching. This "Lotus Position" is basic to

Buddhist meditation as well as to Hindu yoga. [See Ha-

thayoga.] Muslims commonly sit in a posture similar to

the Lotus Position when in a mosque or adopt it as a

normal posture anywhere. Egyptian Muslims like to

rock back and forth in this position when listening to

Quran recitation, which can be highly rhythmic. A sim-

ilar practice is found among Jews. Sitting is also under-

stood as a royal and a divine posture, as evidenced by

thrones and mounts, from whence commands and judg-

ments descend.

Standing is a posture that in religious tradition sig-

nifies respect, as evidenced when Christians stand for

the reading aloud of the gospel lesson. Early Christians

stood for congregational prayer, and standing through-

out the service is still practiced in Eastern Orthodoxy.

Muslims stand at the beginning of the saldt when mak-

ing their nlyah, or "intention," and uttering the first

takblr, "God is most great!" The Islamic funeral service

may be performed only in a standing position, and it is

recommended that Muslims stand in respect when a fu-

neral procession passes, because a soul is being trans-

ported to its place of repose until the Resurrection. The

most profound point of the Islamic pilgrimage to Mecca

(hajj) is the wuquf, or "standing" ceremony, when the

pilgrims stand for hours in repentance and hope for

mercy from God. So important is this ritual standing to

the Muslim that its omission for any reason invalidates

the individual's pilgrimage; unlike certain other ele-

ments of the pilgrimage, the wuquf must be performed

beginning on a set day and at noon.

Dance as practiced in religious contexts combines

many postures and gestures in complex configurations.

The American Indians, for example, developed dance

for religious and magical purposes in pursuit of healing,

hunting success, rain, good crops, and victory over ene-

mies, as well as for critical and calendrical rites having

to do with matters such as puberty, initiation, seasons,

harvests, and natural calamities. Dance has been of cen-

tral importance in the religious life of peoples in all re-

gions, and it extends far back into prehistory. The Mev-

levls, members of the Sufi order of "dancing" or

"whirling" dervishes founded by Jalal al-Dln RumI
(d. 1273), spin around their leader like heavenly bodies

rotating about the sun. The twentieth century has seen

a renewed interest in both Roman Catholic and Protes-
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tant worship in sacred dance, in the conviction that the

body and its movements are repositories of holiness and

a fundamental means for communing with God and cel-

ebrating the mysteries of salvation. Likewise, celebra-

tion of the whole person, soul and body, was a basic

dimension in the worship of the Jews of biblical times,

who danced and clapped their hands in joy in the pres-

ence of God. [See Dance.]

Hands, which express the broadest range of religious

and magical meanings and are major instruments of

gesture in all traditions, are used in such motions and

configurations as are necessary for blessing, praying,

consecrating, healing, anointing, protecting, welcom-

ing, ordaining, and other purposes. [See Hands.]

Mudra, a Sanskrit word meaning "sign, gesture," de-

notes a highly ramified and conceptually sophisticated

symbolic hand language developed by the closely re-

lated Indian religions Hinduism and Buddhism; it in-

terpenetrates and connects various levels of their belief,

behavior, aesthetic sensitivity, and communal life. Mu-

drds take many forms, each of which symbolizes a doc-

trine or truth or realization or experience. In Buddhism,

for example, a fundamental event in the founder's ca-

reer may be symbolized by means of mudra. Mudrds are

used extensively in ritual, iconography, dance, drama,

and teaching in Hindu and Buddhist regions. Without

an understanding of mudra, one could not interpret and

thus fully appreciate the hundreds of stone reliefs con-

cerning the Buddha's cosmic evolution that adorn the

magnificent stupa of Borobudur in Central Java. [See

Mudra.].

Not only the hands, but also the arms have been im-

portant in religious gesture. Extending the arms out to

the sides has been practiced as a gesture of solar ado-

ration. Coptic Christians spread out their arms in the

form of a cross at baptism. Ancient Egyptian, Sumer-

ian, Babylonian, and Etruscan worshipers spread their

arms in prayer. Ancient Egyptians, Buddhists, and Ro-

mans prayed with arms crossed on the chest. Present-

day extending of the arms by Armenian Christians is

symbolic of the Trinity; in this position the neophyte

turns toward the west and spits at the Devil, then turns

east with spread arms and faces heaven in acknowledg-

ment of Father, Son, and Holy Spirit.

Mouth and lips, too, have been prominent in sacred

gesture among very diverse peoples. Magical practices

have included spitting three times into the folds of one's

garment to avoid the evil eye (ancient Greece), spitting

on children for the same reason (ancient Rome), spit-

ting into the eye of a close relative to prove the absence

of evil-eye intentions (ancient and modern Greece), and

other spitting gestures, such as the Shinto and Buddhist

practice in Japan of spitting at healing deities. The

Qur'an instructs one to take refuge from the "evil of the

women who blow on knots," meaning the witches who
cast harmful spells by ritual spitting on knots tied in a

cord (113:5). [See Spittle and Spitting.]

Kissing particularly is often used in ritual gesture.

Women kissed Christ's feet (Lk. 7:38). The thresholds of

churches have traditionally been kissed, as have been

relics, burial sites, and other powerful repositories of

the holy. Muslim folk practices include the kissing of

saint shrine enclosures for barakah ("blessing"). Chris-

tians have been known to kiss the Bible when taking an

oath. Shi'I Muslims sometimes kiss copies of the

Qur'an. Jews kiss the mezuzah when leaving or entering

the home. Mecca pilgrims try to kiss the holy Black

Stone embedded in the Ka'bah, in imitation of Muham-
mad's custom. Ancient Greeks kissed the sacred oak of

Zeus at Aegina. Catholics kiss the crucifix. Many ancient

Near Eastern peoples kissed the hands, feet, and cloth-

ing of sacred images. Pope John Paul II kisses the

ground of the countries he visits. Muslim youth kiss the

hand of their Qur'an teacher as a gesture of deep re-

spect not only for the teacher as a person but for the

treasure that he carries and imparts. [See Touching.]

In addition to postures adopted by the living are

those imposed upon the deceased by others acting on

their behalf. Burial in a fetal position, for example, has

been known for prehistoric archaeology and ethnogra-

phy. This unusual practice may have come about to pre-

vent the spirit of the deceased from wandering about

after death, especially in cases wherein the body has

been tightly bound. An alternative interpretation is that

the position imitates the state in the womb, with burial

representing a sort of return. Most peoples lay the body

on the back for burial, sometimes with particular ori-

entations. Muslims sometimes bury their dead lying on

the right side, with the face pointing toward Mecca;

even if the body is supine, the face is oriented in that

direction. Al-Ghazall, the great Muslim theologian

(d. 1111), advised the pious to go to bed at night lying

on the right side, facing Mecca, because sleep in the Is-

lamic view is a "little death," from which an individual

might not wake. Again, Christian baptism by immer-

sion imitates a posthumous position, in which the ini-

tiate submits passively as the officiant symbolically

buries the old person who is presently to be cleansed

and resurrected in the new life in Christ.

Social, Magical, Avoidance, and Self-destructive

Gestures. Perhaps the most extensively studied, if not

the most richly developed, social gestures among civi-

lized peoples are those found in Mediterranean soci-

eties, such as Italy, France, Spain, Greece, Egypt, Leb-
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anon, Turkey, Syria, and the Maghreb. Most of the pos-

tures and gestures cannot be interpreted as religious; in

fact, many are utterly profane, even obscene, and have

been so since antiquity. An example is the sign of the

fig, made with the thumb protruding from between the

index and middle fingers. This is a sexual insult, usu-

ally, and in the Middle Ages was declared illegal if di-

rected at religious images and symbols. The sign of the

horns, made by extending the index and little fingers

from a closed fist, and directing it toward the eyes of a

threatening person, has long been an apotropaic ges-

ture. Among Muslims, for example in North Africa, a

gesture called the Hand of Fatimah is made by extend-

ing the fingers toward a supposed enemy in order to

neutralize the evil eye. If uncertain whether harm is ac-

tually intended, the gesturer may make the gesture un-

der a cloak or other covering, particularly when the

danger is not perceived to be grave. The "horns" are

also sometimes thus covered.

Social postures and gestures sometimes involve ritual

avoidances. Among Muslims, especially in the Middle

East and Southeast Asia, a strong distinction is made
between the right and left sides of the body. Only the

right hand is considered clean and fit for gesturing, giv-

ing, receiving, blessing, greeting, eating, and touching.

The left hand is considered as unclean because it is used

for humble tasks only, such as the toilet. It is a great

breach of propriety to use the left hand for what is

properly a right-hand function. The right foot leads

when entering a mosque, but one leaves a holy place

left foot first. The toilet room is entered left foot first

and exited with the right foot leading. The soles of the

feet are considered, by Muslims and other Eastern

peoples, to be unclean, and so it is essential to avoid

directing them toward anyone (as an American may in-

advertently do when resting the feet on a desk top). In

Java it is considered arrogant and disrespectful for a

boy or man to cross his legs or ankles in the presence of

a superior, especially while sitting in a chair. Although

that is a cultural taboo, the observance of it is espe-

cially noticeable in pious Muslim contexts, where

proper physical deportment is a mark of the religious

person. Social postures and gestures in highly stratified

traditional societies, like Java, provide valuable clues

about religious worldview.

In religious practice certain self-destructive gestures

exist that express powerful emotion. One is the ritual

flagellation practiced by Christian ascetics, especially

during Passion Week. A structurally similar practice is

the self-flagellation, often with chains, of Shl'I men in

processions associated with the Tenth of Muharram, the

anniversary of the martyrdom of Imam Husayn ibn 'All

at Karbala, Iraq, in 660. The ancient Israelites mourned

by putting ashes on their heads (2 Sm. 13:19) or tearing

their hair and beards (Ezr. 9:3). Modern Palestinian

women beat their breasts, tear their hair, scratch their

cheeks, and throw soot. on their heads in mourning, ges-

tures that can be traced back to ancient times.

[See also Human Body.]
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Frederick Mathewson Denny

POTLATCH is any of a disparate variety of complex

ceremonies among the Indians of the Pacific Northwest

Coast of North America, associated with the legitimiza-

tion of the transfer or inheritance of hereditary aristo-

cratic titles and their associated rights, privileges, and

obligations. Potlatches are characterized by the reenact-

ment of the sacred family histories that document the

legitimacy of the claimant to the rank, by ritual feast-

ing, and by the formal distribution of gifts by the host

group to its guests, each according to his rank. Though

the wealth distributed at a potlatch may be quite sub-

stantial, the amount distributed is much less important

than the requirement that it be distributed according to

the correct social protocols and moral prescriptions.

Potlatches have traditionally occurred at points of so-

cial stress accompanying any part of the process of as-

cension or succession to rank: investiture into a new
name; the building of a house; erecting of a totem pole

or other emblem of hereditary prerogative, such as a

marriage or a child's coming of age; or alternatively as

a mortuary feast for a previous rankholder, as a means

of acquiring prestige; and sometimes even as a means

of discrediting rival claimants. The legitimacy of the

rankholder's claims is proven by his dual ability to
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command the allegiance of his family group in putting

together such a complicated ceremony and to perform

correctly the formal display of his family's origin myths

and ceremonial objects. The acceptance of gifts by the

guests signals their acceptance of the validity of his

claim.

Anthropologists have focused on the secular, social

aspects and functions of the potlatch—on the way in

which potlatches maintain social equilibrium, consoli-

date chiefly power over commoners, provide for the or-

derly transfer of wealth and power, provide a measure

of group identity and solidarity, redistribute surplus

wealth and level economic imbalances, provide outlets

for competition without recourse to violence, and pro-

vide an occasion for aesthetic expression and dramatic

entertainment. Irving Goldman has suggested in his The

Mouth of Heaven (1975) that, since in Northwest Coast

philosophy all status, power, and wealth are considered

to be a gift from the beneficent supernatural beings who
provide the materials that humans need to survive, the

potlatch is inherently a religious institution, fundamen-

tally endowed with a sacramental quality. Each of the

family origin myths, whose retelling is such an impor-

tant part of the potlatch, tells of how one of a particular

family's ancestors was able to make a covenant with a

supernatural being. In return for the right to collect

food of a specific type at a specific location, to possess

an aristocratic name, to impersonate (and thus become)

the supernatural being in ceremonies, and to invoke the

aid of that being in times of distress, the ancestor ac-

cepted the responsibility of performing the rituals that

would ensure the reincarnation of that supernatural

being. This covenant expresses the mutual dependency

of human and supernatural, and the potlatch is the cer-

emony through which the aristocrat fulfills his respon-

sibilities to the supernatural being.

The chief is the representative of his house to the spir-

its and in his person are brought together all the histor-

ical, social, and spiritual aspects of his group's identity.

He is the being who links the spiritual world to the so-

cial world, and his costume and behavior at potlatches

clearly state the duality of his role as spirit in human
form. Indeed, since chiefs are the representatives of par-

ticular supernatural beings, the distribution of wealth

to other chiefs at potlatches can be seen as a metaphor-

ical distribution by one supernatural being to others,

and as such it represents the flow of substance through-

out the entire universe.

The potlatch, obviously a rite of passage for human
beings, a death of an old identity and a rebirth into a

new one, is also a rite of passage for the supernaturals.

The supernatural beings sustain human beings not only

by giving them power and knowledge, but by being

their food—when supernatural beings come to the hu-

man world, they put on costumes that transform them

into animals. The objects displayed, transferred, or dis-

tributed in potlatches are manifestations of the bodies

of supernatural beings: the flesh and skins of animals

(which, since they are thought to be the animals' cere-

monial costumes, imply that humans survive by ingest-

ing the ceremonial, spiritual essence of their prey); the

coppers (large, ceremonial plaques that represent repos-

itories of captured souls awaiting reincarnation); and

the feast dishes (which are the coffins for the animal

substance before the humans who partake of that sub-

stance begin the process of its reincarnation). Pot-

latches, in a sense, are funerals for the supernaturals

and inherently involve the reaffirmation of the eternal

moral covenants between mankind and the other inhab-

itants of the universe. As animals sacrifice their flesh

that humans may eat it and live, so humans must sac-

rifice themselves or their wealth, which is a symbol of

themselves, that the dead may be reborn.

In Northwest Coast thought, moral order and spiri-

tual purity are achieved through acts of self-sacrifice,

and the giving away of possessions places humans in

harmony with the moral order of the universe. The uni-

verse is imagined to have been originally a place of self-

interest and possessiveness, that is, until culture heroes

started the process of distribution. Northwest Coast

peoples believe that the universe will collapse back into

the primordial chaos of selfishness unless humans con-

tinually reaffirm their willingness to disburse their pos-

sessions, to pass out wealth to their fellow men, and to

pass on rank to their children. The potlatch provides the

ceremonial realization of that commitment to the

cosmic moral order and is a reaffirmation by all its par-

ticipants—hosts, guests, ancestors, the unborn, and su-

pernatural beings—of the system of moral covenants

and mutual dependencies that lie at the basis of North-

west Coast society. The potlatch reenacts myth, and

then, through redistribution, recreates its processual

nature, thereby becoming a graphic representation of the

continuing reality and salience of those myths, linking

the past to the present, the dead to the living, the sacred

to the mundane, the human to the supernatural, the lo-

cal to the cosmic, and the momentary to the eternal.

It should be noted that the potlatch underwent sub-

stantial change during the nineteenth century. Heavy

governmental and missionary pressures contributed to

the abandonment or secularization of many Northwest

Coast Indian rituals. Potlatches and all other native cer-

emonies were illegal in Canada between 1876 and 1951,

and though some ceremonies were carried out in secret,

Northwest Coast religion was irreparably altered. The

potlatch and other ceremonies have played an impor-
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tant role in the native renaissance of the 1960s, 1970s,

and 1980s, but few studies of the potlatch in contem-

porary Indian life have been conducted, and very little

can be said of the particulars of its role in Indian soci-

ety today.
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Stanley Walens

POVERTY as a principle of voluntary deprivation or

limitation of material possessions is incorporated into a

number of the world's major religious traditions. What
each culture sees as necessary for the fulfillment of hu-

man aspirations determines the way in which poverty

is viewed. In many cultures, almsgiving is associated

with poverty and religious obligation; the sharing of

one's excess or even of the necessities of life with the

deprived is often seen as the moral responsibility of the

materially fortunate. Frequently, it also denotes a sense

of detachment from worldly goods in the quest of a

higher good. Historically, religious and philosophical

figures have tended to regard voluntary poverty as a

spiritual good in that its fosters the principle of self-

sufficiency, a reduction of dependency upon the sur-

rounding world. The notion that one could easily be-

come possessed by possessions was, for such groups as

the Stoics, Cynics, and Pythagoreans, a reason for incor-

porating some degree of poverty in their codes of per-

sonal discipline.

Hinduism views poverty as one of several ascetic prac-

tices that promote liberation for the individual from sam-

sdra (the cosmic process of ceaseless becoming) and union

with brahman (the ultimate principle of life). Poverty thus

provides a welcome release from worldly cares, responsi-

bilities, and social restrictions, but it is always to be un-

dertaken with the intent of release for a greater good.

Pious men (sddhus) and women (sddhvts) often vow to re-

linquish all worldly attachments and values for a life of

renunciation and austerity. According to some propo-

nents, the ascetic life renders its adherent casteless in-

asmuch as societal classification, like every other insti-

tution of the worldly life, has been renounced. Poverty,

however, is seen not as an end in itself but as a means

to attain union with brahman or supernatural powers.

By surrendering wealth, possessions, and all the things

of the world that keep humans in mental bondage, the

ascetic (samnydsin) is enabled to dwell undistractedly

in meditation on brahman.

Judaism has generally insisted upon care and consid-

eration of the poor. While not denying the need for

some mortification, it has accorded little value to pov-

erty as a positive principle; asceticism, especially in ex-

treme forms, is antithetical to Judaism's basic belief

that the provisions of the world are to be enjoyed and

that sacrifice of the necessities of life is only rarely jus-

tified. Hence, for Jews, poverty is generally viewed as a

misfortune; the blessings bestowed by God upon his

people include material prosperity and other earthly

pleasures. Nonetheless, the Talmud does present some

positive reflections on poverty. There, for example, the

verse "I have tried you in the furnace of affliction" (Is.

48:10) is explained as one that "teaches that the Holy

One, Blessed be He, went through all the virtues in or-

der to bestow them upon Israel, and found none more

becoming than poverty" (B.T., Hag. 9b). Many more

passages in Judaic literature, however, point to a mid-

dle way between extreme wealth and destitution, re-

minding Jews that the ideal is to provide for oneself,

one's family, and those less fortunate, and always to

have trust in God as the provider. Although there have

been several dissident groups that subscribed to simple

living and ascetic practices (e.g., the Therapeutae and

the Qumran community), the community at large has

tried to eliminate poverty from its midst and has re-

joiced in material prosperity as a blessing from God.

Within Buddhism, poverty was early on adopted as a

discipline characteristic of its monastic communities

(sarngha). In these communities, membership is open to

all persons without distinction of race, caste, or birth,

and monks and nuns are formally bound by a vow of

poverty, that is, the relinquishment of all personal pos-

sessions. Renunciants are usually provided with an

alms bowl and three vestments, which are supposed to

constitute their only belongings. Dependent upon the

generosity of others, they are not allowed to request do-

nations; they must present themselves at households to

receive whatever food might be placed in their bowls. If

they receive no food, they are to show no resentment

but are to move on to another house. Upon returning to

community quarters, they share a simple meal.

Historically, the rule of individual poverty has not

been extended to monasteries as corporate entities. In

the beginnings of Buddhist monasticism, the "mendi-

cants" (bhiksus and bhiksums) were instructed to follow

the wandering life of ascetics, depending for their live-
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lihood upon gifts from the laity. [See also Mendicancy.]

Their only home or shelter was to be the trees of the

forest, small huts constructed of leaves and branches, or

natural or artificially constructed caves. Later, wealthy

lay people donated more elaborate and permanent

dwellings to monastic communities and, as with many

Christian monastic groups, some Buddhist monasteries

came to be richly endowed, their resources allowing

their residents to wield considerable influence in their

neighborhood.

From its earliest history, Christianity has ascribed

great value to voluntary poverty, viewing it as one of

the more effective means to personal holiness. Built

upon the belief that Christ, as Son of God, modeled a

poverty of spirit in choosing to come to earth to redeem

a fallen humanity, poverty emerged as one of the three

basic vows of monastics endeavoring to emulate him.

Along with chastity and obedience, it acquired the sta-

tus of an evangelical precept based upon the words of

Christ, in this case his advice to a wealthy youth: "If

you would be perfect, go sell what you have, give it to

the poor, and come follow me" (Mt. 19:21). By denying

themselves material possessions and sometimes even

their use, monastics are considered co-workers with

Christ in restoring the world to a lost primordial state

of innocence and bliss. This principle of poverty was

later established by the church as one of the official

vows to be accepted by monastics at the time of ordi-

nation.

Throughout Christian history, the spirit and obser-

vance of poverty within a given religious order has var-

ied according to the impetus of its founder and the

economic standards of the time. Over the centuries, cir-

cumstances have continually demanded adaptations to

new conditions and changing fortunes. Monastic pov-

erty, which became prevalent during the fourth and

fifth centuries, bears the marks of the rural poverty that

predominated during those centuries and even into the

feudal period, while the poverty of the later mendicant

orders (e.g., the Franciscans and Dominicans) reflects

the influence of the development of urban society.

Often, as religious communities flourished and large

landholdings were donated to them, corporate wealth

replaced poverty altogether and, in some instances, new
foundations were established in protest against luxuries

that were perceived, at least by some members (e.g., the

Cistercians and Carthusians), as inimical to the spirit

and practice of the original vows. In practice, obser-

vance of the vow of poverty was intimately related to

the vow of obedience, in that overseers of the commu-
nities could and did determine which possessions might

be retained by individual members. After the Protestant

Reformation in the sixteenth century, many religious

communities were abolished and, within Protestant

groups, formal vows of poverty were replaced by em-

phasis on almsgiving and the support of needy mem-
bers of the congregation. [See also Almsgiving.]

In Islam, poverty of spirit as an aspect of zuhd (self-

denial) developed gradually from the idea of abstinence

from sin to that of abstinence from material goods and

sensual pleasures. Poverty's inclusion in the ascetic life

is usually attributed to an utterance of Muhammad:
"Poverty is my glory." Muhammad himself exercised

voluntary poverty and instructed his followers to be

moderate in acquiring possessions. Communities of as-

cetics arose during the first centuries of Islamic history,

but asceticism as a way of life became more prevalent

among later groups of mystics, such as the Sufis, for

whom poverty was adopted as one of the six "chief sta-

tions" of spirituality. There has been some disagree-

ment among Sufis themselves, and between various

other Muslim groups, about whether it is more merito-

rious to practice poverty as an expression of love for

and trust in God or whether it is better to be wealthy

and grateful to God for his beneficence. Most Sufis,

however, hold that a person who desires union with

God will recognize in poverty an efficacious means of

achieving liberation from all that distracts from God.

To the commonly used word faqlr ("poor one"), Sufi as-

cetics have given a spiritual sense indicative of a "pov-

erty of spirit" that acknowledges one's need of God.

In modern times, there is evidence of a growing

movement at the grass-roots level of many religious tra-

ditions, both Eastern and Western, to organize commu-
nities dedicated to fostering simpler lives based on suf-

ficiency rather than luxury. As new cultural conditions

create new needs and options, both the spirit and the

practice of poverty continue to be reexamined.
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Rosemary Rader

POWER. The term kratophany literally rendered is "the

appearance of power." Mircea Eliade, however, who
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made this a technical term in English, used it to indi-

cate an appearance of the sacred in which the experi-

ence of power dominates. Thus, that every kratophany

must be, at the same time, a hierophany ("appearance

of the sacred") is certain by definition, while the con-

verse is less clear; indeed, assent to it will hinge upon

the degree to which one regards the concept or experi-

ence of power to be an irreducible part of the concept

or experience of the sacred. [See Hierophany.]

That the idea of power is central to much religious

experience can be seen by means of a simple mental ex-

ercise: try to imagine hierophany without the elements

of awesomeness, authority, or effectiveness. Most will

agree that it is possible to imagine intellectual con-

structs such as truth or value without power, but hier-

ophany seems to require more. Here is one difference

between philosophy and religion, between the intellec-

tual grasp of an idea and the experience of a sacred

reality: the religious experience involves the whole per-

sonality and not merely the intellect. It includes the

emotions as well as less obvious aspects of human
awareness such as the kinesthetic sense and deep in-

stinctual and symbolic structures. Finally, it may be

that the sense of reality and the sensing of power are

inextricably combined into what is experienced as a

unity that might be labeled "real presence." As a cate-

gory of modern physics, power can be described as a

potentiality, or a potential ability to do "work," which

in turn implies the expenditure of energy to change the

distribution of energy in a given system, just as water

piled up behind a hydroelectric dam has great potential

for generating electricity because of its advantageous

location with respect to the direction of gravitational

forces. Unlike water, however, the sacred always re-

mains potential even after awesome power has been ex-

pended, and it is this mysterious characteristic of being

an inexhaustible source of power that in part gives to

hierophany its paradoxical tendency both to attract and

to repulse.

The normal reactions to sacred power within a given

culture can conveniently be classified under the rubrics

of mana and taboo. Mana implies a positive attitude to-

ward power within an object or symbol or person

—

power that can be appropriated for useful purposes. Ta-

boo implies the opposite, namely, power in an object or

symbol or person that must be avoided for safety's sake

or at least hedged about with special "insulating" rites

before it can be made useful. Examples are amulets and

charms, holy books, saints' relics, and living sacred per-

sons. Infraction of such governing rules constitutes sac-

rilege and usually brings down cultural or cultic sanc-

tions upon the guilty, or even the direct intervention of

sacred power itself.

Perhaps the most important, because clearest, exam-

ple of the role played by power in religion can be seen

by examination of the meaning of cosmogonic myths

and of what appears to be the psychological reality that

informs them, namely, the universal experience of the

prestige of origins. Here, above all, is demonstrated the

positive side of sacred power in its intrinsic creativity.

Here is the power to bring a world into being, to shape

reality, and thereby to found human cults and cultures.

It is literally true that within cosmogonic myths every-

thing that happens is a unique demonstration of cre-

ative power, since everything that happens does so for

the first time. Examples abound, but consider only the

Dreaming adventures of many sacred beings in Austra-

lian tribal religions, where the seemingly trivial acts

performed while traveling around the countryside ac-

tually create the landscape and populate it with sacred

places gravid with meaning. Or consider the Shinto

myths in which with nearly every gesture of the gods

—

whether by sexual contact, by breaking or cutting some-

thing, or by uttering special words—new deities came

into existence, deities whose intimate relationship with

nature and culture made them constitutive of the world.

More dramatic examples may be found in the Hebrew

scriptures, in the Book of Job, for example, where fre-

quent references are made to God's creative power in

ordering the world and controlling the awesome forces

of the cosmic ocean. As the text comes down to us, Job's

response is one of terror and repentance without under-

standing. The Hindu classic Bhagavadgitd provides an-

other forceful revelation of the sacred as power in Ar-

juna's trembling witness to Lord Krsna's true nature:

nothing less than the world process is portrayed in the

deity's simultaneous destructive function as death and

his creative function as the womb of all beings.

Power and Theories of the Origins of Religion. Al-

though scattered speculations can be found in the clas-

sical civilizations of China, India, and Greece, theoreti-

cal reconstructions of the possible origins of religion

stem in their modern forms from the European encoun-

ter with those cultures that, from about the time of the

Enlightenment until a few decades ago, were known
collectively as "the savages." Knowledge of these so-

called primitive (or archaic, or nonliterate) peoples

made a strong impression on the Western imagination.

Among other things, it played an important role in the

foundation during the nineteenth century of such aca-

demic disciplines as psychology, sociology, and anthro-

pology. Perhaps because many of the more detailed

accounts of such cultures came from religious profes-

sionals and perhaps also because it was an age in the

West of great religious ferment, the discovery of primi-

tive cultures was both a discovery of exotic social cus-
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toms and of strange and disquieting systems of belief

and ritual. The most significant systematic attempt of

this period to reconstruct a "natural history" of religion

was E. B. Tylor's Primitive Culture (1871). There the the-

ory of animism was first propounded.

Tylor defined animism as belief, or a tendency to-

ward belief, that all nature was endowed with a spiri-

tual, animating essence, or soul. Thus, by anthropomor-

phizing analogy, every natural power or object was

directed by a personality possessing intellect and will.

According to this theory, all things were supposed by

our primitive ancestors to be humanlike—if not in out-

ward appearance, then in their inner being. Power was

implied in this view in that the power of being of every

thing, its uniqueness and its efficacy, was assumed to be

potentially greater than what we would call its mere

physical possibilities. Yet the experiences that lay be-

hind this animistic worldview were not, in Tylor's view,

fundamentally of power, with its exciting, often daunt-

ing emotional concomitants, but were instead of a dif-

ferent and more coolly logical kind. He reasoned that

primitives must have been perplexed by their own
dreams and thoughts, in which they themselves as well

as other people, both living and dead, and not present

in the usual sense, appeared. Adding this to their own
natural experience of themselves as thinking, willing,

self-moving beings, primitives must have concluded

that a soul, or animating principle, must inhere in all

things and that it could sometimes be separated from

the body. In this way, Tylor sought not only to explain

primitive beliefs but also to define a proto-religious

stage of cultural evolution. Religion, or more strictly

the prerequisite for religion, he went on to define as "a

belief in spiritual beings." Animism, then, is but one

type of religion, namely, the belief that all things have

souls, or, as it were, both a material and a spiritual

"body" or aspect.

Tylor's theory of animism, and indeed his view of re-

ligion as a phenomenon that properly encompasses

both primitive and so-called higher forms in a unified

theory, provided the locus classicus of most anthropo-

logical work, including the formation of new theories,

until well past the turn of the century. The main thrust

of theorizing in this period was to reconstruct the ori-

gins of religious behavior itself, that is, to isolate the

most elementary impulse, feeling, or experience that

constituted the sine qua non of religion, and to place all

forms of religious behavior on an evolutionary scale of

development from this point of origin. It should be

noted here that a shift in emphasis in anthropological

studies occurred in an early reaction to what was

deemed by many to be Tylor's excessively intellectualist

view of human nature, at least as it was displayed re-

garding primitives. Increasingly anthropologists viewed

human beings primarily as active creatures whose

thought processes are subordinated to action: thought

"rationalizes" action to the degree that ideas are formed

only in reaction to deeds and to provide a more or less

emotionally satisfying intellectual justification for

them. It is here that the idea of power, in a variety of

forms, began to play its part in the great quest for ori-

gins.

Animatism is the name given to a theory, formulated

by R. R. Marett, that sought to build upon the work of

Tylor. Although he accepted animism as a higher stage

in religious development, Marett rejected the "intellec-

tualist fallacy" inherent in the theory of animism inso-

far as it claimed to represent the first stage of religion.

He suggested instead that primitives experience the

world as fundamentally divided into the familiar and

the unfamiliar. The unfamiliar object is so because it

exhibits some sort of strangeness suggestive of hidden

power. This he called variously "occult power" and "the

sacred." To the compound of unusual and hidden power

he added the notion of life in much the same sense that

Tylor had used animus, that is, life or soul, except that

he believed that, at the stage of animatism, the primi-

tive mind had not yet made the leap from life or life

force to separable soul. This meant that animatism

could also properly be understood as "preanimism."

[See Animism and Animatism.]

The full articulation of this theory was published in

1909 in Marett's The Threshold of Religion, but as early

as 1900, he had made the first steps toward it in his

establishment of the Oceanic word mana as a general

category of religious experience. He based his usage pri-

marily upon the work of R. H. Codrington (see The Mel-

anesians, 1891), who reported that for many South Pa-

cific island cultures, the religious system was based

upon a single concept, which they called mana. Among
the Melanesians, mana, the power that inhered in all

things, had special significance for their religious and

social system, because it could be concentrated in some

objects and because it inhered in a concentrated form

in some people. Indeed, the hierarchical structure of

their society was justified upon the basis of the aristo-

crats' inborn great mana. Everything possessed some

mana, and, in this respect, the term might be trans-

lated "the power of being." Since so much was made of

its concentratability, however, in many cases the term

is better rendered as "sacred." But for many scholars,

particularly in the nineteenth century, this usage per-

mitted an unacceptable broadening of the meaning of

sacred, since mana could be transferred from one object

or person to another. Many tended to classify this no-

tion not as religious but as pertaining to magic. The flu-
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idity of mana made it a kind of physical energy, or at

least analogous to such an energy: the transfer could be

affected by touching one mana-charged object with an-

other with less mana; in particular, a person of high

mana could infuse an object with some of his or her

mana by handling it.

It was not long after the publication of Codrington's

findings that similar discoveries began to be made in

other parts of the world. American anthropologists were

especially active at this time, and the Huron orenda,

the Lakota wakan, and the Algonquin manitou were

soon added to the list of mana-like concepts. Later the

Arabic barakah and East Asian terms such as the

Chinese ling-pao and the Japanese kami were suggested

as counterparts to the Melanesian idea of mana. From

such evidence, Marett then posited a general psycholog-

ical tendency of human beings to experience the world

as well as themselves under the guise of a controlling

religious concept: sacred or occult power. This view has

had great influence among scholars. However, contem-

porary anthropology does not generally accept Marett's

insistence that even the most elementary religious ex-

perience engrafts to the notion of power the assumption

of personality—or, to put it another way, that mana and

animatism are necessarily combined. It may, of course,

be true in certain cultures, as he argued, that because

mana most powerfully manifested itself in certain types

of persons, it was treated as if it were the willpower of

a human being, but it is not true in all cultures. And the

value of the term mana is just in its use as a general

descriptive category denoting a sacred power that is not

in itself personal. Thus, in fact, the modern usage im-

plies a psychological, if not necessarily chronological,

priority to the idea of mana over even Marett's anima-

tism.

Power and the Nature of Religion. In 1909, with the

publication of Les rites de passage, Arnold van Gennep

applied the label dynamistic to the theories of the origin

of religion put forth by Marett (1900) and by J. N. B.

Hewitt (1902), based upon the experience of the sacred

as power. But van Gennep drew a sharp line between

what he called dynamism, or the conceptual framework

that assumed impersonal sacred power, and animism,

which assumed that sacred power was personal. Since

his goal was to classify rituals, and to a large extent to

understand by means of classification, he did not enter

into the theoretical debate concerning the origins of re-

ligion. Yet, because of the obvious value of his way of

discussing ritual activities, his work did influence the

theoretical debate, if only by showing that it was pos-

sible to make significant contributions to the study of

religion without choosing a position concerning the

question of origins.

No less implicit in van Gennep's work was the as-

sumption of the centrality of the idea of power in reli-

gion, not so much in its own theorizing or attempts at

self-understanding, but in its actual behavior. Thus he

coined the term magicb-religious to emphasize the prac-

tical side of human interaction with sacred power. All

ritual activity he labeled as magical because it was in

the realm of technique; that is, it sought to implement

a practical goal, namely, to influence or even to manip-

ulate the sacred power for useful purposes. It was,

therefore, the efficacy of the sacred, its potentiality to

effect change or to prevent change—in short, its

power—that van Gennep emphasized in his basic in-

sight that ritual, or, at any rate, many rituals, seek

to effect transitions from one state or situation to an-

other.

At about the same time that Marett and van Gennep

were formulating their views of religion, other theories

about the nature and, to some extent, the origin of reli-

gion were being formulated outside the conceptual cir-

cle of the new discipline of anthropology. Influenced by

anthropological and ethnological studies, but operating

in a very different intellectual framework, was Rudolf

Otto, a theologian who took as his spiritual mentor

Friedrich Schleiermacher. In Das Heilige (1917), Otto

presented what might be called a phenomenological

psychology of religion, in that he sought to describe the

structure of human reaction to what is experienced as

"the holy." Otto's work as a religious theorist, because

of his attitude toward human nature and in his intro-

spective approach to religion, may be considered a late

flowering of the Romantic movement. He exhibits a

qualified anti-intellectualist stance toward religious

psychology: religion is an ineradicable part of human
nature, present from the beginning, but, while religion

itself admits of historical development, the psychologi-

cal makeup of human beings, which makes religion pos-

sible, does not. Therefore, any religious experience,

however far removed in time and space, can be under-

stood by the modern student, because it shares a fun-

damental unity with all religion. Further, Otto appeals

in a famous passage to the reader's own experience,

rather than to his rational faculties, as the guarantor of

the accuracy and usefulness of his descriptions:

The reader is invited to direct his mind to a moment of

deeply-felt religious experience, as little as possible qualified

by other forms of consciousness. Whoever cannot do this,

whoever knows no such moments in his experience, is re-

quested to read no farther; for it is not easy to discuss ques-

tions of religious psychology with one who can recollect the

emotions of his adolescence, the discomforts of indigestion,

or, say, social feelings, but cannot recall any intrinsically re-

ligious feelings. (Otto, [1917] 1923, p. 8)
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The fundamental religious experience Otto termed as

the feeling of the presence of "the numinous." In this,

his theory closely approximates that of Marett's "occult

power" (or mysterious power or the sacred). But Otto

sought in a systematic way to show that this feeling ex-

isted psychologically prior to any conceptualization of

a god or spirit or soul and, at the same time, was the

religious sine qua non behind these concepts. As he put

it, the "ideogram" of the numinous must be present in

the "concept" of god, since the former is the nonra-

tional, feeling component of the rational concept. The

mental process by which ideograms become concepts

he called "schematization."

Implicit in his argument is a tension between experi-

ence or feeling, on the one hand, and a priori ideas, on

the other, since he wished to affirm both the priority of

religious experience and the truth of certain religious

concepts. Indeed, it is his strong allegiance to a belief

in the superiority of Christian theological formulations

that has been largely responsible for Otto's lack of influ-

ence in anthropology and in related disciplines con-

cerned with the study of religion. Added to this was his

insistence upon the sui generis character of religious ex-

perience, which tended to isolate religion from other

psychological realms, such as the experience of beauty,

sexual pleasure, or terror.

The heart of Otto's system is his description of the

feelings that, to a greater or lesser extent and in varying

mixtures, all religious experiences evoke. These are

mysterium tremendum and mysterium fascinans. The am-

bivalence in the human response to the object of reli-

gion we have already encountered in the dichotomy of

mana and taboo, the positive and negative aspects of

sacred power. In Otto's schema, van Gennep's work fo-

cused primarily upon the fascinans aspect, since the ef-

ficacy of sacred power is necessary for ritual goals to be

realized, although of course van Gennep also discussed

rituals of avoidance. It is particularly in the analysis of

the negative side of the dichotomy that Otto's unique

contribution to the understanding of religious experi-

ence can be seen. Choosing as his illustrative data pri-

marily the canonical literature of Christianity, but sup-

plementing it with references to such famous Christian

virtuosi as Martin Luther as well as to Islamic and

Hindu mystics, he documents minutely the daunting

presence of the numinous in the more complex or

"higher" religions. For purposes of exposition, he di-

vides his first category into two. The first is mysterium,

which he explains as having its closest analogy in the

feeling of uncanniness that irrationally can seize us

when, for example, we are listening to ghost stories or

passing graveyards. This feeling emphasizes the radical

otherness (das ganz Andere) of the numinous and results

in a uniquely religious dread. If, according to Otto, this

feeling is allowed to predominate in the religious expe-

rience, aberrations such as demon worship can result.

To this is inextricably joined the element of tremendum,

the overpoweringness of the numinous, whose ideogram

in Christianity is God's wrath. Moving from experience

(der Moment) to ideogram to developed theological con-

cept, tremendum becomes divine omnipotence.

Tremendum, therefore, is the place in Otto's schema

where the experience of sacred power has its proper lo-

cation. He further elaborates its effects by the ideogram

of "creature consciousness," the elementary feeling ar-

ticulated by the thought of having been created, assem-

bled, as it were, as a kind of contingent and therefore

somewhat arbitrary and temporary configuration with

no intrinsic merit or value or power. To sense this is to

feel that one is nothing over against the infinite power

and presence of the Other. Out of it come the relatively

sophisticated ideas of creation and of sin. Notice that

sin is now partly derived not only from the memory of

having contravened a law or broken a taboo; it is also

intrinsic to the religious encounter itself, particularly

from the encounter with power in its overwhelming im-

mensity. Of course we refer here to the joining or sche-

matization of tremendum and the doctrine of sin, espe-

cially of original sin, which Otto argues finally makes

the Christian concept of sin credible and intellectually

satisfying.

It could be argued that the element of fascinans, or

attraction, in the numinous experience also implies a

tacit recognition of kratophany, but in Otto's own han-

dling of it, fascinans is expressed in such terms as love,

duty, and the motivation to pursue the religious life. It

is an elementary recognition or experience of value

rather than a perception of utility or status, which seem

to predominate in the idea of mana.

Mircea Eliade and the History of Religions. Mircea

Eliade linked his own work in the phenomenology of

religion with that of Otto when in The Sacred and the

Profane (1957) he expressed admiration for Otto's de-

scriptions of religious experience. Yet he sought to es-

tablish, at the same time, a different perspective, one

that took as its starting point the categories of the sa-

cred/profane dichotomy first given prominence by the

French sociologist Emile Durkheim. Eliade was con-

cerned with what might be called collective psychology,

rather than a psychology of individual, particular ex-

periences. His work has sought to catalog and explain

(as in Patterns in Comparative Religion, 1958) the great

collective representations, that is, symbols, by which re-

ligious meaning is mediated in a variety of cultural con-

texts. In accepting Otto's description of the "irrational"

aspect of encounters with the sacred, Eliade infuses his
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use of the term sacred with specific meaning that in-

cludes power as a central element. Thus the encounter

with sacred power is seen in the structure of the sym-

bols of the sacred, while power is one of the necessary

attributes of the sacred.

Eliade is perhaps most like Otto when he discusses

archaic techniques of ecstasy, as he does at length in his

Shamanism (1951). Here he shows that the shaman of-

ten unwillingly encounters, and is possessed by, sacred

power in an unequal test of strength that leaves the hu-

man personality transformed. The result is the ability

ritually to achieve ecstasis, or a projection of self out of

self, in order to tap the power of sacred realities as a

religious specialist serving the community. But the

interpretation of shamanism is not restricted to psycho-

logical aspects: the symbols, for example, of drum and

"flying costume," by which shamanic rituals are accom-

plished, are also presented, as well as myths that both

buttress and explain the worldview of shamanism.

Throughout his works dealing with archaic religion,

Eliade has emphasized the creative power of myth and

of the sacred beings whose stories myths are (see Myth

and Reality, 1963). Of course, this power is understood

by those for whom myths still live as the power of the

sacred itself, made knowable and thus usable through

myth. For Eliade, cosmogonic myth is perforce the most

important type, since it taps into the ubiquitous psycho-

logical tendency that he has termed the assumption of

the "prestige of origins." Here, knowledge of the origin

of a thing is equivalent to having power over that thing.

Thus knowledge of the origin of the world as contained

in the cosmogonic myth gives human beings power over

their entire environment. Rituals that celebrate this

knowledge by reiterating the myth, or, more dramati-

cally, by reenacting it, are at least very useful to the

scholar in attempting to grasp the meaning of a reli-

gious worldview. Eliade has also noted that the prestige

of origins and the supposed power of origins continue

to function psychologically, often unconsciously, in

modern secular contexts.

The sacred has power, in Eliade's view, both to make

the world meaningful by providing a religious world-

view and to provide a means of escape from a desacral-

ized and therefore meaningless world (Cosmos and His-

tory, 1949). His work on yoga {Yoga: Immortality and

Freedom, 1954) details this latter function of sacred

power in Hinduism and Buddhism. In samadhi, the

yogin achieves the final stage in the personal journey by

which the true self realizes its identity with the sacred.

This state brings with it not only the bliss of a super-

consciousness but also a number of sacred powers:

knowledge and sensitivity beyond the ordinary as well

as psychophysical powers (siddhis) that mark the ac-

complished practitioner of yoga.

In his discussion of yoga, Eliade also touches upon an

especially revealing concept of Hinduism, namely, ta-

pas. This idea, which is very old in the Indian subcon-

tinent, can be rendered as "the power of asceticism," or

"the sacred power by which the world was created."

Sometimes, indeed, in later popular folk tales and

myths, tapas becomes the power of desire and of sexual

potency, which both creates all beings and threatens all

with dissolution. Yoga as an ascetic discipline is

thought to tap the power of tapas, for it is sometimes

understood that tapas is the power by which the ex-

traordinary accomplishment of final liberation is won.

Among the devotional cults of modern Hinduism, the

Saivas honor Siva, the phallic creator god who is also

the prototype of all yogins.

Belief in the power of sacred models to raise individ-

uals to new states of being (see Rites and Symbols of Ini-

tiation, 1958), especially as this power is brought to

bear in rituals, is documented in Eliade's work on "ini-

tiation scenarios," which are so widespread even in sec-

ular literature and fantasy. These survivals of living

symbol systems continue to haunt modern people's

dreams and imaginative creations. In archaic societies,

these symbols of death and rebirth—of being swallowed

by a monster, for example—are especially significant

ways by which the power of the sacred can bring about

the transition from childhood to adulthood, from ordi-

nary living human being to powerful ancestor, from or-

dinary human to powerful shaman. In salvation reli-

gions, these same techniques and symbols are employed

in the crucial transition from a state of damnation to

that of salvation and beatitude.

The amazing ability of symbols to endure through the

ages and despite profound cultural changes, as Eliade

has documented in the historical portions of his work,

testifies to the power that symbols wield in human life.

These powerful symbols appear to possess almost a life

of their own, inasmuch as they are constitutive of the

human personality. To possess sacred power is at the

same time to be possessed by it, a view that Rudolf Otto

would heartily support and one that the psychologist

C. G. Jung emphasized with his theory of archetypes.

[See Archetypes.]

Phenomenologically, it is impossible to determine the

source of symbols either within or without the self that

experiences them. Indeed, Jung regarded religion as a

traditional response to especially powerful symbols that

arose from the hidden energy- and meaning-centers of

the psyche, that is, the archetypes. What a symbol in a

dream of myth masked or partially revealed of an ar-
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chetype could be determined from the human reaction

to it. Archetypal symbols engender great fear, awe, and

longing: they are the mainsprings of our deepest and

strongest emotions, and are experienced as numinous

centers of power:

When an archetype appears in a dream, in a fantasy, or in

life, it always brings with it a certain influence or power by

virtue of which it either exercises a numinous or fascinating

effect, or impels to action. . . . Owing to their specific en-

ergy—for they behave like highly charged autonomous

centres of power—they exert a fascinating and possessive in-

fluence upon the conscious mind and can thus produce ex-

tensive alterations in the subject. (Jung, 1953, p. 80)

The very process of maturation, both culturally and in-

dividually, which Jung believed to be the main focus of

religious behavior, is a process of the ever deepening

experience of archetypal images and of the progressive

transformation of archetypally generated symbols.

Thus, in Jung's thought the ideas of power and of re-

ligious experience were strongly associated. Religion

was one way of dealing with these internal structures

although by no means the only way. On the other hand,

religious behavior was derived from these structures as

the driving force of both thought and action.

Van der Leeuw and the Phenomenology of Religion.

One major work on the nature of religion requires spe-

cial mention, because it uses the idea of power as its

central organizing principle. This is Gerardus van der

Leeuw's Phanomenologie der Religion (1933), translated

into English as Religion in Essence and Manifestation

(1938). Van der Leeuw begins his ambitious work with

a discussion of the experience of power as the founding

impetus of religion:

The religious man perceives that with which his religion

deals as primal, as originative or causal; and only to reflec-

tive thought does this become the Object of the experience

that is contemplated. . . . Theory, and even the slightest de-

gree of generalization, are still far remote; man remains

quite content with the purely practical recognition that this

Object is a departure from all that is usual and familiar; and

this again is the consequence of the Power it generates.

(van der Leeuw, 1938, p. 23)

He thus describes a pretheoretical mode of perception

in which the experience of power and otherness are

combined, and in which the notion of efficacy domi-

nates. This power originates and causes events; it is

thus fundamentally creative.

Van der Leeuw quickly finds the traditional language

of scholarship to be misleading, since it improperly dis-

tinguishes religion and magic at this elemental level:

It is precisely a characteristic of the earliest thinking that it

does not exactly distinguish the magical, and all that bor-

ders on the supernatural, from the powerful; to the primitive

mind, in fact, all marked "efficiency" is per se magical, and

"sorcery" eo ipso mighty. . . . Magic is certainly manifested

by power; to employ power, however, is not in itself to act

magically, although every extraordinary action of primitive

man possesses a tinge of the magical. (ibid., pp. 24-25)

Although he often calls this elemental level of religiosity

"primitive," he rejects the hypothesis that it exists as a

stage in religious evolution. For him, the term desig-

nates a level of thought and experience that is found, to

a degree, in all religions at all times. Further, van der

Leeuw considers the notion of an ordering power, or sa-

cred order, as in the Sanskrit rta or the Chinese tao, to

be theories about power as advanced as the notion of an

individual soul as a personal center of power.

Van der Leeuw interprets taboo as perhaps the most

elemental reaction to the experience of sacred power:

one is characteristically fearful in the face of the dispar-

ity of power, and taboo is an attempt to mount some

defense against it. Indeed, he derives the Roman religio

from an experience of dread. Thus religion for the Ro-

mans was a system of taboos set up in response to the

awesome appearance of sacred power. "Observance," he

writes, "is just benumbed awe which, at any moment,

can be revived" (ibid., p. 50).

The entire first part of Religion in Essence and Mani-

festation is a long essay demonstrating that the notion

of power is the key to understanding a wide variety of

religious phenomena. For example, celestial symbols

are an important part of many religions because they

manifest cosmic power in such a way that humans can

model their behavior upon the orderly motions of heav-

enly bodies, thus tapping their great power. Again, ani-

mal cults and totemism van der Leeuw explains as an

attempt by humans to obtain for themselves the powers

that animals control by virtue of their superior strength

and skills, such as the ability to fly. The totem animal

is especially significant in this regard because it "is a

sort of reservoir for the potency of the tribe or clan"

(ibid., p. 79). Angels represent a projection or emana-

tion (they are "messengers") of specific powers of gods;

sacred kingship is a recognition that the power of the

most powerful man is, in part, sacred power, while be-

lief in salvation implies faith in an extraordinary power

of transformation.

Part 2 of this work takes up the reaction to sacred

power as apprehended within: that is, the effect of the

experience of power on human lives. Here religious

functionaries, such as priest or shaman, are discussed,

as well as the transformed life of the saint. Finally, re-
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ligious organization, the social reaction to power, is

sketched out.

Further description of van der Leeuw's work must

founder because of his own interpretation of the phe-

nomenological task: he eschewed any conscious herme-

neutic or theory of religion as false to the data. Thus his

work cannot be neatly summed up by reference to a rel-

atively simple theoretical model. But in much of his

work, the basic experience of power functions as much

as a heuristic device as a basic insight into the nature

of religion.

Another scholar who has influenced the notion of re-

ligious power held by students of religion in recent

years is Georges Dumezil, who sought to develop some

structural tools for dealing not with all religions but

with that large class of religions known to have been

derived from Indo-European cultures. His fundamental

thesis is that the gods of Indo-European peoples reflect,

and in turn are reflected in, the social structure of a

given culture. This structure, in three main divisions,

can be described in terms of the functions, or typical

activities, performed by the gods or social classes in

question. Although this thesis has far-reaching implica-

tions, most important for present purposes is the fact

that in many cultures, most clearly in ancient India in

the Vedic literature, these functions, in turn, seem to be

based upon different concepts of power. Thus, because

the concerns of the third-function gods are fecundity

and productivity in the terrestrial sphere, they possess

a special power or energy that controls and thus either

promotes or inhibits the growth of herds or the abun-

dance of harvests. This power was often thought of as

sexual in nature.

But it is in the second and first functions, as Dumezil

defined them, that differences in the basic nature of

power become most apparent. Here he distinguishes

sharply between the mysterious, hidden, even magical,

power of the first-function gods and the merely physical

power wielded by the gods of the second function. The

second function belongs to the warrior, in India espe-

cially to Indra, who slew the cosmic demon Vrtra, and

who was the protector of the Aryan tribes and the

leader of the human warriors. Indeed, so important did

this physical power become that there is evidence in the

Rgveda that Indra to some extent replaced Varuna, the

primary first-function god. Varuna and Mitra together

are the representative of the function of sovereignty,

whose position at the apex of the hierarchy of gods and

humans was, originally at least, assured by the power

they wielded. The first function Dumezil characterizes

in general as celestial, priestly, and concerned with the

exercise of magical and juridical sovereignty. Varuna

especially is "a great sorcerer, disposed more than any

other on the level of sovereignty to maya, magic which

creates forms either temporary or permanent, disposed

also to the knots in which he binds the guilty, a capture

both immediate and irresistible" (Dumezil, 1968-1973,

vol. l,p. 148).

Coupled both to the characteristic celestial symbol-

ism and to the idea of mysterious power is the associa-

tion of Varuna and Mitra with the cosmic order, rta. In-

creasingly subservient to this impersonal order, the

first-function gods nonetheless reflect and to a degree

wield the very power by which the cosmos moves. This

dynamism was especially impressive because the means

of its motion was unseen: just as the stars or the sun

followed their preordained courses; just as the seasons

followed their patterns and other events such as disease

occurred as punishments whose agents or mechanism,

so to speak, could not be discovered by means of the

ordinary senses; just so did the sovereign gods control

the very power by which the world was ordered and by

which its order was maintained. Physical power, the

power of Indra and of war, could be understood, if not

always defended against. Even the enormous physical

power of a god was still physical and palpable, and

therefore of a fundamentally different nature than was

maya, the unseen and all the more frightening power of

Varuna.

In the human realm, according to Dumezil's thesis,

the social structure also reflected these different types

of power. Of course it is the brahman caste, the heredi-

tary priests, who wield Varuna's power, to some degree,

because of their knowledge of the rites of sacrifice. In

the cult, the priests function as mediators of sovereign

sacred power: the words and actions of the rituals place

in the priestly hands this same mysterious power,

which is the power to influence cosmic forces for the

benefit of humans.

Although Dumezil's point of departure is the Vedic

texts of India, he applies this schema also to later In-

dian epics as well as to Persian, Greek, and other Euro-

pean religious literature. Beyond this, other scholars

have sought to extend the three function theory to

non-Indo-European cultures as well. Most notable of

these, perhaps, is Atsuhiko Yoshida, whose "La mythol-

ogie japonaise: Essai d'interpretation structurale"

(1961-1963) is the most thorough attempt to apply

these categories not so much in order to show Indo-Eu-

ropean influences upon Japanese mythology but as a

useful interpretive tool.

Power, Magic, and Charisma. The use of the term

magic has had a checkered career, both within Christian

theological circles and within the realm of comparative

religion or history of religions (Religionswissenschaft).

On the one hand, it has shared the pejorative connota-
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tions of such terms as superstition and idolatry in its

emic or confessional evaluation; on the other hand, as

evidenced by such compounds as magico-religious, from

the etic viewpoint the term has been used in a purely

descriptive way, as, for example, in the work of Arnold

van Gennep, noted above. From this latter perspective,

magic denotes simply sacred power experienced as im-

personal and, to a degree, manipulatable: it is power in

its most useful mode, since it can be turned to one's

advantage with what we might call a minimum of

harmful side effects. Providing only that the formulae

and rituals are properly followed, results are predict-

able, even automatic. For many theologically inclined

thinkers, this notion, and even more the attitude toward

the sacred that it implies, must necessarily be a "lower"

form of religion, or degenerate religion—or perhaps not

religion at all. This is because it is felt to be incompat-

ible with the proper sense of reverence and dependence

due to a personal god as in Christianity or Judaism.

From this perspective, to treat God as an object of

magic is to blaspheme since this tends to reduce the

majesty and freedom of the deity.

The lack of consensus among scholars as to the proper

definition and use of the term magic reflects not so

much differences in perception as differences in the pur-

poses to which the data are put. From the purely de-

scriptive point of view, a distinction between magic and

religion, or between magical religion and pure religion,

has proved practically impossible to make. But from

the normative, theological point of view, the term magic

has proved too useful a term to be easily given up, since

it delineates what is felt to be a theologically unaccept-

able attitude toward the power of God. Thus, even when

a pejorative sense is not intended in descriptive works,

it is often improperly assumed by many readers.

Examples of the difficulties that lie in wait for those

who would distinguish between a manipulative ap-

proach to the sacred and a properly humble and propi-

tiatory approach are easily produced. Subtle psycholog-

ical distinctions must be made, since the existential

concern of all religious people for their own welfare

makes a totally unself-serving approach to sacred

power improbable, if not impossible, for ordinary hu-

man beings. Put another way, we may ask how often

Christians pray for forgiveness of sins out of nothing

more than a pure and unselfish love of their god? Or

again, rites of passage, which are ubiquitous, seek al-

ways a more or less definite personal or communal
gain—but who can assess with complete certainty the

motivation of the participants? Discounting "manipu-

lativeness" can lead to a restriction of the term religion

to such an extent that it is lost as a useful descriptive

term.

Another conceptual tool relating to religious power is

charisma, a term made popular by the sociologist of re-

ligion Max Weber (in Religionssoziologie, 1922), who
defined it as the authority by which individuals were

accorded status and power over others or, related to

that, by which the functions or offices themselves—re-

gardless of the officeholder—were felt to be worthy of

respect. Indeed, Weber expressly linked charisma both

to mana and to the Iranian rnaga (Skt., maya), from

which our word magic is derived. Looked at closely, it

may be seen that the notion of charisma, at least from

the limited horizon of sociology, is rather mysterious.

That is to say, the reason or means whereby one person

is accorded this respect, or is seen as having a special

inner power of attraction, is not explained or well un-

derstood. Certainly such things as character, unusual

skills, great stature or strength, or force of mien or man-

ner all seem to contribute, but, finally, charisma re-

mains a relational term that classifies the reaction of

others to the person whom scholars then label as char-

ismatic.

The Chinese religious tradition offers a concrete ex-

ample of belief in charisma, and even of theorizing

about it within two ancient systems of thought, namely,

Confucianism and Taoism. These two religions, al-

though often antagonistic, nonetheless share a common
origin and a number of common ideas. Two are espe-

cially relevant here: tao, or cosmic order, and te, var-

iously translated as "virtue," "character," "power," or

"charisma." It is possible to view these two concepts

not only as closely associated in Chinese thought but as

two aspects of a single reality: sacred power. Tao is in

many ways similar to the Sanskrit rta, in that it is not

only order but also the power that drives a dynamic

universe. All things ultimately derive from tao (Lao-tzu

appropriately calls it "the mother of all things"), and all

things move and change according to its "laws." To be

sure, it is not entirely knowable, although Confucianism

is more optimistic on this point, with its emphasis on

study of the way of the ancients and its belief that tao

is perfectly embodied in li (ritual or decorum).

When tao is perfectly embodied in a person, then he

is called a sage. Such a one is as perfect an exemplar of

the universal tao as a human being can be. To be a sage

is to be perfectly in harmony with tao. But taken from

the point of view of the individual, such a one has great

te or personal power. This power, like tao, although it

may be embodied in a person, is not in itself personal:

it is without consciousness, or will, or emotion; it has

no purpose. The intrinsic power of a sage is expressed,

both in Confucianism and in Taoism, in the image of

the sage-king Shun, who "acted without action"—yet all

things were accomplished, and the empire was at peace.
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Shun is also likened to the pole star, which merely sits

facing south, while all things revolve around it in a kind

of cosmic ballet.

This te or charisma is brought down to earth, as it

were, in the Confucian ideal of the chun-tzu, the "supe-

rior man" or "true gentleman," who also brings about

by example, by ritual, and by the power of his presence

the longed-for proper ordering of human society. It is

not, of course, that he does nothing; rather, he is so well

attuned to tao (or to "heaven," t'ien) that whatever he

chooses to do will be the correct thing in the circum-

stances. When such a person is a ruler, or, one might

say after Weber, when charisma of person is combined

with charisma of office, one has an especially powerful

force for harmony. Interestingly, however, even here, at

least in the more mystical Taoist writings, a sage does

not will the right, does not arrive by careful thought or

logical deduction at the right course of action; rather,

because he is a sage, such action will spontaneously oc-

cur, sometimes with the sage as direct agent, but some-

times at the hands of others mysteriously influenced

by him.

This mysteriously acting power, action at a distance

and without conscious will, sounds in many ways like

the Vedic maya. It is sacred power, at work in the hu-

man world, that reflects and ultimately is one with the

sacred power that underlies all activity in the world of

nature.

Is such a belief crude magic, or perhaps mere super-

stition? Some would answer in the affirmative. Cer-

tainly it insists upon the impersonal nature of the sa-

cred and of the workings of sacred power. And the will

to manipulate this power to benefit self, or the society

as a whole, is strong, especially in Confucianism. Yet

there is also awe and reverence for the power: it is dif-

ficult to gain, and it has its own ways. Others would

claim that this example shows the impossibility of sep-

arating magic and religion, that they are inextricably

merged into the idea of sacred power and into the ac-

tive responses of human beings as they have perceived

that power over the millennia of religious history.

[See also Sacred and the Profane, The; Magic; and the

biographies of the principal scholars mentioned herein.]
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Alan L. Miller

PRAJAPATI belongs to the powerful ritual center of

Vedic traditions and their discourses known as the

Brahmanas, where he is the supreme being and father

of the gods. He is the link between the ancient Purusa

mythology that instituted sacrifice, on the one hand,

and the late Vedic bifurcation into a metaphysics of the

impersonal Absolute (brahman) and the personal god

Brahma, on the other. In the religious history of South

Asia, cosmogony, sacrifice, the soma cult, asceticism

and self-mortification, the concept of salvation, the ri-

tualization of procreation, and the advisory role of the

grandfather of the gods are all dependent to a signifi-

cant degree on the various guises of Prajapati.

As lord (pad) of creatures (prajd), Prajapati is best

known in the tenth book of the Rgveda through specu-
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lations about the creation of the world. Identified there

with several cosmogonic motifs, he is later associated

in the Brahmanas more precisely with Purusa, thereby

assuring his preeminence in the sacrificial drama of cre-

ative transformations through self-sacrifice. Like Purusa

projecting himself sacrificially into world being (Rgveda

10.90), Prajapati is said in the Brahmanas to have sac-

rificed himself in the exhausting fervor of ascetic and

erotic heat (tapas), the cosmic result being, first, brah-

man, the sacred verbal power, and then the various

components of creation, including gods and humans

(see, e.g., Satapatha Brahmana 6.1.1.8ff.). Elsewhere, he

himself is regarded as the result of tapas. A constant

theme in these discourses is the human necessity of re-

peating the exemplary primordial event by reintegrat-

ing all the space, time, and being that the Purusa-Pra-

japati sacrificial victim, dispersed into manifestation,

represents. The Vedic srauta ritual known as the Agni-

cayana became one of the major expressions of this

Brahmanic doctrine of sacrifice: by identifying Agni as

Prajapati, the ceremonial installation of fire (agni) was

advanced to a soteriology. A yearlong procedure sys-

tematically reconstituted the world as a five-layered al-

tar, its fire-center-heart being the recovered dtman

("self") not only of Prajapati but also of his human cor-

respondent, the sacrificer (yajamdna). Another great

srauta ritual was the Vajapeya, the "drink of strength,"

a soma ceremony in which the mystical totality of Pra-

japati and the power of the number seventeen were re-

alized. By entering such ritually produced correspon-

dences as these, the sacrificer was able to avoid

repeated death (punarmrtyu) . This ideology prefigured

the later Upanisadic notion of dtman-brahman equiva-

lence and of spiritual liberation obtained not by ritual

but by intuitive knowledge.

Prajapati's control over human and animal reproduc-

tive energies assured him the same prominence in the

domestic ritual, mythology, and folklore that he gained

in the texts for the great cosmic ceremonies. Rgveda

10.121, a hymn of creation addressed to the "golden

germ" (hiranyagarbha), identified Prajapati as the "fiery

seed" within the cosmic waters. The images of seed,

egg, embryo, and parturition continued into the Athar-

vaveda and the Grhyasutras that became manuals for

such life-cycle rites (satnskdras) as marriage, impregna-

tion, production of a male, safe delivery, first feeding,

and first tonsure. Prajapati was also included as one of

certain male figures surrounded by four feminine pow-

ers in gestation symbolism.

Prajapati has numerous zoomorphic expressions,

some of them evidently archaic. The boar, Emusa, is

identified with him in the mythology of the cosmic

earth diver, the creature that descends to procure a

fragment or prototype of earth-world, as are two crea-

tures prominent in the Agnicayana, the bird and the tor-

toise (all three perpetuated in later Hindu Vaisnava

myths). The goat, bull, cow, horse, stag, ant, and other

animals are also drawn into Prajapati's orbit of sym-

bols. Vedic deities linked with Prajapati include Vayu,

Varuna, Daksa, Vac, and, in an incestuous theme, his

daughter Usas. In the post-Vedic texts, Brahma absorbs

his character as Hiranyagarbha, and the Prajapatis are,

variously, the ten or seven spiritual sons of Brahma.

[See also Agni.]
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David M. Knipe

PRAJNA. The Sanskrit term prajnd (Pali, pannd; Tib.,

shes rab), variously translated as "wisdom, gnosis, in-

sight," or "intuitive knowledge," is central to all Bud-

dhist traditions, imparting unity to them as well as

serving to distinguish them from other philosophical

and religious systems. Prajnd is primarily understood as

a complete comprehension of the nature and aspects of

phenomenal existence (samsdra), the forces that govern

it, the method of becoming free from it, and the reality

that stands beyond it. Although the notion has been ex-

pounded in a variety of ways by Buddhist thinkers, it

serves for them all as an intellectual and spiritual fac-

ulty that imparts a correct grasp of Buddhist teachings,

guides and perfects the spiritual life, imbues it with a

sense of direction, and brings it to maturation.

Early Buddhist scriptures record that Sakyamuni

Buddha frequently explained to his followers how,

during his striving toward enlightenment, he mastered

the four consecutive stages of mental concentration

(dhydna) and gained knowledge of his previous lives,

knowledge of the past and future lives of other people,

and knowledge of the destruction of the depravities

(dsrava). Awakening to this threefold knowledge was
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considered by early Buddhist thinkers as the factor fun-

damental to the transformation of the practitioner into

an arhat. One becomes an arhat by mastering these

three kinds of knowledge, but it is the knowledge of the

destruction and elimination of the depravities that pos-

sesses the decisive and essential power to bring final de-

liverance. [See Arhat.]

The standard code of religious training for the early

disciples (srdvakas) comprised a trilogy of morality (slla),

meditation (samddhi), and wisdom (prajnd). Through

the practice of morality, it was held, one becomes puri-

fied, perceptive, and mindful, and thus prepares and de-

velops the ground for meditation. Being mindful, one is

able to control the senses, thus conducing to the prac-

tice of meditation, through which the mind becomes

purged of the five "hindrances" (nivarana). In the course

of well-developed meditational techniques one becomes

able to pursue the four consecutive stages of mental

concentration (dhydna). Skill in practicing these con-

centrations leads to gaining and perfecting the threefold

knowledge. That is, one first applies one's thought to the

knowledge of one's own former lives; second, one di-

rects the mind to the knowledge of the demise and re-

birth of other people; and third, one gains the knowl-

edge of the destruction of the depravities. The third

knowledge is the most important, for it contains the

penetrating and comprehensive insight into phenome-

nal existence and thus brings final deliverance. Once

this knowledge is acquired, an intrinsic understanding

of the sorrow and impermanence of samsdra, its cause,

the means of pacifying it, and the path that leads to its

elimination is intuitively gained. Being endowed with

such knowledge, one's mind becomes free from the four

depravities—sensual desire, attachment to life, wrong

views and opinions, and ignorance. One understands

perfectly that birth is destroyed, that religious aspira-

tions are accomplished, and that there remains nothing

more to be strived for or achieved. One has thus

reached the state of prajnd, which endows arhat status

on the practitioner.

The threefold knowledge comprised within prajnd is

often grouped together with three other kinds of knowl-

edge, that of magical feats, intuitive hearing, and clair-

voyance. Within this set of six knowledges, jointly

known as the six "superknowings" (sadabhijnd), the

first five are regarded as spiritual and psychic endow-

ments and the sixth, the knowledge of the destruction

of the depravities, as an inherent function of the mind

in its purified state. Prajnd stands both at the beginning

of the path of spiritual purification and at its final stage.

The practice of morality and meditation alone, al-

though indispensable, cannot bring about the realiza-

tion of the final goal. It is prajnd that imparts unity,

perfects virtues, and provides the guidance toward the

goal, thus bringing its realization. Its presence at the

initial stages of religious striving is not fully apparent

or understood, but in spite of its being obscured by im-

purities and imperfections, prajnd is active as the con-

trolling factor throughout the religious career of the

practitioner. It grows and unfolds with the gradual pu-

rification and perfection of human personality. In Bud-

dhaghosa's Visuddhimagga we have ah excellent expo-

sition of the gradual stages in which prajnd unfolds it-

self: the roots of prajnd are purity of morality and pu-

rity of the mind. Purity of morality is achieved through

the observance of monastic rules, through correct liv-

ing, and through control of the senses; purity of the

mind is attained through meditational practices. The

foundation of prajnd lies in correct comprehension of,

and acquaintance with, the aggregates (skandhas), the

elements of existence (dharmas), the twenty-two facul-

ties (indriyas), the causal nexus of dependent origina-

tion (pratitya-samutpdda), and the Four Noble Truths

(dryasatya). The inherent quality of prajnd consists of a

perfect and thorough comprehension of the various cat-

egories and aspects of phenomenal existence and the

comprehension of the correct path of liberation.

In Vasubandhu's Abhidhartnakosa the attainment of

the immaculate and perfect prajnd is said to be a pro-

cess of gradual purification of impure prajnds that are

inborn and natural to the human personality. The ac-

cumulation of prajnd can be achieved in three ways:

through listening to Buddhist teachings, through men-

tal reflection, and through contemplation. The elements

(dharmas) of existence are here divided into two groups,

conditioned (samskrta) and unconditioned (asamskrta);

the unconditioned elements are further divided into

space (dkdsa), emancipation through discerning knowl-

edge (pratisamkhydnirodha) , and emancipation through

nondiscerning knowledge (apratisamkhydnirodha). These

three elements are considered to be unchanging, pure,

and timeless. Discerning knowledge (pratisam-

khyd) refers to a pure prajnd of transcendental order

that brings the destruction of all desire and imperfec-

tion and that is thus viewed as synonymous with nir-

vana. Within the division of the elements into the

twenty-two faculties (indriyas), prajnd is listed among

the five moral faculties, along with faith, vigor, mind-

fulness, and meditation. These five faculties, together

with the last three faculties of the group as a whole

—

namely, the knowledge of the unknown (ajndtam djnd-

syami), the faculty of perfect knowledge (djnd), and the

faculty of the "one who knows" (djndtdvl)—are consid-

ered the predominant factors in the purification from

worldly entanglements. These three faculties are uni-

fied by the common factor of djnd, or perfect knowl-
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edge, which leads to the realization of the truths

which are unrealized, uncomprehended, unknown, and

unattainable.

One section of the Abhidharmakosa deals with an ex-

position of the ten kinds of correct knowledge (jnana).

Within this group of ten, four relate to the Four Noble

Truths (the knowledge of suffering, the knowledge of its

origin, the knowledge of its cessation, and the knowl-

edge of the Eightfold Path), further analyzed into six-

teen characteristics as enumerated here: The truth of

suffering is the knowledge of impermanence, pain, sor-

row, and nonexistence of self (andtmya). The second

truth is the knowledge that understands the cause, ori-

gin, successive evolvements, and terminal effects of the

causal nexus that is the empirical person. The third

truth is the knowledge of the abolition of the impure

skandhas, of calming the three poisons (ignorance,

hatred, and desire), of the absence of pain, and of the

presence of freedom. The fourth truth is the knowledge

characterized by the correct path, the requisite re-

sources, the potential attainment of nirvana, and the

departure into it. The notion of prajna comprehends all

these sixteen characteristics of the Four Knowledges.

[See also Four Noble Truths and Dharma, article on

Buddhist Dharma and Dharmas.]

Many Mahayana Buddhist texts, in particular the

Prajnaparamita Sutras and the important commentar-

ies on them, deal in great detail with the exposition of

prajna. Prajnaparamita, or "perfection of wisdom," is

seen as the essence of all wisdom and knowledge. It is

explained from various angles and approaches, often

through the use of figurative descriptions, dialogues,

and similes. Perfection of wisdom, expounded and

praised as the highest value and goal of human aspira-

tions, is proclaimed as the mother of all the Buddhas

and becomes personified as the goddess Prajnaparami-

ta. Within the newly construed concepts of cosmic Bud-

dhahood, the theory of the three Buddha bodies (tri-

kaya), and the philosophical exposition of "emptiness"

(sunyatd) as an identity or nonduality of conditioned ex-

istence (samsdra) and unconditioned reality (nirvana),

prajna receives a much broader and deeper interpreta-

tion than it did in the early stages of Buddhist thought.

There, its role and function, although fully recognized,

were somewhat overshadowed, insofar as prajna was

viewed almost exclusively as a tool for gaining individ-

ual deliverance, as exemplified in the idea of arhatship.

In the Mahayana one strives for supreme wisdom and

perfect enlightenment in order to share these gifts with

all living beings by guiding them on the path toward

this state. Acquisition of, and abode within, perfect wis-

dom becomes the primary goal. The focus of the Prajna-

paramita teachings is on the penetration into the true

sense of things by metaphysical discernment and by ap-

propriate moral conduct, as advocated by the bodhi-

sattva ideal. A bodhisattva, out of compassion (karuna)

for all living beings, pursues the path of the paramitds

("perfections") in order to gain the supreme enlighten-

ment, which he wishes to impart to others. The philo-

sophical tenets of the Prajnaparamita teachings are a

further development of the earlier teachings. First, one

must acquire the wisdom of understanding the nonex-

istence, or emptiness, of self and of the elements of ex-

istence. By making the distinction between the condi-

tioned and unconditioned elements—and through the

comprehension of the conditioned elements as empty,

impermanent, and as repositories of unhappiness—one

acquires the wisdom of knowing that they are not worth

pursuing, adhering to, or striving for. The next step

leads to considering the unconditioned elements char-

acteristic of nirvana as also being empty insofar as they

are devoid of any identification with the conditioned

elements of existence and with anything that concerns

one's life. Having reached this stage of wisdom, the per-

ception of the emptiness of both the conditioned and

unconditioned elements, one advances to the next stage

of perfect wisdom, through which one is able to identify

the conditioned (samsdra) and the unconditioned (nir-

vana) with the aim of transcending both their common
identity, characterized by emptiness, and their inherent

differences. Once one considers them as being without

any real distinction one reaches a state of transcendent

nonduality in which all opposites—negation and affir-

mation, samsdra and nirvana—are identified and com-

prised within the notion of emptiness.

This speculative process, realized through meditation

and moral purification, brings about the realization of

supreme and perfect wisdom. The path toward that re-

alization is demonstrated by the bodhisattva 's career. A
bodhisattva 's striving for supreme enlightenment fol-

lows the unique course of practicing six or ten "perfec-

tions." He also practices the thirty-seven principles con-

ducive to enlightenment (bodhipaksd dharma) practiced

by an arhat, but it is the practice of the perfections that

dominates all his activities and occupies the central po-

sition in his spiritual journey. By means of perfect wis-

dom he gains the correct understanding of the true na-

ture of reality and of the very means (updya) that he can

employ for the benefit of others; concurrently, he sur-

passes and transcends the categories of samsdra through

his wisdom. Thus, through his compassion he remains

in samsdra and pursues the cause of living beings;

through his perfect wisdom he abides in the sphere of

nirvana. [See also Bodhisattva Path; Upaya; and Ka-

runa.]

There is an inherent relationship between perfect wis-
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dom and all the other perfections. The other perfections

bring spiritual purification and progress and provide

the ground for perfect wisdom to grow and to reach its

fullness. Without them, perfect wisdom can neither be

fully developed nor attained. On the other hand, perfect

wisdom accompanies, guides, and elevates the other

perfections to the status of being truly perfections. On
their own the other perfections can bring positive re-

sults within the world of samsara, but they cannot lead

beyond it. Thus, their elevation from the sphere of sam-

sara, within which they are practiced, is facilitated by

perfect wisdom. The harmonious growth and develop-

ment of all the perfections leads to spiritual maturation

and to the acquisition of perfect wisdom, which coin-

cides with enlightenment. [See also Paramitas.]

Using his dialectical method, Nagarjuna (c. 150-250),

the chief exponent of the Madhyamika philosophy, dem-

onstrated that through conceptual constructions (vi-

kalpa) we perceive reality as phenomenal existence. By

stripping away all thought constructions we arrive at

the perception of absolute reality, which Nagarjuna de-

fined in a negative way as "emptiness" (sunyata). Ac-

cording to him, conceptual constructions are motivated

by ignorance (avidyd), and the process of unveiling the

true reality is activated by prajnd and compassion. He
applied the term emptiness to both phenomenal exis-

tence and absolute reality. Phenomenal existence is

emptiness as it does not possess a true nature of its own
(nihsvabhdva); absolute reality is also emptiness in that

it is devoid of all conceptual distinctions, since the com-

prehension and realization of absolute reality escapes

and transcends all intellectual categories. Its realization

can only be achieved through the intellectual and spir-

itual intuition represented by prajnd. Prajnd as free of

all concepts and speculations coincides with the abso-

lute reality as defined by emptiness. As an intuition of

the absolute reality, where all knowledge and the abso-

lute coincide, prajnd penetrates into the absolute and

views it without making distinctions or differentiations

that conceptual thinking entails. It simply views the ab-

solute just as it is. Prajnd is not the same as an intuition

resulting from empirical perception or from discursive

thinking; it is an intuitive insight into total reality and

thus is described as infinite, inexpressible, universal,

and unfathomable. [See also Sunyam and Sunyata.]

In the Vijnanavada school, prajnd coincides with su-

preme truth (paramdrtha); as unobstructed and lucid

knowledge it comprises everything that can be known
(sarvajneydndvaranajndna) . It implies the correct com-

prehension of Buddhist teachings, the correct vision of

the path, and the knowledge of all intellectual catego-

ries and appropriate conduct. It is neither thought nor

lack of thought; it does not think but springs naturally

from thought. Its object is the inexpressible and inde-

scribable nature of things. It is free of any characteris-

tics, as it is inherent and manifest in its object of cog-

nition. As an unconstrued knowledge (nirvikalpajndna)

,

it stands beyond all mental categories and construc-

tions. It does not make up the description of reality or

the destruction of consciousness. It is nonconceptual

and free of reflection. It is intuitive, born spontaneously,

and surpasses all kinds of ordinary and mundane
knowledge. Prajnd as the perfect wisdom in all its as-

pects is the knowledge of the absolute reality (tathatd).

[See Tathata.]

The Tantras, following the philosophical assumptions

of the Madhyamika school, assert the basic unity of nir-

vana and samsara. The purpose of different kinds of

Tantric practices is to eliminate the apparent duality of

these two entities, which are wrongly conceived as dual

because of defilements and lack of knowledge. The

sphere of knowledge and understanding of nonduality

between these two is perceived in nirvana, the chief

force and attribute of which is constituted by wisdom

(prajnd). In Tantric meditation and ritual performances

wisdom is explicitly identified with nirvana and means

(updya) with samsara. The highest truth as mystical ex-

perience is described in the Tantras as the union or

mingling of wisdom and means. In ritual and medita-

tional practices, wisdom is symbolized by a bell, a lo-

tus, or a sun, as well as by the vowels. In yogic practices

involving a female partner, wisdom is identified with a

yogini. In the union of wisdom and means, it is wisdom

that plays a dominant role, for although it is unattain-

able without means, it embraces the highest truth of

emptiness. In Tantric texts wisdom is frequently named
Nairatmya ("absence of selfhood"), and it is with her

that a Tantric practitioner, as means, attempts to be-

come united. Wisdom is mostly characterized as having

a female aspect, but it also appears under a masculine

aspect, symbolized by a vajra, an epitome of the perfect

and indestructible truth. Buddha Vairocana and any

other Buddha of the Tantras comprehend within them

the whole truth and wisdom just as much as does the

goddess Prajnaparamita or Nairatmya. In such cases,

the Tantric goddess is made to transmute into the male

deity. In yogic practices with a female partner, it is the

yogin who is absorbed into wisdom. [See also Bud-

dhism, Schools of, article on Esoteric Buddhism.]

Comparing prajnd with jndna, one can make the fol-

lowing observations. Prajnd is a religious term that at

once encompasses both knowledge and deliverance.

Within the context of worldly existence permeated by

ignorance, prajnd comprehends false notions and leads

away from everything that binds one to this world.

Prajnd is a spiritual realization gained through correct
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knowledge and moral purification. Buddhist thinkers of

all times refrained from categorizing prajna in the same

way as they did jnana. Prajna was always seen as being

beyond the categories of knowledge and as being born

naturally within a fully perfected practitioner; jnana,

on the other hand, was categorized and graded from

that of ordinary empirical knowledge to the level of the

highest and transcendent knowledge. From the schol-

arly approach it is possible to make clear distinctions

between the highest levels of knowledge, often de-

scribed as being intuitive, and prajna; doing so is diffi-

cult, though, because these notions very often overlap

and coincide. The correct assessment of their relation-

ship should be sought, perhaps, in seeing the acquisi-

tion of knowledge as an important and necessary factor

that, along with meditation, induces the presence of

prajna. [See also Jnana.]

In the early phases of the Mahayana, compassion and

wisdom are given equal status. However, at some stage

in the Buddhist writings wisdom assumed a dominant

role. ManjusrI, as a manifestation of wisdom, became

frequently invoked and praised. The glorification of wis-

dom reached its climax in the Prajnaparamita and

Madhyamika literature, in which prajna is constantly

praised and extolled while karuna is seldom mentioned.

During the later phase of the Mahayana a reverse pro-

cess occurred. Compassion became more emphasized,

and Avalokitesvara, as its manifestation, assumed a pre-

dominant position, overshadowing other bodhisattvas

and even the Buddhas. Despite extreme tendencies in

literary works, in iconography, and in practice, the tra-

dition has always recognized that proper balance be-

tween compassion and wisdom must be retained, for it

is the practice of both that brings enlightenment. Com-
passion as the basis for enlightenment is not a simple

feeling of pity but an application of appropriate practi-

cal means (updya) that lead toward the realization of

the final goal. The employment of different means (such

as the practice of the Perfections—giving, morality, etc.)

and prajna always go together. Prajna cannot be fully

realized without updya; in turn, updya cannot ascend

beyond the worldly existence without prajna.

[See also Nirvana; Indian Philosophies; and Buddhist

Philosophy. For a cross-cultural perspective, see Wis-

dom.]
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Tadeusz Skorupski

PRAKRTI is a Sanskrit word meaning "nature, origin,

progress." As a philosophical concept it refers to one of

the two basic principles of the Samkhya school, mate-

rial nature, or materiality. Materiality, according to the

Samkhya school, is manifest and unmanifest. There are

other specific terms for the designation of unmanifest

materiality, such as mulaprakrti ("original materiality")

or pradhdna ("main principle"). Prakrti, however, is a

term designating materiality in both its manifest and

its unmanifest forms. The usage of this term dates back

to the middle group of Upanisads, composed in the few

centuries before the common era.

The concept of materiality is first seen in the Vedic

creation myths. Although these myths vary, they all

take as their starting point the existence of an original

being, such as the "first man" (see, e.g., Rgveda 10.90).

The subsequent development of the concept of prakrti

can be divided into two periods, a creative-formative

period and a classical period.

The creative-formative period is well reflected in the

Upanisads (from c. 900 bce to the first centuries ce) and

the Mahdbhdrata (composed between the fourth century
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bce and the fourth century ce). "The first being was

alone, and it desired to be many." Such descriptions are

numerous in the Upanisads. The being that wishes to

multiply itself is known by several names: purusa, Pra-

japati, atman, and—a term of particular note

—

mahan
atman. This "large self" is unborn and yet it exists, as

described in, for example, the Brhaddranyaka Upanisad

4.4.22. The mahan atman next embodies itself in crea-

tion. This creation is an expansion of the self, and in its

embodiment as creation the self is complete.

The self is aware of itself, as expressed in the phrases

"I am!" or "I myself am this creation." This awareness

initiates such processes as cognizing, perceiving, and so

forth. The self cognizes as if it had different sense fac-

ulties. For example, it hears, although it does not have

ears. The various processes that the awareness initiates

gave ground to the distinction of the different principles

(tattvas) as a result of an analysis that required a single

function for a single principle.

The Moksadharma, the twelfth book of the Mahdbhd-

rata, calls the first-born the "large one." The "large

one" is born on account of its knowledge. But the "large

one" is not the only one to whom this function is as-

cribed. Similarly, here the buddhi (usually translated as

"intellect") is considered the creator of the universe.

The "large one" and the buddhi are two concepts that

overlap from this time.

Such overlapping is prominent in the theory of the

evolution of the universe as described in the Moksa-

dharma. Here two cosmogonic patterns are presented.

In one pattern, as typified by Moksadharma 187, the in-

tellect (buddhi) exists in three bhdvas, later usually

known as gunas (constituents of materiality). In this

pattern of evolution the sequence runs: intellect, then

mind, then senses, and so on. The other pattern adds

ego and places it between the intellect and the mind,

whereby the sequence of evolution becomes intellect,

then ego, then mind, and so forth. There is also a differ-

ence in how the three bhdvas relate to the intellect. In

the first pattern, the three bhdvas are not inherent in the

intellect; in the second pattern, the three bhdvas are

"psychological" qualities of the individual beings.

The second period in the development of the concept

of prakrti is the classical period. The classical period

found its expression in the Samkhya classic, the Sdm-

khyakdrikd of Isvarakrsna (c. 350-550 ce). Both patterns

of evolution are recorded in the Sdmkhyakdrikd (vv. 24-

25). The first pattern is based on the ramification of ego.

This ramification forms three distinct qualifications of

ego which are also ascribed to the gunas. In the early

descriptions of the evolution theory, they are the three

bhdvas.

A version of the second pattern, on the other hand,

became the established pattern for the theory of evolu-

tion in the Samkhya school (cf. Sdmkhyakdrikd 3 and

22). In this pattern, all principles (intellect, ego, etc.)

emerge from the original unmanifest materiality. Evo-

lution starts when intellect emerges from the original

unmanifest materiality; this intellect produces ego.

From ego several principles emerge: mind, the ten fac-

ulties (the five sense faculties and the five action facul-

ties), and the subtle elements. From these subtle ele-

ments, the material elements emerge. Hence there are

twenty-four principles of materiality. According to the

Samkhya school, materiality together with conscious-

ness form the twenty-five principles that comprise the

universe.

In both patterns of production, the transformation of

the original materiality into twenty-three developed

principles is explained by a relation of cause and effect.

Since the various principles, which are simply different

forms of the original unmanifest materiality, emerge

from materiality, the original unmanifest materiality is

understood as the cause of the produced principles that

become its effects. Since the original materiality is un-

manifest, it can be known only through its effects. This

theory of causality relies on an effect that is already

preexistent in the cause (satkdryavdda), just as yogurt is

latent in milk.

Materiality is distinctly described in two ways, the

original unmanifest and the manifest. The Samkhya
school postulates a pulsating universe, which means

that creation and reabsorption follow one another; at

the time of reabsorption, materiality is in a dormant

and unmanifest state. During this time, the three gunas

are in a state of equilibrium. Upon the disturbance of

the equilibrium, materiality starts to emerge in varying

combinations of the three constituents.

The manifest materiality is characterized as being the

opposite of consciousness in the Sdmkhyakdrikd 1 1 . For

example, materiality is caused, finite, spatial, active,

composite, dependent, undifferentiated, productive, has

a substratum, and is formed of three constituents. Al-

though multiple in its transformations, it is only one.

Since materiality is nonconscious, it is dependent on

consciousness to make the experience of materiality

conscious.

Prakrti, in short, is one of the dual principles of the

Samkhya school that finds its origin in Vedic creation

myths. Originally, however, the creation began with the

first being, which eventually gave up its procreative

function, bequeathing it to prakrti. Thus prakrti is al-

ways connected with the theory of the evolution of the

universe.

[The role of prakrti within the specific context of clas-

sical Indian philosophy is discussed in Samkhya. For dis-
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cussion of the ontological complement of prakrti, see Pu-

rusa. See also Gunas.]
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Edeltraud Harzer

PRALAYA, or doomsday in the Hindu eschatological

scheme, comes at the end of the fourth and worst of the

four ages, or yugas, at the end of each kalpa, or day of

Brahma. The Puranas, which describe this process in

great detail, differ as to the precise length of time that

this process requires, but the scale is always astronom-

ical, involving hundreds of thousands of years. At the

end of the kalpa, the heat of the sun becomes so intense

that it dries up the whole earth and sets the three

worlds (heaven, earth, and the underworld) on fire;

when they have been entirely consumed, enormous

clouds appear and rain falls for hundreds of years, del-

uging the whole world until the waters inundate heaven

and all is reduced to the primeval ocean of chaos. In

anthropomorphic terms, this is the moment when
Brahma, whose waking moments or whose dream has

been the source of the "emission" of the universe from

his mind, falls into a deep, dreamless sleep inside the

cosmic waters. And at the end of that sleep, at the end

of the period of quiescence, the universe, or the con-

sciousness of the god, is reborn once more out of the

waters of chaos.

This circular pattern contains within it an infinite

number of linear segments. For India, like Greece, de-

veloped a theory of four ages of declining goodness.

Whereas the Greeks named these ages after metals, the

Indians called them after throws of the dice, the first

and best being the krtayuga, which is followed by the

treta, the dvapara, and finally the present age, or the

kaliyuga. The importance of the metaphor of dice is also

manifest in the fact that the royal ceremony of conse-

cration included a ritual dice game; in the second book

of the Mahabharata, King Yudhisthira loses his entire

kingdom in a game of dice against an opponent whom
he knows to be a cheat, thus inaugurating a period of

exile that is also a part of the ritual of consecration.

Moreover, as Madeleine Biardeau has convincingly ar-

gued, the catastrophic battle that ends the Mahabhar-

ata, an Armageddon in which all the heroes as well as

all the villains are killed, is a reenactment on the hu-

man level of the cosmic doomsday that is constantly al-

luded to in the epic. This human doomsday, like the big

dice game in the sky, begins with Yudhisthira's unlucky

loss and ends, inevitably, with the losing throw for

mankind.

Yet the "end" that comes after the kaliyuga is not the

end at all, but a new beginning; a new krtayuga will

follow after the fallow interval. Moreover, there is a

"seed" of mankind that survives doomsday to form the

stock of the new race of men. Sometimes this seminal

group is said to be the Seven Sages, whom Visnu in the

form of a fish saves from the cosmic flood; sometimes it

is Manu, the ancestor of all mankind, and his family;

sometimes it is an unspecified group of "good men" who
resist the corruption that overtakes everyone else at the

end of the kaliyuga, a group that retires to the forest to

live in innocence while the cities of the plain drown in

their own depravity. This "seed" functions on the mac-

rocosmic level as a metaphor for the transmigrating

soul on the microcosmic level, the atman that leaps

across the barrier between individual human death and

rebirth, just as the good "seed" leaps across the barrier

between one pralaya and the next cosmic emission, or

prasarga. In the Vedantic mythology of the late Puranas,

and in Indian literature in general, recurrent images of

doomsday serve to emphasize the insubstantiality of the

world; the things that we think of as permanent are

constantly destroyed and recreated.
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PRANA. The Sanskrit term prana (from the conjunc-

tion of pra and ana, "breathing forth") can signify
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(1) the Absolute (brahman) as the transcendental source

of all life, (2) life in general, (3) the life force or "breath"

of life in particular, (4) respiration, (5) air (in secular

contexts only), and (6) the life organs (i.e., the five cog-

nitive senses, the five conative senses, and the sense-re-

lated mind, or manas).

The third connotation is of special interest to the his-

torian of religion, since it conveys a vibrant psycho-

physical reality (visible to the yogin) similar to the

Greek pneuma and the Melanesian mana. In this sense,

prdna is a creative force, defined in the Yogavdsistha

(3.13.31 et passim) as the "vibratory energy" (spanda-

sakti) that is responsible for all manifestation. Most

metaphysical schools of India—one of the exceptions

being Hlnayana Buddhism—subscribe to this notion,

although the details of interpretations differ.

In archaic Vedic thought, prdna is considered to be

the "breath" of the macranthropos, the cosmic Purusa

(e.g., Rgveda 10.90.13; Atharvaveda 11.4.15), and the

breath or life force of the human body is regarded as a

form of that all-pervading prdna. Later writers make a

terminological distinction between the life force that in-

terpenetrates the entire universe as a sort of subtle en-

ergy—called mukhyaprdna or "principal breath"—and

the life force that sustains and animates the individual

body-minds. Prdna in this latter sense has from earliest

times been classified into five individualized breaths.

These speculations, dating back to the Atharvaveda (see

esp. chap. 15), betray a culture of intense introspection

and acute sensitivity to bodily processes.

The five individualized breaths, sometimes known

collectively as vayu ("wind"), are the following:

1. prdna: the ascending breath issuing from the navel

or the heart and including both inhalation and ex-

halation

2. apdna: the breath associated with the lower half of

the trunk

3. vydna: the diffuse breath circulating in all the limbs

4. uddna: the "up-breath" held responsible for belching,

speech, and the spontaneous focusing of attention in

the esoteric "centers" (cakras) of the brain, as real-

ized in or associated with higher states of conscious-

ness

5. samdna: the breath localized in the abdominal re-

gion, where it is chiefly associated with the digestive

process

The soteriological literature of the post-Sarikara period

often adds to this classical pentad a further set of five

secondary breaths (upaprdna) , about whose locations

and functions, however, there is no unanimity. These

are the following:

1. ndga ("serpent"): generally held responsible for

belching and vomiting

2. kurma ("tortoise"): associated with the opening and

closing of the eyelids

3. krkara ("&r-maker"): thought to cause hunger, hic-

cups, or blinking

4. devadatta ("God-given"): associated with the pro-

cesses of sleep, especially yawning

5. dhanamjaya ("conquest of wealth"): responsible for

the decomposition of the corpse; also sometimes said

to be connected with the production of phlegm

These ten types of breaths are generally conceived of

as circulating in a complex lattice of bioenergetic path-

ways called nddis ("ducts"). They are widely thought to

constitute an experiential field or bodily "sheath," the

prdndmaya-kosa (Taittiriya Upanisad 2). In the Chdndo-

gya Upanisad (2.13.6), the five principal breaths are

styled "the gatekeepers to the heavenly world," which

hints at an esoteric understanding of the close relation-

ship between breathing and consciousness. This connec-

tion was later explored in the various soteriological

schools, notably in hathayoga.

Sometimes prdna and apdna simply represent inhala-

tion and exhalation, but in yogic contexts both terms

are used in the technical sense noted above. Particularly

in hathayoga, both breaths play an important role in

the technique of breath control (prdndydma) as a means

of curbing, through sensory inhibition, the rise and fall

of attention.

[See also Yoga; Cakras; and Hathayoga. For a discus-

sion of prana in a cross-cultural perspective, see Breath

and Breathing.]

BIBLIOGRAPHY

Brown, George William. "Prana and Apana." Journal of the

American Oriental Society 39 (1919): 104-1 12.

Ewing, Arthur H. "The Hindu Conception of the Functions of

Breath." Journal of the American Oriental Society 22 (1901):

249-308.

Wikander, Stig. Vayu: Texte und Untersuchungen zur indo-ira-

nischen Religionsgeschichte. Uppsala, 1941.

Georg Feuerstein

PRATITYA-SAMUTPADA. The term pratitya-sam-

utpdda (Pali, paticca-samuppdda), "dependent origina-

tion" or "dependent arising," was first used by the Bud-

dha to characterize the understanding of the nature of

human existence that he had attained at his enlighten-

ment. Essentially a doctrine of causality, this notion is

so central to Buddhist thought that a proper under-
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standing of pratitya-samutpada is often declared tata-

mount to enlightenment itself. In it, an entire complex

of notions about moral responsibility, human freedom,

the process of rebirth, and the path to liberation co-

alesce.

Pratitya-samutpada was promulgated against a back-

ground of four contemporary theories of causality.

These were (1) self-causation (svayam krta), advocated

by the traditional Brahmanic philosophers; (2) external

causation (parakrta), upheld by the materialist think-

ers; (3) a combination of self-causation and external

causation, advocated by the Jains; and (4) a denial of

both self and external causation, probably championed

by certain skeptical thinkers who refused to recognize

any form of causation. While all four of these theories

were explicitly rejected by the Buddha, the brunt of his

analysis was directed against the former two.

According to the Buddha, a theory of self-causation

leads to the belief in permanence (sdsvata), that is, the

recognition of a permanent and eternal "self" (atman),

which the Buddha found to be an unverifiable entity.

External causation, on the other hand, implies the ex-

istence of an inexorable physical law of nature (sva-

bhava) that would render the human being a mere au-

tomaton with no power to determine the nature of his

own existence. Ultimately, such a position divests

beings of all bases for personal continuity and hence,

moral responsibility. This he referred to as the theory

of annihilation (uccheda). Pratitya-samutpada, on the

other hand, is presented as the "middle (madhyama) po-

sition" between these two extremes. This middle posi-

tion is explained in great detail in the Discourse to Kdt-

ydyana, which serves as the locus classicus of all

subsequent interpretations of the Buddha's "middle

path." Following is the text of the discourse available to

us in the Pali version:

Thus have I heard. The Blessed One was once living in

Savatthi. ... At that time the venerable Kaccayana of

that clan came to visit him, and saluting him, sat down at

one side. So seated, he questioned the Exalted One: "Sir,

[people] speak of 'right view, right view.' To what extent is

there right view?"

"This world, Kaccayana, is generally inclined toward two

[views]: existence and nonexistence.

"For him who perceives, with right knowledge, the upris-

ing of the world as it has come to be, whatever view there is

in the world about nonexistence will not be acceptable. Kac-

cayana, for him who perceives, with right knowledge, the

ceasing of the world as it has come to be, whatever view

there is in the world about existence will not be acceptable.

"The world, for the most part, Kaccayana, is bound by ap-

proach, grasping and inclination. Yet, a person who does not

follow that approach and grasping, that determination of

mind, the inclination and disposition, who does not cling to

or adhere to a view: 'This is my self,' who thinks [instead]:

'suffering that is subject to arising arises; suffering that is

subject to ceasing ceases,' such a person does not doubt, is

not perplexed. Herein, his knowledge is not other-dependent.

Thus far, Kaccayana, there is 'right view.'

'"Everything exists'—this, Kaccayana, is one extreme.

'"Everything does not exist'—this, Kaccayana, is the sec-

ond extreme.

"Kaccayana, without approaching either extreme, the

Tathagata teaches you a doctrine in the middle.

"Dependent upon ignorance [avidyd] arise dispositions

[samskdra]; dependent upon dispositions arises conscious-

ness [vijndna]; dependent upon consciousness arises the psy-

chophysical personality \_ndma-rupd\; dependent upon the

psychophysical personality arise the six senses [sadayatana];

dependent upon the six senses arises contact [sparsa]; depen-

dent upon contact arises feeling [vedand]; dependent upon

feeling arises craving [trsnd]; dependent upon craving arises

grasping [updddtid]; dependent upon grasping arises becom-

ing [bhava]; dependent upon becoming arises birth [jdti]; de-

pendent upon birth arises old age and death, grief, lamenta-

tion, suffering, dejection and despair. Thus arises this entire

mass of suffering. However, from the utter fading away and

ceasing of ignorance, there is cessation of dispositions . . .

from the ceasing of birth, there is ceasing of old age and

death, grief, lamentation, suffering, dejection and despair."

(Samyutta Nikdya 2.16-17)

Existence (atthitd; Skt., astitva) and nonexistence

(n atthitd; Skt., ndstitva) referred to here are not simple

notions of empirical existence or nonexistence. In the

Indian context, existence implies permanence; hence

the Buddha's appeal to the empirical fact of cessation

of phenomena to reject the notion of existence. Nonex-

istence refers to complete annihilation without any

form of continuity, hence the Buddha's appeal to the

empirical fact of arising of phenomena. Thus, the fun-

damental philosophical problem involved here is how
to account for continuity in human experience without

either having to posit permanence of some sort or ac-

cept absolute discontinuity.

Linguistic conventions of his day did not provide the

Buddha with a term to express his ideas, hence it was

necessary to coin an entirely different compound term:

pratitya-samutpada. Samutpdda literally means "arising

in combination," or "co-arising." But when com-

pounded with the term pratitya (a gerund from the root

i, "to move," with prefix prati meaning "toward"), im-

plying "moving" or "leaning toward," the term means

"dependence." Pratitya-samutpada may, therefore, be

translated as "dependent arising." Formulating his ex-

perience in this way, the Buddha was able to avoid sev-
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eral metaphysical issues that have plagued most discus-

sions of the principle of causation in the East as well as

in the West.

Attempts to understand how a cause produces an ef-

fect have led philosophers to adopt a reductionist per-

spective and look for an "essence," or "substance" in the

cause that gives rise to the effect. Such a perspective is

also motivated by a desire to predict with absolute cer-

tainty the manner of the emergence of the effect from

the cause. By speaking of the dependence of the effect on

the cause, which is what the term pratitya-samutpdda is

intended to express, both the reductionist or essentialist

perspective and the impossible task of predicting an

event with absolute certainty are avoided.

Thus, the Buddha spoke not of self-sufficient things or

substances but of "dependently arisen phenomena"

(pratityasamutpanna-dhanna). These refer to phenom-

ena that have already occurred. There is no implication

here that individual and discrete phenomena (dhamia)

are experienced and that their "dependence" upon one

another is imagined (as was understood by the Hu-

means) or is the result of transcendental categories of

understanding (as the Kantians believed). On the con-

trary, both phenomena and the manner of their depen-

dence are part of human experience. However, this

"dependence" is then stretched out, by means of

an inductive inference, to explain the events of the

dim past as well as of the future. This is the manner
in which the Buddha arrived at the uniformity of the

principle of dependence. When he claimed that this "de-

pendent arising" has remained as such despite either

the arising of the Tathagatas or the nonarising of the

Tathagatas he was hinting at the universality of that

experience. The uniform and universal principle of de-

pendence is expressed in a most abstract way in the

oft-recurring statement: "When that exists, this comes

to be; on the arising of that, this arises. When that does

not exist, this does not come to be; on the cessation of

that, this ceases" (Majjhima Nikdya 1.262-264).

In the Discourse to Katyayana this principle of depen-

dence is utilized to explain the processes of human
bondage as well as of freedom. The positive statement

of the twelvefold formula, beginning with the statement

"Depending upon ignorance arise dispositions," ex-

plains the human personality in bondage, avoiding both

eternalistic and nihilistic views. The human person is

here referred to as ndma-rupa (the psychophysical per-

sonality). The nature of that person is conditioned

mostly by his or her consciousness (vijndna) which, in

its turn, is determined by his understanding (and in

the case of the person in bondage, by his lack of

understanding

—

avidya) and the dispositions (samskdra)

formed on the basis of that understanding. Conditioned

by such understanding and dispositions, a person comes

to experience (sparsa, vedand) the world around him

through the six sense faculties (saddyatana) and to re-

spond by being attracted to it (trsnd). Thus, his behavior

(karman) comes to be dominated not only by the world

he experiences but also by the way in which he experi-

ences it. If he is attracted by that world he tends to

cling to it (updddna). His whole personality, what he

wants to be or achieve, will be determined by that crav-

ing and grasping. Such would be his becoming (bhava),

not only in this life, but also in a future life (jdti). In-

volved in such a process of becoming (bhava), he will

be pleased and satisfied when he obtains what he craves

and unhappy and frustrated when he does not. Yet even

his satisfactions, which are temporary at best, turn out

to be dissatisfactions as his craving and grasping con-

tinue to increase. Such is the mass of suffering he will

experience through successive stages of life and in sub-

sequent births.

A proper understanding of phenomena as imperma-

nent (anitya) and nonsubstantial (andtman) would en-

able a person to pacify his dispositional tendencies

(samskdropasama). Pacification of dispositions leads to

a better understanding of one's own personality as well

as the world of experience. Perceiving phenomena as

being nonsubstantial, one will neither assume the exis-

tence of an inexorable law nor believe in complete law-

lessness. When he responds to that world of experience

with his understanding of conditionality his responses

will not be rigidly predetermined (asamskrta). Abandon-

ing passion or craving (trsnd), his actions will be dom-

inated by dispassion (vairdgya), and more positively, by

compassion (karund) for himself as well as others.

Thirsting for nothing, with few wants, he will be freed

from most of the "constraints" and lead a happy and

contented life until death. With no grasping, there will

be no more becoming (bhava) and hence the cessation

of any possible future births (jdtiksaya). The recognition

of the possibility of replacing ignorance (avidya) with

wisdom (jhdna, vidyd) and craving and grasping with

dispassion and compassion leaves the individual with

the capacity to attain freedom. Thus, the principle of

dependent arising avoids both strict determinism and

absolute indeterminism; it is neither an absolutely in-

violable law nor a chaotic lawlessness.

The explanation of the human personality, both in

bondage and in freedom, was of paramount importance

for the Buddha. Hence the discussion of the principle of

dependence is confined to these two aspects in the Dis-

course to Katyayana. Elsewhere, however, he applies

this principle to explain most other aspects of human
existence. For example, without positing a first cause or

any primordial substance he applied the principle of de-



PRATlTYA-SAMUTPADA 487

pendence to explain the evolution and dissolution of the

world process. This principle is also utilized in the ex-

planation of the process by which one comes to have

knowledge of the world through sensory as well as ex-

trasensory means. Moral behavior, social life, and reli-

gious and spiritual phenomena are given causal expla-

nations as well. For this reason, the Buddha did not

hesitate to declare, "He who sees dependent arising sees

the doctrine (dharma)" (Majjhima Nikaya 1.190-191).

The Abhidharma period was the most active and

highly vibrant epoch of scholastic activity in Buddhist

history. During this period the contents of the dis-

courses were carefully analyzed and presented in non-

discursive form. In the process, the "dependently arisen

phenomena" referred to by the Buddha came to be

listed and classified, together with an analysis of the

various types of causal relations (pratyaya) that obtain

among them. However, a few centuries later, metaphys-

ical speculations began to emerge in the Buddhist tra-

dition. Two schools of Buddhism, the Sarvastivada and

Sautrantika, speculating on the concepts of time and

space, produced theories of momentariness and atom-

ism, thereby engendering insoluble problems such as

the metaphysical notions of absolute identity and abso-

lute difference. Contradicting the Buddha's notion of

nonsubstantiality, the Sarvastivadins accepted an un-

derlying "substance" (svabhdva) in phenomena, while

the Sautrantikas surreptitiously introduced a meta-

physical notion of a transmigrating personality (pud-

gala). [See Sarvastivada and Sautrantika.]

The Pali Abhidharma work Kathavatthu criticized and

rejected these views. In spite of this criticism, these

views continued to survive. The early Mahayana sutras

represent another attempt to get rid of the substantial-

ist metaphysics of these two schools by emphasizing a

negative approach to the problem of reality, one based

upon the notion of "emptiness" (sunyata). [See Sunyam
and Sunyata.] For example, one of the early Mahayana
sutras—the Kdsyapaparivarta—continued to describe

the "middle path" in negative terms, while at the same
time retaining the positive version discussed in the Dis-

course to Katyayana.

Nagarjuna's famous treatise, the Midamadhyamaka-

kdrikd, considered by many as the most sophisticated

philosophical justification of Mahayana, is a deter-

mined attempt to return to the original message of the

Buddha by criticizing the substantialist views of the

Sarvastivadins and the Sautrantikas. Restatement of

the principle of "dependent arising" without having to

posit a substantial connection (svabhdva) between a

cause and an effect (as the Sarvastivadins did), or to

emphasize their difference (as the Sautrantikas did),

seems to be the foremost concern of Nagarjuna. "Emp-

tiness" here becomes a synonym for "nonsubstantiality"

(andtman). [See Madhyamika and the biography of Na-

garjuna.]

The Buddha's conception of karmic continuity and

moral responsibility also had to be rescued from the

substantialist interpretations of the Buddhist metaphy-

sicians. Nagarjuna seems to have been aware of a state-

ment popular among the Buddhists relating to the doc-

trine of karman that read: "Karmas do not perish (na

pranasyanti) even after a hundred myriads of aeons.

Having attained the harmony of conditions (samagri)

and the proper time (kdla), they bear fruit for the hu-

man beings" (La Vallee Poussin, 1903, p. 324). Inspired

probably by this verse, Nagarjuna (Miilatnadhyamaka-

kdrikd 17.14) upheld the notion of a nonperishable (avi-

prandsa) karrnan, comparing it with the unacceptable

interpretations offered by the substantialists. After de-

nying a "self" (dtman), he proceeded to compile chap-

ters on the "harmony of conditions" (samagri) and on

time (kdla), giving a nonsubstantialist interpretation of

these.

Having devoted twenty-five chapters to recasting the

full range of Buddhist ideas in terms of the doctrine of

"emptiness," Nagarjuna returns to the conclusion of the

Discourse to Katyayana in chapter 26, where he analyzes

the twelvefold factors describing the human personality

in bondage as well as freedom. Thus, Nagarjuna's trea-

tise should more appropriately be considered a grand

commentary on the Discourse to Katyayana, this being

the only discourse referred to by name in the text.

Nagarjuna's exposition of the twelvefold formula in

chapter 26 (which incidentally consists of twelve verses)

focuses on the positive statement of the Buddha regard-

ing the human life process, that is, how a human being

conditioned by ignorance suffers in bondage. The nega-

tive statement of the Buddha explaining freedom is

briefly outlined in the last two verses of this chapter.

Nagarjuna begins the chapter explaining how the des-

tiny (gati) of a human being, as he continues with his

life-process, is determined by ignorance and disposi-

tions. Taking a cue from the Mahdniddna Suttanta,

where the Buddha speaks about consciousness (vihhdna;

Skt., vijndna) entering the mother's womb in order to

influence the psychophysical personality formed there-

in, Nagarjuna explains the psychophysical personality

(ndma-rupa) as being infused (nisicyate) by conscious-

ness that is dispositional^ conditioned. [See Vijnana.]

The most interesting addition to the formula appears in

the explanation of the three links: the psychophysical

personality (ndma-rupa), the six spheres of sense

(saddyatana) and contact (sparsa). At this point Nagar-

juna introduces the contents of a passage explaining the

process of sense experience occurring in the Mahdhat-
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thipadopama Sutta that, though implied, is not specifi-

cally stated in the twelvefold formula. This passage re-

fers to the various conditions needed for sense

experience, namely, the existence of the unimpaired

sense organ, the object that has come into focus, and

the availability of attention arising in such a context.

The rest of the formula is then briefly presented without

explanations. Verse 10 introduces the idea of the per-

ception of truth (tattva-darsana) in place of the cessation

of ignorance (avidyd-nirodha). Nagarjuna did not have

to specify what this conception of truth is, for he has

already compiled twenty-five chapters in its explana-

tion. It is the perception that all (experienced) phenom-

ena are empty (sarvam idam sunyam) of substance

(svabhdvato).

[See also Buddhist Philosophy; Soteriology, article on

Buddhist Soteriology; Soul, article on Buddhist Con-

cepts; and Nirvana.]
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PRATT, JAMES B. (1875-1944), American philoso-

pher. Born in Elmira, New York, James Bissett Pratt

graduated from Williams College in 1898 and received

an M.A. from Harvard in 1899. He spent the next year

at Columbia Law School, following which he traveled

in Europe and studied with Otto Pfleiderer in Berlin. In

1903 Pratt returned to Harvard and in 1905 was

awarded the Ph.D. degree, with special commendation

from both William James and Josiah Royce. James be-

came one of his closest friends, but Pratt never accepted

pragmatism. In fact, Pratt's What Is Pragmatism? (1909)

contains some of the most trenchant criticism of prag-

matic theory in all the controversial literature on the

subject.

In 1905 Pratt returned to Williams as instructor in

philosophy and remained there until his retirement in

1943. He was made assistant professor in 1906, profes-

sor in 1913, and, on the death of Professor John E.

Russell, was assigned the Mark Hopkins Chair of Intel-

lectual and Moral Philosophy in 1917. He received hon-

orary degrees from Amherst (1930), Wesleyan (1935),

and Williams (1943). In 1934 he was president of the

American Theological Society (eastern branch) and, the

year following, of the eastern division of the American

Philosophical Association.

Pratt was the author of thirteen books and well over

a hundred articles in technical and popular journals. In

1913-1914, travel and study with his wife in India pro-

duced India and Its Faiths (1915), a scholarly study of

Asian religions written in such a compelling style that

it reached a wide popular audience. Later travels in

China and Japan led to The Pilgrimage of Buddhism

(1928), which was widely acclaimed. In 1931-1932, he

lectured at Rabindranath Tagore's school at Santinike-

tan in Bengal.

In 1920 Pratt joined with six other philosophers to

bring out Essays in Critical Realism. This work chal-

lenged the points of view of the American "critical real-

ists" and the "new realists" of Great Britain. Critical

realism, Pratt was wont to say, should have been called

"dualistic realism"; he believed that the efficacy of the

self was lost both in idealism and in naturalism. In Mat-

ter and Spirit (1922), also in Naturalism (1939), and most

comprehensively in Personal Realism (1937), he advo-

cated an epistemological dualism, asserting that mental

states are terminal entities that point beyond them-

selves in an intentional way. He was also a dualist in

metaphysics, arguing for a "dualism of process" by

which the ability of the self to interact with the body

and break into the mechanistic causal chain could be

maintained. Toward religion he took a positive attitude.

In The Religious Consciousness (1920) and Can We Keep

the Faith? (1941), he defended a liberal, reasonable form

of belief. "I do not see," he wrote, "how [philosophy]

can avoid the conviction that insight and love are at the

very heart of Being."
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of James Bissett Pratt, edited by Gerald E. Myers (New York,

1961), is suggested for further reading.

J. S. BlXLER

PRAYER, understood as the human communication

with divine and spiritual entities, has been present in

most of the religions in human history. Viewed from

most religious perspectives, prayer is a necessity of the

human condition. When the human material world is

accounted for in an act of creation resulting in a cleav-

age or separation from the divine or spiritual world,

prayer is one means by which this gap of createdness is

overcome, if but momentarily.

Abundant texts of such communications exist as well

as extensive literatures about them. Still, the general

study of prayer is undeveloped and naive. The question

of the universality of prayer has yet to be seriously ad-

dressed to the relevant materials. A careful comparative

and etymological study of just the terminology that des-

ignates acts of human-spiritual communication has yet

to be done among even the widespread and best-known

religious traditions. Studies of prayer in terms of mod-

ern communications theories and semiotics are limited

and rare. The theories, as well as the intuitive under-

standings, of prayer have been heavily influenced by

Western religious traditions.

A general schema will be used in the following con-

sideration of the typologies, theories, and interpretive

issues of prayer phenomena. First, prayer will be con-

sidered as text, that is, as a collection of words that co-

here as a human communication directed toward a

spiritual entity. Second, prayer will be considered as

act, that is, as the human act of communicating with

deities including not only or exclusively language but

especially the elements of performance that constitute

the act. Finally, prayer will be considered as subject,

that is, as a dimension or aspect of religion, the articu-

lation of whose nature constitutes a statement of belief,

doctrine, instruction, philosophy, or theology.

Prayer as Text. Prayer is thought of most commonly
as the specific words of the human-spiritual communi-

cation, that is, as the text of this communication, such

as the Lord's Prayer (Christian), the Qaddish (Jewish),

and the prayers of saldt (Muslim). Scores of prayers ap-

pear in books of prayer, books of worship, descriptions

of rituals and liturgies, ethnographies of exclusively

oral peoples, and biographies of religious persons. [See

Lord's Prayer; Siddur and Mahzor; and Salat.]

A common basic typology of prayer has been formu-

lated by discerning what distinguishes the character

and intent expressed by the words of prayer texts. This

kind of typology includes a number of classes, all easily

distinguished by their descriptive designations. It in-

cludes petition, invocation, thanksgiving (praise or ad-

oration), dedication, supplication, intercession, confes-

sion, penitence, and benediction. Such types may
constitute whole prayers or they may be strung together

to form a structurally more complex prayer.

This kind of typology serves to demonstrate the ex-

tent of prayer phenomena. It may be used as a device

for the comparative study of religion. It suggests that

prayer is widespread and has a commonality as well as

diversity. The most extensive use of this kind of typol-

ogy was made in studies, done mostly in the nineteenth

and early twentieth centuries, of the development of re-

ligion over time. Petitionary prayers were thought to be

most widespread and thus the oldest form of prayer.

The presence of ethical, moral, and spiritual concerns

in petitionary prayers was believed to have come later

as a development beyond purely personal and material

needs. While these developmental aspects are no longer

considered valid nor are they of much interest in the

study of religion, this content typology has continued to

provide the basic descriptive language of prayer.

In his classic early anthropological study Primitive

Culture (1873), E. B. Tylor attributed a psychological

and spiritual character to prayer. He called prayer "the

soul's sincere desire, uttered or unexpressed" and "the

address of personal spirit to personal spirit." In perhaps

the most extensive comparative study of prayer, Prayer:

A Study in the History and Psychology of Religion (1932),

Friedrich Heiler understood prayer in much the same

terms, describing it, using Hebrew scriptural imagery,

as a pouring out of the heart before God. Thus, in both

of these classic descriptions, prayer is characterized as

free and spontaneous, that is, heartfelt. Such character-

ization is still broadly held and is, for most, so obvious

that critical discussion is unnecessary. However, when
the understanding of prayer as a free and spontaneous

"living communion of man with God" (Heiler) is con-

joined with the general restriction of prayer to the text

form, incongruency, confusion, and dilemma arise.

Prayer texts, almost without exception and to a degree

as part of their nature, are formulaic, repetitive, and

static in character, much in contrast with the expected

free and spontaneous character of prayer. In the case of

Tylor, whose study of culture and religion was directed

to the documentation of the evolution of culture, this

was particularly confounding. His theory called for re-

ligion to follow magic and thus for prayer to follow

magical spells and formulas. Yet the abundance of li-

turgical and meditational prayer forms in the cultures

he considered the most fully developed confounded his

thesis. Tylor could resolve this dilemma only by holding

that prayer "from being at first utterances as free and
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flexible as requests to a living patriarch or chief, stiff-

ened into traditional formulas whose repetition re-

quired verbal accuracy, and whose nature practically

assimilated more or less to that of charms" (Tylor, vol.

2, p. 371). Thus, the structural characteristics of prayer

that contradicted the expectations of prayer were held

to be a product of civilization and evolution.

Heiler was also confounded by this incongruity. He
held that prayer texts were, in fact, not true prayers,

but were rather artificially composed for the purpose of

edifying, instructing, and influencing people in the mat-

ters of dogma, belief, and tradition. Heiler's study of

prayer, therefore, was a failed effort from the outset in

the respect that he denigrated his primary source of

data for his study of prayer, leaving him wistfully

awaiting the rare occasion to eavesdrop on one pouring

out his or her heart to God. Heiler's predisposition for

the psychological nature of prayer, conjoined with his

failure to make any clear or useful distinction between

prayer as text and prayer as act, placed his considera-

tion of prayer in a nonproductive position, one that has

generally discouraged the academic study of prayer, es-

pecially beyond particular prayer traditions.

Due to the nature of the materials available, prayers

must often be considered primarily, if not solely, as

texts, whose study is limited to the semantic, informa-

tional, and literary aspects of the language that con-

stitutes them. Despite such limitations, the texts of

prayers reflect theological, doctrinal, cultural, historical,

aesthetic, and creedal dimensions of a religious culture.

Prayer as Act. Intuitively prayer is an act of commu-
nication. In its most common performance, prayer is an

act of speech. [See also Language.] Prayer has been con-

sidered as act, including not only the words uttered but

some of the performance elements of the speech act, in

order to classify and describe prayers in terms of the

identities of those praying, the occasions of prayer, the

motivations for praying, and such physically descrip-

tive matters as body and hand attitudes. These classifi-

cations have been primarily descriptive with institu-

tional and psychological aspects in the foreground.

The distinction between personal and ritual prayer

has often been made when viewing prayer as act. Per-

sonal prayer, regarded as the act of persons pouring

forth their hearts to God, has been considered by many

as the truest form, even the only true form, of prayer.

Yet, the data available for the study of personal prayer

are scant. Still, the record of personal prayers found in

letters, biographies, and diaries suggests a strong cor-

relation and interdependence of personal prayer with

ritual and liturgical prayer in language, form, style, and

physical attitude. A person praying privately is invari-

ably a person who is part of a religious and cultural

tradition in which ritual or public prayer is practiced.

Ritual prayer, by not conforming to the naive notions

of the spontaneity and free form of prayer, has often

been set aside. It was not incorrect of Heiler to under-

stand ritual prayer as being composed for the purpose

of edifying, instructing, and influencing people in the

matters of dogma, belief, and tradition, although this is

but a partial understanding. But Heiler radically trun-

cated his, and consequently many others', understand-

ing of prayer by denigrating these important functions.

Such aspects of prayer must be recognized as important

and often essential to the continuity and communica-

tion of tradition and culture. In its capacity of perform-

ing these important functions, the formulaic, repetitive,

and standardized characteristics of prayer are effective

pedagogically and to enculturate.

Furthermore, and importantly, it can be shown that

prayer when formulaic, repetitive, and redundant in

message can be a true act of communication, even

heartfelt. In recent years a range of studies has devel-

oped showing the performative power of language and

speech acts. Simply put, these studies show that lan-

guage and other forms of human action not only say

things, that is, impart information, they also do things.

Ordinary language acts may persuade, name, commit,

promise, declare, affirm, and so on; and these functions

are often more primary than that of transmitting infor-

mation.

The study of prayer has yet to be extensively influ-

enced by this understanding of the performative power

of language, but it is clearly relevant. From this per-

spective, the many dimensions of the act of prayer apart

from the heartfelt communication with God can be ap-

preciated more fully. For example, a prayer of invoca-

tion, through its form as well as its content, when ut-

tered in the appropriate ritual context, serves to

transform the mood of the worshipers. It sets the tone

and attitude of worship. It effects the presence of the

spiritual in the minds of worshipers. Likewise, a prayer

of benediction releases worshipers from a ritual do-

main. It serves to extend the reorientation achieved in

ritual to the world beyond while releasing people from

the restrictions imposed by ritual. Prayers of praise di-

rect the attention of those praying to positive divine at-

tributes, they effect and reflect a doctrine of God, while

prayers of confession and penitence direct the attention

of those praying to negative human elements, they ef-

fect and reflect a doctrine of sin and humankind. Even

when formulaic and without a motivation arising di-

rectly from individual felt needs, the emotive experi-

ence and affective qualities of these prayers differs
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markedly according to their type. Prayers of praise or

thanksgiving are joyous, uplifting, and outgoing, while

prayers of confession and penitence are introspective

and somber. The formulaic character of liturgical

prayers invites participation by establishing a frame of

expectation, a pattern that becomes familiar.

Studies of the performative power of language sug-

gest that such enactment capabilities of speech are con-

ventionalized, formalized, and ordinarily involve phys-

ical action as well as the utterance of words in order to

be felicitious. In other words, a prayer act, to have ef-

fect, to be true and empowered includes not only the

utterance of words, but the active engagement of ele-

ments of the historical, cultural, and personal setting in

which it is offered. It may include certain body postures

and orientations, ritual actions and objects, designated

architectural structures or physical environments, par-

ticular times of the day or calendar dates, specified

moods, attitudes, or intentions. For example, a Muslim

does not enact salat (daily ritual prayer) by simply ut-

tering the words "Allahu akbar." Rather, salat is a per-

formance that requires proper timing, dress, directional

orientation, a sequence of bodily actions that includes

standing, prostration, proper attitudes—all of these, as

well as the proper recitation of a sequence of words.

When prayer is considered as act, the unresponsive

and noncreative dimensions that seem inseparable from

the rigidity of words tend to dissolve, for a prayer act

always involves one praying in a historical, cultural, so-

cial, and psychological setting. These ever-changing

contextual elements are necessarily a part of the act. In

some prayer traditions, the Navajo of North America

for example, it has been shown that highly formulaic

constituents of prayer are ordered in patterns and con-

joined with familiar ritual elements in combinations

that express very specifically the heartfelt needs and

motivations of a single person for whom the prayer is

uttered. Analogous to ordinary language where familiar

words can be ordered according to a single set of gram-

matical principles in infinite ways to be creative and

expressive, prayer passages may be ordered in conjunc-

tion with ritual elements to achieve the same commu-
nicative capabilities.

The importance of the performative power of prayer

acts is attested within many religious traditions by the

expressed view that the most important prayers are

those spoken in a special language, those mumbled, or

those uttered silently, even those that are accomplished

without words. Other nonspeech forms are also com-

monly recognized as essentially prayer, such as song,

dance, sacrifice, and food offerings. These nonspeech

forms may be understood as heartfelt and spontaneous

human acts directed toward the spiritual world, but

they may also be understood as religious forms whose

enactment strengthens emotion, sustains courage, and

excites hope.

When prayer is considered as act, a whole range of

powerful characteristics and religious functions may be

discerned. Here the issue is not primarily to show that

prayer is communication with the spiritual or divine, or

even necessarily to discern what is communicated, but

rather to direct attention to the comprehension and ap-

preciation of the power and effectiveness of communi-

cation acts that are human-divine communications.

Likewise, when seen as act, the distinction between

prayer and other religious speech acts—chant, spell,

and formula—is less significant than it often is when
distinguished and evaluated within particular religious

traditions or theories of religion.

Various traditions of Buddhism present a test case in

the consideration of prayer as they do many categories

and dimensions of religion. For those traditions that are

not theistic, like Theravada Buddhism, prayer under-

stood as human-divine communication is not possible.

[See Meditation.] However, a number of kinds of

Buddhist speech acts, such as meditational recitations,

scriptural recitations, mantras, and bodhisattva vows,

have certain resemblances to prayer, especially in terms

of many of its functions. [See especially Mantra.] Com-
monly the distinction between prayer and these Bud-

dhist speech forms has simply been ignored and they

are considered as forms of Buddhist prayer. It would be

more valuable to comprehend specifically the similari-

ties and differences of the various forms and functions

of these Buddhist speech acts compared with prayer

acts of theistic traditions. In their similarities lies the

nature of religion, in their differences lies the distinc-

tiveness of Buddhism among religious traditions.

Prayer as Subject. In religious traditions, prayer is

not only words recited, prayer is not only an action en-

acted, prayer is also a subject that is much written and

talked about. It is the subject of theory, of theology, of

sermons, of doctrine, of devotional guides, of prescribed

ways of worship and ways of life, and of descriptions of

methods of prayer. In the style and interest of a number
of academic fields that consider human communication

processes and the language forms that take these com-

munications as their subject, we propose to term this

dimension of prayer "metaprayer," signifying thereby

the communications in religious traditions about

prayer. The extent of literature in religious traditions

about prayer is massive and ranges from personal med-

itations on the "way of prayer" to formal theologies and

philosophies of prayer. In these writings, prayer be-
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comes the subject by which to articulate the principles

and character of a religious tradition or a strain within

a tradition.

There are countless memorable and distinctive meta-

prayers. The following examples illustrate the range

and character of these statements. In Plato's Timaeus

(27b-c), Socrates and Timaeus discuss the necessity of

prayer:

Socrates: And now, Timaeus, you, I suppose, should speak

next, after duly calling upon the gods.

Timaeus: All men, Socrates, who have any degree of right

feeling, at the beginning of every enterprise, whether small

or great, always call upon God. And we, too, who are going

to discourse of the nature of the universe, how created or

how existing without creation, if we be not altogether out of

our wits, must invoke the aid of gods and goddesses and

pray that our words may be above all acceptable to them

and in consequence to ourselves.

On the Lord's Prayer, Immanuel Kant in 1793 wrote

in Religion within the Limits of Reason Alone that "one

finds in it nothing but the resolution to good life—con-

duct which, taken with the consciousness of our frailty,

carries with it the persistent desire to be a worthy

member in the kingdom of God. Hence it contains no

actual request for something which God in His wisdom
might well refuse us" (trans. Greene and Hudson, New
York, 1960, p. 183).

Friederich Schleiermacher, in a sermon entitled "The

Power of Prayer" {Selected Sermons, London, 1890, p.

38), describes prayer in familiar, sweeping terms: "To

be a religious man and to pray are really one and the

same thing."

Powerful and provocative are the many statements on

prayer of Abraham Joshua Heschel. In Man's Quest for

God (New York, 1954) he wrote, "The issue of prayer is

not prayer; the issue of prayer is God" (p. 87). In an

essay entitled "On Prayer" he wrote, "We pray in order

to pray. ... I pray because I am unable to pray.

.... We utter the words of the Kaddish: Magnified and

sanctified by His great name in the world which He has

created according to His will. Our hope is to enact, to

make real the sanctification of this name here and now"
(Conser\'ative Judaism, Fall 1970, pp. 3—4). And finally,

in The Insecurity of Freedom (New York, 1966) Heschel

wrote, "Different are the languages of prayer, but the

tears are the same. We have a vision in common of Him
in whose compassion all men's prayers meet" (p. 180).

In Western religious traditions, prayer has raised

classic issues, the resolution of which corresponds to in-

terpretive traditions. One notable issue is whether or

not prayer, particularly petitionary prayer, is necessary

or useful, since God is understood as all-knowing and

all-caring. The explanation of this issue is an articula-

tion of a theology and an anthropology, and it consti-

tutes a statement of faith. Another classic issue has been

whether prayer is monologue, dialogue, or neither. If

one holds that prayer is monologue, one must explain

how prayer is prayer at all rather than meditation or

personal reflection. If one holds that prayer is dialogue,

one must describe how God participates in the com-

munication act. Theologies and philosophies of Western

traditions no longer give much attention to prayer, but

it has nonetheless been a significant topic in many of

the classic theological and philosophical systems.

In Varieties of Religious Experience (New York, 1902),

William James, upon considering a number of state-

ments about prayer, concluded that "the fundamental

religious point is that in prayer, spiritual energy, which

otherwise would slumber, does become active, and spir-

itual work of some kind is effected really."

In Young India, on 24 September 1925, Mohandas K.

Gandhi wrote:

Prayers are a confession of our unworthiness, or our weak-

ness. God has a thousand, which means countless, names, or

say rather that He has no name. We may sing hymns to Him
or pray to Him, using any name we prefer. Some know Him
by the name Rama, some know Him as Krishna, others call

Him Rahim, and yet others call Him God. All these worship

the same spiritual being. However, just as everyone does not

like the same food so all these names do not find acceptance

with everyone. . . . This is to say that one can pray, sing

devotional songs not with the lips but with the heart. That

is why even the dumb, the stammerer and the brainless can

pray.

And on 10 June 1926, he wrote in Young India: "It seems

to me that it [prayer] is a yearning of the heart to be

one with the Maker, an invocation for his blessing. It is

in this case the attitude that matters, not words uttered

or muttered."

A final example taken from American fiction not only

illustrates that metaprayer appears in a variety of

forms of literature, but that metaprayer may even be

used to disavow the use and efficacy of prayer. In the

following passage from Mark Twain's Adventures of

Huckleberry Finn, Huck distinguishes his own religious-

ness from that of old Miss Watson:

Miss Watson she took me in the closet and prayed, but noth-

ing come of it. She told me to pray every day, and whatever

I asked for I would get it. But it warn't so. I tried it. Once I

got a fish-line, but no hooks. It warn't any good to me with-

out hooks. I tried for the hooks three or four times, but some-

how I couldn't make it work. By and by, one day, I asked

Miss Watson to try for me, but she said I was a fool. She

never told me why, and I couldn't make it out no way.
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Conclusion. In the general study of prayer, the term

prayer has been used loosely to designate a variety of

human acts, principally speech acts associated with the

practice of religion, especially those that are communi-

cations with a divine or spiritual entity. There can be

no precise definition given the word when used in this

way, for it serves as but a general focusing device for

more precise comparative and historical study. The

term gains definitional precision when seen as any of

dozens of terms used in specific religious traditions as

articulated in practice or in doctrine.

What can be articulated to facilitate the general study

of prayer is the significance of the tripartite distinctions

of prayer as text, as act, and as subject.
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and prayerlike phenomena found among the writings of the in-

terpreters and believers in these many traditions.

Sam D. Gill

PREACHING. Views of preaching will vary widely,

even within the Christian religion, in whose faith and

practice the preacher, by and large, plays a more cen-

tral role than in the other great religions. But common
to all is the dialectic of tradition and experience: hu-

man communities, in their attempt to articulate reli-

gious experience and to order social life by that shared

experience, preach. These communities will inevitably

authorize persons to ritualize and storify their integrat-

ing myths; to preserve, interpret, and teach the current

relevance of their sacred writings; to connect the past

with the present and the future; and, in most cases, to

win converts to the faith. The preacher, whether the

khatlb of Islam, the enlightened master of Buddhism, or

the Puritan divine, moves between the tradition, usually

as held in a canon of sacred writings, and the changing

contours of individual and social life.

The community must dance out its sacred story, be

reminded of its forebears, tell itself again where it has

come from and who it is, speak about the unspeakable,

chart its course in a sea of change, hand over what it

has experienced to the inexperienced young, control the

powers, envision the future in the light of the past,

make sense out of history, confront the terrors, move

through the seasons of individual and social life. More

often than not alongside the rituals by which a religious

community accomplishes this will appear a person

speaking, giving language to ritual and connecting the

history of a particular group with an overarching, ven-

erable story. This storyteller, interpreter, teacher, and

guide will be the preacher.

This man or woman— it has most often been a man

—

will move between the reality of religious experience

and the relativity of its expression. The American Epis-

copalian Phillips Brooks, in a classic definition (Lectures

on Preaching, 1877), called preaching "the communica-

tion of truth through personality." By truth Brooks

meant that which stands at the center of the life of

faith; by personality he meant the specific biographies

and social realities in which that truth once again

dawns. Or, as the Lutheran Joseph Sittler put it, all

preaching is organic to a time, a place, and particular

personalities. At the same time, this speech for here and

now, among this congregated community, has its origin

in that which transcends time, space, and language.

This realization, that the preacher attempts to speak

of the transcendent, however that might be conceived,

in relative, limited human language, led the Swiss theo-

logian Karl Barth to write his vast Church Dogmatics,

which begins with the doctrine of the word of God.

How, asked Barth, can a human being speak of the di-

vine? Barth's answer was straightforward, if unsatisfy-

ing to some: God chooses to speak in our language, just

as God chose to speak in Jesus of Nazareth and in the

holy scriptures. Barth set forth his well-known schema

of the threefold form of the word of God: the word made
flesh, manifest in a person; the written word, the canon;

and the word spoken and ritualized in preaching and

sacrament. Within the Christian tradition most defini-

tions of preaching would at least take account of

Barth's formulation.

Similarly, the Zen master confronting his students

with a koan, a short question designed to communicate

by puzzling, indeed by confusing, the disciple, recog-

nizes, as Barth did, both the limitation and the power

of language in religious experience. Jesus, especially in

his parables—and here we are as close to Jesus the

preacher as we are ever likely to get—spoke always

obliquely of "the Kingdom." This was the all-encom-

passing reality of his life and teaching, but he stopped

short of saying in so many words what it was. Rather,

in the parables' earthy concreteness Jesus communi-

cates in terms of the relativities of mundane life his own
apprehension of God. In all cultures, the preacher

stands between actual religious experience and the pa-

rochial human expression of that experience. The pro-

testation of unworthiness that one hears from Isaiah

(chap. 6) and the demurrer of Jeremiah (chap. 1) attest

to this problematic situation that preachers everywhere

know.

History of Preaching in Christianity. In the Christian

tradition the first preachers understood their vocation

in the light of Jewish practice and the developing Chris-

tian liturgy. Apart from the New Testament, one of the

earliest pictures we have of Christian worship is that of

Justin Martyr (c. 155). The community meets for wor-

ship around the Eucharist, and the one who presides at

the table reads and comments upon the prophets and

the "memoirs of the apostles." Here are combined the

ordinary usage of the synagogue, as depicted in the ac-

counts of Jesus preaching in his home district {Lk. 4:16-

30), and the new elements of the Eucharist and the de-

veloping Christian canon. From that time until this,

Christian preaching has taken place alongside the lit-

urgy and in connection with the scriptures. Even in

those times and places when word and sacrament have

been split apart, particularly since the Reformation,

there has been at least tacit understanding that preach-

ing is a function of the communing church and respon-

sible to its canon. The importance given to preaching

and the way in which it is defined will vary according
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to the particular group's view of scripture and the

church.

Preaching in the New Testament church is evangeli-

cal, that is, the speech of a growing community and an

expanding missionary movement. The preacher sets

forth the kerygma, the essential story of the life, death,

resurrection, and expected coming of Jesus Christ. In

the Acts of the Apostles and the letters of Paul, preaching

is primarily a rehearsal of the great events, the mighty

deeds of salvation, at the center of which is Jesus Christ,

no longer simply the one who himself teaches and

preaches but the one preached about. Preaching is plac-

arding, the faithful recounting of the story of redemp-

tion, handed down by word of mouth through the first

generation of the church and eventually written into the

early history, in narrative and epistle, of the commu-
nity.

Alongside the kerygma the earliest preachers taught

the people the rudiments of the faith and the social and

ethical implications of the gospel. Although preaching

in its essence was understood as the recital of saving

actions, the early church would not have separated

preaching from teaching, kerugma from didache. From
the beginning the church saw an organic relationship

between gospel and law, in the sense of the application

to the socioeconomic realm of the kerygma, and strug-

gled constantly to keep the two differentiated and in

their proper relationship. At every stage in the history

of preaching this has been a vexing problem.

During the first few centuries of the church's life, the

preacher was teacher, spiritual leader, and apologist.

The sermons of the fathers reveal conceptions of the

church as the ark of salvation, the Christian life as a

spiritual journey needing pastoral guidance, and the

world as hostile to the true faith. The preacher, then, is

one who calls people to the church, builds them up in

faith, and wards off enemies of the truth. The church,

accordingly, becomes a primary hermeneutic (the con-

text and overarching concern that provides principles of

interpretation) for exposition and application of the

canon and for setting the agenda of preaching. In time

the church would wax so strong, in the coalescence of

religion and culture that we call Christendom, that the

institution and its refined ritual would eclipse preaching.

The Reformation's critique of the church led to a new
estimate of preaching. Luther raised the pulpit above

the altar and, though he did not intend the separation

of Eucharist from preaching, set the preacher at the

center of the church's life. Preaching was, once again, to

be evangelical and didactic: the great theme of the Ref-

ormation, justification by grace through faith, called for

the first, and the obvious need for instructing the people

in the faith called for the second. Luther's sermons have

continued as models of this pastoral understanding of

preaching, for their warmhearted evangelical fervor

and their pertinence to the practical matters of every-

day life.

In other times and places, theologians and preachers

have not been so adept at keeping together gospel and

what homileticians call the application of the gospel.

Luther's theology gave him a perspective from which to

view each text of scripture, but this theology stood in

the wings, as it were, to coach the preacher in exegesis

and exposition. Lesser lights than Luther tended to

harden the doctrines of the Reformation and to preach

them as gospel. And the ethical implications of the gos-

pel, coming more and more to the fore, usurped so large

a place in preaching as actually to redefine the word in

the direction of a moralistic discourse. Where these ten-

dencies, toward academic theology and preoccupation

with morality apart from the graciousness that the re-

formers knew, combined, churchgoers heard increas-

ingly dogmatic and moralistic sermons.

But the experience of Wesley's "warmed heart," Spe-

ner's piety, or the Calvinist's soul-searching was never

completely submerged; what was explosive in the Ref-

ormation was always at least latent in Christian expe-

rience. This persistent strain combined, in the American

scene, with an urgent need to christianize a potentially

pagan frontier, to produce revivalism. The sermon in

the United States can hardly be understood apart from

this phenomenon of the individual with a Bible bent on

saving souls. Preaching in this context becomes, var-

iously, social control, hucksterism, moral and social re-

form, entertainment, the church's reassertion of its

place over against culture, the gathering and renewing

of the congregation, the act of making religious experi-

ence accessible to the uninitiated.

In every case, from the earliest days of the church

through the Reformation to the present, preaching is

defined in the light of one's understanding of the reli-

gious community and its relationship to the environing

culture. For example, where the church stands over

against the culture, preaching will have both an evan-

gelical and an apologetic function. When the church

identifies itself with a social class, as in the recent his-

tory of Latin America, preaching may become highly

prophetic, even confrontational. Where the church iden-

tifies closely with its environment, as it does in a ho-

mogeneous Protestant America, among the Calvinist Af-

rikaners of South Africa, or in nationalistic Germany,

preaching may become a conserving amalgam of reli-

gious and cultural affirmations. It was to this latter sit-

uation that Karl Barth spoke: the major thrust of the

neoorthodox movement in theology has been to call

preaching back to a renewed understanding of the
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church and the distinctive character of its language.

Barth's definition of proclamation, preaching plus sac-

rament, was an effort to hold the preacher close to the

kerygmatic center of the New Testament and so to the

church's distinctive message.

But even neoorthodoxy, in its insistence that preach-

ing is the word of God, would not deny what is clearly

a presupposition of the Hebrew prophets and the Chris-

tian preachers and of all the world's religions: truth is

discernible within the realm of history. Truth invades

the human sphere: this is self-evident in the person of

the religious teacher who speaks the truth in the local

idiom within the limits of culture. At the same time, the

religious communicator, even while recognizing cul-

tural and linguistic limitation, will have a sense of the

transcendence of truth to the merely provincial. This

may well be the common ground upon which the Hindu

holy man, the Taoist sage, the Buddhist teacher, the Je-

suit, and the Protestant preacher stand: that each

speaks the truth for his or her time and place, truth

transcendent to all, connecting all. [See Truth.]

Function of the Preacher. Preaching, as broadly de-

fined here, has educative, social, ethical, and political

functions. The teacher-preacher passes on a body of

knowledge, a way of devotion, and a social and ethical

code around which a given community coheres. These

quite practical considerations should not obscure the

fact that mythmaking as a primary form of symbolizing

is virtually universal in human societies. The preacher-

teacher is one who apprehends and lives in the com-

munity's mythology in a special way, acts that out in

his or her person, and in ritual and speech perpetuates

the myths and their power among the group. This is no

less true in the Judeo-Christian tradition than it is in

primitive shamanism or among the Maori of contem-

porary New Zealand. The enlightened guru or master,

the leader of the prayers who preaches, the ethical

teacher, the poetic sage—all participate in and perpet-

uate the community's integrating myth by telling the

stories again and again and by showing their pertinence

to the group's present needs.

The religions of humankind, while by no means all

centered upon the spoken word to the extent that distin-

guishes the Judeo-Christian tradition, include in their

religious practice persons whose role and function

could be described as preaching. Most religious com-

munities provide for a figure who serves in one or more

of the roles that preaching comprises: authoritative

leader-spokesperson, interpreter of the sacred writings,

prophetic voice, priestly celebrant of the tradition,

pious or moral exemplar, creative deviant. The empha-

sis given to one or the other of these functions will vary

as widely as the forms this speech may take, but the

phenomenon is nonetheless apparent among the world's

religions.

Islam. Even in Islam, which is quintessentially a re-

ligion of the people, the imam is the authoritative

leader and teacher of the local mosque. His first duty is

as leader of the saldt, the ritual worship. He intones the

necessary words, and the assembled faithful follow pre-

cisely the various postures he assumes, bowing and

prostrating themselves. Closely tied to this ritual is the

reading of the Qur'an and the Friday sermon, at noon

or sunset, in which the imam expounds upon Muslim

doctrine. Because Islam comprises all the faithful, irre-

spective of national boundaries, and because the Qur'an

offers guidance for the whole of human intercourse, the

imam's sermon may be highly political and socially

prescriptive. Complex as it is, Islam accommodates,

among its various denominations, leaders who are po-

litical reformers, traveling revivalists (Ahmadlyah),

learned scholars, and the local village imam, who func-

tions as priest, community leader, and teacher. The his-

torical and theological ties of Islam to the Judeo-Chris-

tian tradition manifest themselves in the liturgical,

political, and homiletic functions of the imam. [See

Imamate.]

Confucianism. The sage perpetuates Confucianism,

teaching and modeling a way of appropriating the tra-

dition to the community's life. Confucius himself saw

his role not so much as an originator as a transmitter.

Though he was primarily a teacher of ethics and a con-

servator of inherited customs and values, Confucius be-

lieved that his teaching was grounded in the will of

Heaven. In the most commonplace courtesies and ritu-

als of respect the moral structure of the universe was

manifest. If one takes as homiletic (the word suggests

moral discourse) the application of universal truth to

the present necessities of a community's life, then Con-

fucius was a preacher. In his relationship with the rul-

ers this sense that his teaching had its origin in the

moral order led him to prophetic speech. And, again, in

his case the teaching of wisdom was in tandem with

careful ritual observance.

The compilers of the Tao-te ching share Confucius's

interest in common life and mundane matters, but there

is a love of the natural and an attentiveness to the

earthy and human that one does not find in Confucius.

Chuang-tzu (fourth century bce) saw the Tao in the

most down-to-earth matters, and he taught with wit

and imagination, resorting constantly to analogy. His

critique of Confucianism—that it was unduly moralistic

and did not allow people to live simply and naturally

—

finds its form in his particular style, which relies upon

the human, the natural, and the earthy to communicate

the Tao. The apprehension and expression of the Tao,
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and of the implications of that for ethical living, are for

Chuang-tzu a matter of imagination. Religion, like its

expression in speech, is for the Taoist at once practical

and aesthetic.

Buddhism and Hinduism. Both Buddhism and Hin-

duism have a place for the enlightened teacher; at the

same time, both traditions reserve an exalted place for

the withdrawn holy man whose spirituality is above

communication in words. The Buddha himself over-

came the temptation to live in the Dharma, above the

annoyance and labor of teaching that doctrine, so diffi-

cult to comprehend and communicate; he condescends

to teach others the saving truth. The very form that the

teaching takes—for example, the riddles of the Zen mas-

ter—stems from the difficulty of telling in words what

the enlightened one knows. In Hinduism the guru

teaches; he is highly honored for his efforts in religious

education. Like all religious teachers and preachers, he

attempts to apply the tenets of religion to everyday do-

mestic and political life. At the same time, a place is

reserved for the holy man who does not teach or preach

but lives in a detached state of spirituality. He has

reached the last stage of the spiritual journey, a com-

munion with the infinite beyond ordinary human lan-

guage.

Christianity. Among Christians, the role and function

of preacher and preaching is understood in many ways.

The changing social circumstances of a given group will

often alter their understanding of the place of the

preacher among them. The divisions of Christianity into

three major streams, Roman Catholicism, Eastern Or-

thodoxy, and Protestantism, and into many diverse de-

nominations within those categories, are due in large

measure to historical and sociological factors. The way
in which the authoritative leader is perceived by the

differentiated group will be no less dependent on the

community's social, economic, and political situation.

The function of preaching may be understood variously

as evangelistic, dogmatic, prophetic, aesthetic, priestly,

cultural, propagandizing, or promotional, depending

upon the group's perception of its immediate and long-

term needs. One cannot account for the present percep-

tion and practice of preaching within the Christian

churches by reference to a merely theological rationale,

though theologies of preaching are not to be discounted.

Roman Catholicism. The Roman Catholic church has

shown throughout its history a distinctly homiletic

bent, in the sense that the church has been willing

through innovation and adaptation to communicate its

tradition in the local idiom of those whom it has evan-

gelized. This is not to say that the Roman Catholic

church has consistently given priority to preaching as

such. In fact, for a thousand years or more the elabora-

tion of the Mass replaced the spoken word. At the same

time, the rich drama of the Mass and encrustations of

culture it attracted are, in one sense, evangelical: the

church attempted to bring its tradition to people where

they were and in an idiom they could understand. It is

one of the ironies of ecclesiastical history that this im-

pulse displaced the preacher from the Catholic rite.

It was, however, this same impulse—the drive to

meet various peoples on their own terms—that led to

some of the strongest movements in the history of

preaching. The preaching orders, the Dominicans in

particular, launched a movement to take the gospel to

the masses; they preached outside the churches, popu-

larized Christian teaching, and used the exempla that

appealed to untutored peasants. Ironically, even the

abuses to which the Protestant reformers objected came

from this impulse to make available to the people in the

simplest terms the resources of grace that resided in the

Catholic tradition. Given the assumption that the

church was the ark of salvation, whatever would bring

people into the fold and keep them tied to holy mother

church could be deemed evangelical.

More recently, following this same impulse toward

the vernacular, the Roman Catholic church has been

giving a larger place to preaching in the context of the

Mass. The priest's homily is very likely to be an exegesis

of scripture coupled with down-to-earth pastoral appli-

cation to the life of parish and community. Preaching is

increasingly understood to be a means of grace, not

merely moral instruction, and pastoral guidance on eth-

ical and moral issues to stem from the prior proclama-

tion of the saving gospel. In those countries of the world

where the Roman Catholic church finds itself aligned

with the poor and the disfranchised, particularly in

Central and South America, the sermon becomes a ral-

lying cry for social change and even political resistance.

In some places, both the Mass and the sermon have be-

come highly radicalized, as la iglesia que nace del pueblo

("the church that is born from the people ") finds its cen-

ter in the Eucharist around a common table and in the

vernacular sermon that takes account of present exigen-

cies and shared aspirations.

Eastern Orthodoxy. Eastern Orthodoxy, emphasizing

as it does the transcendent mystery of God, the value of

silence, and the power of symbolism to communicate

what can hardly be spoken, does not give so large a

place to preaching. John Chrysostom (347-407), the

"goldenmouthed" preacher of Antioch and Constanti-

nople, distinguished himself, as did his great contem-

porary in the Western church, Augustine (354—430), for

sermons that were biblical, practical, and straightfor-

ward. For a thousand years—in fact, until the coming

of the Reformation—preaching did not again achieve
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the biblical integrity and direct pastoral style of Chrys-

ostom and Augustine. In the Eastern church, the place

and power that Chrysostom accorded the pulpit has not

been duplicated.

Protestantism. Protestantism, diverse as it has been

from its beginnings, has consistently emphasized preach-

ing. The reformers of continental Europe all gave a

large place to the sermon, and even in the Anglican tra-

dition the homily at morning prayer was of consider-

able importance. The sermon was always for instruc-

tion in the true way of salvation, reformed doctrine, and

right living. William Farel's view of the preacher's task

is representative of the Calvinists' position:

He does not depart from Holy Scripture lest the pure Word
of God be obscured by the filth of men, but bears the Word
faithfully and speaks only the Word of God. And having ex-

pounded his text as simply as possible and without deviating

from Scripture, as God gives grace he exhorts and admon-
ishes the hearers, in keeping with the text, to depart from all

sin and error, superstition and vanity, and return wholly to

God. {Liturgies of the Western Church, ed.

Bard Thompson, 1962, p. 216)

The functions of the Protestant sermon are evangeli-

cal, dogmatic, pastoral, moral-ethical, and prophetic. In

some communions, particularly in the more liturgical

churches, the sermon has an aesthetic function, and

when the media come into play, especially television,

the sermon combines the functions of recruitment, pas-

toral care, and promotion. Whatever function the ser-

mon assumes, the Protestant preacher will include an

appeal to a biblical pericope, however tangential the

text in its context may be to the subject at hand.

The inclination of the Protestant preacher is toward

practical application of the gospel to everyday life. Lu-

ther, for example, followed his sermons with pointed,

often lengthy "admonitions" to faithful religious prac-

tice and right social behavior. He, more than many, saw

the difference between gospel and law, and he was at

pains to keep the two in proper relationship:

As often as the Word of God is preached, it makes [our] con-

sciences before God happy, broad, and certain, because it is

a word of grace and forgiveness, a good and beneficial word.

As often as the word of man is preached, it makes [our] con-

sciences in themselves sad, narrow and anxious, because it

is a word of law, wrath, and sin pointing to what we have

not done and all that we ought to do.

(quoted in Dietrich Ritschl, A Theology

of Proclamation, 1960, frontispiece)

The minister—it is assumed that it is the minister

who preaches, certain revivalist itinerants and the si-

necures of the mass media notwithstanding—negotiates

between the free and gracious declaration of the gospel

and the imperatives of that proclamation. Since it is in

the nature of Protestantism to be constantly reforming

and, at its best, self-critical, this is a continuing tension

in preaching. Luther kept to his central doctrine of jus-

tification by faith, whatever text might lie before him,

and to the hermeneutical principle that every part of

scripture, especially those tending toward legalism,

should be judged by Christ. Luther's words could be the

benchmark of preaching that follows the Reformation's

lead:

The church is the pupil of Christ, sitting at his feet and hear-

ing his word so that she may know how to pass judgement

on everything, how to serve in one's calling, how to admin-

ister public offices, aya, also how to eat, drink, and sleep,

that there may be no doubt about the proper conduct in any

walk of life but surrounded on all sides by the Word of God,

one may constantly walk in joy and in the light.

(quoted in Roland Bainton and Herbert Brokering,

A Pilgrimage to Luther's Germany, 1983, p. 81)

At the same time, the preacher presents the gospel as

prior to all human action, the sermon itself an event of

this saving grace. The reformers moved in this dialectic,

which continues to prove problematic for their succes-

sors, between what Herbert H. Farmer (1942) in his

classic work on preaching called "ultimate demand and

final succour."

Identity and Authority of the Preacher. The reformers

would say that it is, finally, Christ who preaches. Such

diverse apologists for preaching as the Quaker George

Fox, the Presbyterian John Knox, and the churchly Lu-

ther held to this notion: it is Christ who is present in

the spoken word, clothed in language as he was once in

human flesh. Luther was insistent on this:

A preacher should neither pray the Lord's Prayer nor ask for

forgiveness of sins when he has preached (if he is a true

preacher), but should say and boast with Jeremiah, "Lord

thou knowest that which came out of my lips is true and

pleasing to thee" (Jer. 17:16); indeed, with St. Paul and all

the apostles and prophets, he should say firmly, Haec dixit

dominus, God himself has said this (I Cor. 1:1—10). And

again, "In this sermon I have been an apostle and prophet of

Jesus Christ" (I Thess. 4:15). Here it is unnecessary, even

bad, to pray for forgiveness of sins, as if one had not taught

truly, for it is God's word and not my word, and God ought

not and cannot forgive it, but only confirm, praise and crown

it, saying "You have taught truly, for I have spoken through

you and the word is mine."

("Against Hanswurst," in Luther's Works, ed.

Hans J. Hillerbrand, 1974, vol. 41, p. 216)

The one who may rightly preach is Christ, the word
made flesh and present to the church by the spirit. Most

rationales for the authority of the Christian preacher

begin here.
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A similar idea would not be uncommon among some

other religions. In both primitive and more highly de-

veloped religions, the spokesperson is often the one pos-

sessed by the deity: the god speaks through the orator.

The preacher's authority derives from a special rela-

tionship to the deity and in connection with the ritual

practice that effects and communicates that relation-

ship. One does not have to look far for examples in sha-

manism, among the Greek oracles and contemporary

charismatics, or in almost any ritual of ordination to

ministry, wherever it is believed that a potent, life-

giving and life-directing spirit comes upon men and

women, causing them to speak and authenticating their

words. Or the spokesperson may be an ascetic, whose

authoritative words come from meeting the deity in

lonely and self-denying contemplation and mystical ex-

perience. Even in those religions that emphasize the

transcendent distance between the human and the di-

vine—Islam, for example—the preacher-prophet is pop-

ularly understood to stand in a special relationship to

God, and the words of the Prophet are accordingly au-

thoritative. This relationship is often understood in

terms of a "calling": the preacher-prophet has been

called directly by the deity to speak the authoritative

words. [See Vocation.]

All preachers are enlightened, in one way or another.

The Eastern master-teacher, the studious rabbi, the

backwoods preacher, the witch doctor, the theologically

schooled and duly ordained minister—each holds spe-

cial knowledge important to the religious community.

One has come to this esoteric knowledge by way of for-

mal education, another by experience, another by the

coming of the spirit or pious insight into the sacred

canon: in each case the community recognizes its stake

in this knowledge and the preacher's possession of it.

Even in those communions that seem indifferent to ed-

ucation as such, no one would be allowed to preach

without demonstrating access to this saving body of

knowledge. That is the wider meaning of what is com-

monly accepted in Christendom—that ordination to

preach and administer the sacraments is inseparable

from some kind of education.

The preacher's authority will usually depend not only

upon the relationship to the deity and to special knowl-

edge but to a specific canon. The recognized texts,

whether the Bible, the Quran, the Vedas, or the well-

honed oral traditions of less-developed communities,

provide the matrix out of which authoritative pro-

nouncement comes. What may have originated as his-

tory, lore, epistle, poetry, legend, or parable, once can-

onized, becomes increasingly solidified and used to

buttress the community's values. On the other hand, sa-

cred canon may stand over against a community, when

the canon is interpreted for its own sake, and the result

will be an authoritative, self-critical prophetic voice.

The tendency, however, will be to require the spokes-

person both to adhere to the text and to reinforce in

connection with that the accepted practices and mores

of the group. In some cases (for example, in the use of

the lectionary in Christian liturgical practice) the

preacher's speech will be directed, to one degree or an-

other, by a calendar of readings from holy writ.

The community expects, then, that the spokesperson

will be faithful to its inherited scriptures. This will

entail a pious, personal appropriation of the sacred

writings to the life of the preacher and a responsible

interpretation of the writings in the service of the com-

munity. What is desired in most cases is exegesis of the

texts. That is, the community assumes that the texts

have integrity, that they are crucial to its life, and that

they deserve to be heard in their own right. The

preacher, even if she or he does not follow a lectionary,

must attempt exegesis, the leading out of the meaning

of the texts themselves, and to avoid eisegesis, a too

pragmatic, parochial, or shortsighted willingness to use

the text for one purpose or another. At the same time,

the community's interest in bringing the texts to the

service of its felt needs will lead, inevitably, to a mea-

sure of eisegesis, that is, to allow the texts to take on

new meaning in new situations. This is sometimes re-

ferred to as the polyvalence of the texts—language takes

on its own life with use and communities allow this be-

cause of their changing needs—and makes certain that

the authoritative spokesperson will be both exegete and

eisegete.

Authority is granted to this special, functional person;

it is imputed merely by virtue of occupying the office.

At the same time, authority is won and reinforced by

the spokesperson's continuing relationship to the com-

munity, its values, and its significant rituals. The com-

munity may vest authority in the person as such; that

is, the group may require that its values and mores be

exemplified in the individual's personality or behavior.

In this case, role and identity are closely identified, and

the credibility of public speech depends to a consider-

able extent upon the preacher's private views and per-

sonal behavior. In another community, however, the ba-

sis for authority will be not so much the person's

identity as the functional role. Luther, in a Christmas

sermon, anticipated the later strong statement of the

Second Helvetic Confession (1566) on the person and of-

fice of the minister:

Whoever believes the word pays no attention to the one who
proclaims it. He does not honor the word because of him

who preaches it, but, on the contrary, he honors him who
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preaches because of the word; he never elevates the preacher

above the word, and even if the preacher should perish or,

as a renegade, preach a different message, he rather gives up

the person preaching than the word. He abides with what he

has heard—no matter who the preacher might be, no matter

whether he is coming or going, no matter what happens.

("The Gospel for the Early Christmas Service,"

in Luther's Works, 1974, vol. 52, p. 32)

Authority, in this view, rests with the community, its

sacred writings and the truth to whose service it has

called the person ordained to serve the tradition.

Preaching, no less than the sacraments, has authority

and authenticity quite apart from the identity and con-

duct of the preacher. For another group, however, the

spokesperson's authority may issue largely from per-

sonal graces and charismatic gifts.

In any case, the one who may preach is perceived to

be an authoritative figure to the degree that he or she

serves the community's needs for connection with its

past, integration of its present experience, and projec-

tion of its life into a believable future. Preaching is by

its very nature conservative, in the sense that it perpet-

uates the community's inherited values. The preacher is

very likely to assess the present, to guide the commu-
nity's decisions, and to project the future on the basis of

what has been. Even the prophetic voice, the calling of

the community to accounts, is likely to rise from the

group's memories; its remembered story leads to an en-

visioned future. In a given sermon, the preacher will

more often than not point to a text, remind the people

of their history, tell a well-known story, and then pro-

ceed to prescribe action or to paint a picture of the de-

sired future. This follows from the root meaning of tra-

dition, "handing over" or "handing down"; the word is

dynamic and suggests the dialectic of all preaching, be-

tween the inherited story and the changing stories of

individuals and groups. {See Tradition.]

Contemporary Issues. Homiletic thought in this cen-

tury, among European and American theologians and

preachers, has been influenced by the ecumenical move-

ment; liberal, neoorthodox, evangelical, and liberation

theologies; the media; and the increasingly pluralistic,

heterogeneous environment created by electronic com-

munications in what Marshall McLuhan called "the

global village." Liturgical renewal is having its impact

on preaching, particularly the reforms that Vatican II

brought to the Roman Catholic church. The social is-

sues of the times, especially civil rights, the distribution

and husbanding of the world's resources, war and nu-

clear power, have commanded the attention of many
pulpits, particularly in the 1960s and 1970s. The ques-

tion whether Christian churches should, in their preach-

ing, move beyond personal piety and strictly religious

practice into the political and social arena was first

raised by the Social Gospel movement in the late nine-

teenth century and remains, for many, unresolved.

Beginning in the 1960s and stemming from the

preaching and teaching of figures such as Edmund
Steimle, for twenty years preacher on The Protestant

Hour and professor of homiletics at Union Theological

Seminary in New York City, homileticians have focused

on narrative, storytelling, and metaphor as paradigms

for the sermon. Paul Tillich's analysis of religion and

culture and Amos Wilder's studies of the New Testa-

ment's genres have opened the way for an increasing

interest among homileticians in the arts. Biblical and

theological studies have followed, making an ever

larger place for the imagination in the interpretation of

scripture and in theological reflection. The result is to

be seen in many quarters in preaching that is at once

more biblical, personal, creative, and contextual, as, for

example, in the sermons of the Presbyterian minister

and writer Frederick Buechner.

Though women have actively been at work in the

leadership of the Christian churches from the begin-

ning, the woman in the pulpit is a relatively new phe-

nomenon. The major seminaries in the United States

and Canada now have large proportions of women
among their students, some as high as 50 percent. These

women bring to the pulpit new styles, a new tone, and

insistent questions about theological and liturgical lan-

guage, until now largely masculine in its pronouns and

references. The presence of women in the pulpit raises

questions about the authority of preaching and the

succession of those ordained to this task, and it intensi-

fies the question of the relationship between ministry

—

one's standing and function in the community—and

public speech.

Time magazine included in its list of America's seven

outstanding preachers in the 1980s two blacks, and the

preeminent chair in homiletics in the United States was

then held by a black. The black pulpit, always at the

center of that community's religious life, gained prom-

inence with Martin Luther King, Jr., and has become

ever more visible. Black preaching, to which homileti-

cians have given close attention, is distinguished by its

pervasive hermeneutic—involving a people who have

suffered, survived, remained hopeful—the fervor and

color of its style, the preacher's imagination, and the

communality of its content and delivery. Henry Mitch-

ell, a black theologian and preacher, who gave the Ly-

man Beecher Lectures on Preaching at Yale in 1974,

said that black preaching is folk communication. The

preacher speaks as much out of the community's expe-

rience as to it, and in the preparation and delivery of

sermons is dependent upon the group for communica-
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tion organic to their situation. This is not to say that

such a notion is exclusive to the black church: Harry

Emerson Fosdick, perhaps the most influential Ameri-

can preacher of the twentieth century, defined preach-

ing as "pastoral counseling writ large": preaching al-

ways springs from the real life and felt needs of the

people. The community as the matrix of preaching is,

however, a distinctive characteristic and strong contri-

bution of the black church to religious life.

Continuing issues in preaching will reflect changing

notions of ministry, persistent issues of justice, the

struggle of minority groups and developing nations for

recognition by the world's powerful nations and reli-

gions, evolving patterns of human sexuality and social

organization, the tensions within religions between the

catholic and the provincial, local religious practice in

the face of growing internationalism and instantaneous

global communication, the use of nuclear energy and

the indispensable ecosphere, and the adequacy of inher-

ited religious traditions for the present human situa-

tion. Those who preach—who by definition attempt to

bring to bear in the experience of a specific community

at a given time and place the traditions of the past

—

will confront these mammoth problems in such imme-

diate questions as these: Are creativity and authority

compatible? How does identity relate to role, being hu-

man to functioning in a religious community? What is

the connection between the prophetic and the pastoral,

between standing over against the group and belonging

to the community? Does religion entail ethics? Can
helpful language come from ancient ritual?

The one who interprets the sacred writings for the

present hands over what has been life-giving to the

community in the past and is needed again if it is newly

understood. As a key figure in such a role the Christian

would point to Jesus, whose preaching from the scrip-

tures and in the commonplace language of his people

appropriated the tradition to his times. The Muslim

might point to Muhammad in the same way, just as the

Jew values the teachers of Israel. In each example lan-

guage makes the difference, that is, language as speech,

unique in its immediacy and contemporaneity. Thus

one unifying image among the religions is the person

who, out of the tradition of a community, and in the

context of its significant rituals, speaks freshly to the

needs of a people.
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PREANIMISM. In the years around 1900, the schol-

arly debate about the origins and evolution of religion

was still in large measure dominated by the theories

put forward by E. B. Tylor thirty years previously, no-

tably in his Primitive Culture (London, 1871). The key

concept was animism, which denoted both a primi-

tive belief in spiritual beings and a belief in the "ani-

mation" of nonhuman beings—from the higher mam-
mals down to trees, plants, and stones—by spirits or

spirit forces. [See Animism and Animatism.] By 1900,

however, Tylor's theory had been challenged by two of
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his Oxford disciples, both of whom were and remained

his personal friends. In his Cock Lane and Common
Sense (London, 1894) and definitively in his celebrated

The Making of Religion (London, 1898), Andrew Lang

had questioned the animistic hypothesis from one direc-

tion, suggesting that "perhaps there is no savage race so

lowly endowed, that it does not possess, in addition to

a world of 'spirits,' something that answers to the con-

ception of God" (Cock Lane and Common Sense, p. 334).

At a meeting of the British Association in 1899, the an-

imistic theory was questioned from another direction,

this time by the philosopher-anthropologist R. R. Mar-

ett. Whereas Lang was saying that adherents of the an-

imistic theory had been prevented by their presupposi-

tions from even noticing the evidence in favor of what

he called "high gods" among peoples on a low level of

material development, Marett claimed that the term

animism was ambiguous and that the mental processes

it assumed were too sophisticated to have been present

at the lowest level of human evolution [See the biogra-

phy of Marett.]

Marett's paper "Pre-Animistic Religion" was hrst

published in the journal Folk-Lore (June 1900, pp. 162—

182); it subsequently formed the first chapter of his

book The Threshold of Religion (London, 1909; 2d exp.

ed., London, 1914). Although brief, its argument was

revolutionary. On the one hand, it suggested that in

view of the double meaning of the word animism in Ty-

lor's Primitive Culture, a distinction might be drawn be-

tween animism proper, as a belief in spiritual beings,

and the belief in the "animation" of animals, plants,

and natural objects, which he proposed to call "anima-

tism." This of course had nothing to do with any theory

of the origin of religion as such, but was merely a plea

for greater terminological precision. On the other

hand—and this appeared to be an outright challenge to

the Tylorian hypothesis—Marett also ventured the opin-

ion that animism was simply not "primitive" enough to

represent the earliest form of religion. Beneath (though

not necessarily chronologically prior to) the belief in

spirits, he argued, there is a more amorphous sense of

the world as being filled with the manifestations of su-

pernatural power. [See Power.] This notion was unlikely

to have been reasoned out in the first instance; rather it

involved a "basic feeling of awe, which drives a man,

ere he can think or theorize upon it, into personal rela-

tions with the supernatural" (Marett, 1914, p. 15). In

search of a word to characterize this power, Marett set-

tled finally upon the Melanesian word mana, as de-

scribed by the missionary R. H. Codrington in his book

The Melanesians (Oxford, 1891). Mentioned only in pass-

ing in his 1899 paper, alongside other "power-words,"

over the next few years mana came to eclipse the others

as a terminus technicus to describe what lay at the root

of preanimism.

Mana, however, was by no means an exclusively Mel-

anesian concept. It was common to the whole of the Pa-

cific, to Polynesia as well as Melanesia. It had been first

noted by Captain James Cook in 1777 and long before

Codrington's time had been fairly fully discussed in re-

lation to the Maori of New Zealand. F. E. Maning in his

book Old New Zealand (Auckland, 1863) had stressed, for

instance, that mana had no single meaning but was as-

sociated with such diverse ideas as "virtue, prestige, au-

thority, good fortune, influence, sanctity, luck" (Man-

ing, [1863] 1927, pp. 239-240). However, the early

preanimists remained generally unaware of the New
Zealand material and were content to rely for the most

part on Codrington's evidence as transmitted first by

Marett and subsequently by the German and French so-

ciologists.

Marett himself was most unwilling to "dogmatize"

about religious origins and always expressed himself

with great caution. Thus although in his 1899 paper he

went so far as to suggest that what he there called "su-

pernaturalism" might be "not only logically but also in

some sense chronologically prior to animism" (Marett,

1914, p. 11), he did not say in what sense. Again—and

this is important in view of the direction subsequently

taken by the debate—he did not categorize mana as un-

ambiguously impersonal. In a later paper, in fact, he

stated explicitly that mana "leaves in solution the dis-

tinction between personal and impersonal" (1915, p.

119) and noted that although it may in some circum-

stances be used in a somewhat impersonal way, it is

always necessary to take account of "the ambiguity that

lies sleeping in mana" (p. 121). Other writers on the

subject found this degree of ambiguity unmanageable

and unwelcome.

In the wake of Marett's work, the first decade of the

twentieth century saw the appearance of a great deal of

writing on the subject of preanimism and on mana and

its various equivalents. In Germany, Wilhelm Wundt of

Leipzig wrote extensively in his Volkerpsychologie (1900)

about "die praanimistische Hypothese," followed by

K. T. Preuss in a series of articles in the journal Globus

(1904-1905). Both, however, seem to have assumed

Marett's theory to have been conceived in direct and

complete opposition to Tylor—a charge that Marett,

who admired Tylor greatly, strenuously denied. In

France, the Annie sociologique school (which included

Durkheim, Hubert, and Mauss) produced a theory very

similar to Marett's, perhaps independently, though Hu-

bert and Mauss's article "Esquisse d'une theorie gener-
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ale de la Magie" appeared in Annee sociologique only in

1904, and Durkheim's magnum opus did not appear un-

til 1912.

By this time, however, mana had been coupled with a

bewildering variety of terms drawn from primal cul-

tures in various parts of the world, all of which, it was

claimed, conveyed the same basic sense of that super-

natural power that had inspired an initial human re-

sponse of awe. A proportion of these words had been

culled from the vocabularies of various Amerindian

peoples: from the Iroquois came orenda (as in Hewitt's

"Orenda and a Definition of Religion," American Anthro-

pologist, n.s. 4, 1902), from the Algonquin manitou and

from the Lakota wakan and wakanda. The Australian

Aranda (Arunta) term arungquiltha/art'mkulta, the Mal-

agasy andriamanitra, the Fijian kalou, and even the

Old Norse hamingja and the Hindu brahman were

added to the list, which by 1914 had assumed consid-

erable proportions. Mana, however, continued to serve

as the flagship of the preanimistic fleet.

It is important to remember that Marett had stated

(not in his original article but at the Oxford Congress of

the Science of Religion in 1908) that it was by now his

express intention to endow mana with "classificatory

authority to some extent at the expense of the older no-

tion [i.e., animism]" (Marett, 1915, p. 102). Every new
science had to create its own specialist terminology;

this being so, Marett was proposing the use of mana
whenever and wherever circumstances appeared to

warrant it as a technical term expressive of preanimis-

tic religions and virtually independent of the etymolog-

ical meaning of the word in its original Pacific context.

In the light of Marett's express intention, it is slightly

embarrassing to note the solemnity with which some
scholars have subsequently believed themselves to be

demolishing Marett's argument by pointing out that the

etymology of mana is not altogether what he supposed

it to be.

Another critical point concerns the supposed imper-

sonality of the power of mana. As we have seen, Marett

was initially insistent that mana is an ambiguous con-

cept, even as he knew perfectly well that his chief infor-

mant Codrington had stated that it was always associ-

ated with and derived from persons, spirits, or ghosts.

On at least one later occasion, however, in his article

"Mana" in Hastings's Encyclopaedia ofReligion arid Eth-

ics (vol. 8, Edinburgh, 1915), he was prepared to state

that mana was "in itself impersonal" while always as-

sociated with personal beings. (Often in such contexts

he used the analogy of electricity, which remains latent

until tapped and channeled.) The ambiguity between

personal and impersonal remained in force nonetheless.

But just as Marett read mana through the prism of Cod-

rington, one feels that almost all later debaters have

read Marett through the prism of the greater interna-

tional celebrity Emile Durkheim.

To Durkheim, writing in The Elementary Forms of the

Religious Life, first published in French in 1912 and in

English in 1915, there were no ambiguities. Caution

was replaced by assertion. According to Durkheim,

Marett had shown "the existence of a religious phase

which he called preanimistic, in which the rites are ad-

dressed to impersonal forces like the Melanesian mana
and the wakan of the Omaha and Dakota" (1968 edi-

tion, p. 201). Durkheim categorically stated that mana

was "an impersonal religious force" (pp. 192, 198), "an

anonymous and diffused force" (p. 194); because it was

not, according to Codrington, a supreme being, Durk-

heim concludes that it must possess "impersonality" (p.

194). We need look no further for the later impression

that preanimism must of necessity involve belief in im-

personal forces; it comes not from Marett but from Durk-

heim.

The preanimistic theory of the origin of religion (as it

had developed between 1900 and 1914) first began to be

called in question in the years following World War I.

In 1914 Nathan Soderblom (who had been a professor

in Leipzig from 1912 to 1914) published in the Archiv

fiir Religionswissenschaft an article, "Uber den Zusam-

menhang hoherer Gottesideen mit primitiven Vorstel-

lungen," in which the customary preanimistic points

were discussed (see also Soderblom, Gudstrons upp-

komst, Stockholm, 1914, pp. 30-108). One of his stu-

dents, F. R. Lehmann, was inspired by this article to

take up the question of mana and in 1915 presented his

dissertation on the subject, in which he penetrated be-

yond Durkheim and Marett to Codrington, and beyond

Codrington to the etymology and implications of the

common Polynesian/Melanesian word mana itself.

Lehmann's researches had the effect of discrediting

altogether the notion that the term mana had ever been

used in the Pacific region to denote an impersonal force.

Even when trees, stones, or other inanimate objects

were declared to possess mana, this was because spirits

had associated themselves with those objects, and not

by virtue of their having an impersonal force of their

own. Paul Radin had made substantially the same point

in 1914, when he asked, "What warrant have we for

thinking of the god as a deity plus power, and not

merely as a powerful deity? Are we not committing the

old error of confusing an adjective with a noun?" (Jour-

nal of American Folklore 27, 1914, p. 347). Following

Lehmann, and in the increasingly antievolutionary at-

mosphere of the interwar years and beyond, more and
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more frequent criticisms were leveled against the

preanimistic hypothesis, the interpretation of rnana that

had supported it, and against those who had written in

these terms. A powerful broadside against the theory

was produced by the Germanist Walter Baetke, in his

book Das Heilige im Germanischen (Tubingen, 1942),

and another by Geo Widengren, in a polemical article,

"Evolutionism and the Problem of the Origin of Reli-

gion" {Ethnos 10, 1945, pp. 57-96). Widengren, inciden-

tally, admired Baetke's work; and it was in the Baetke

festschrift that Lehmann described the course of his re-

search in the area of rnana, in an article called "Ver-

suche, die Bedeutung des Wortes 'Mana' . . . festzustel-

len" (pp. 215-240). Widengren summed up: "The best

experts in the field of Melanesian religion have explic-

itly stated that mana is actually never an impersonal

power"; it is "in reality a quality. It goes without saying

that not mana in itself but persons and things possess-

ing mana are the objects of worship" (p. 84). One last

critic may be quoted. In his 1958 Patterns in Compara-

tive Religion and in virtually identical terms in his 1968

Myths, Dreams and Mysteries, Mircea Eliade denies the

existence of any such "impersonal and universal force"

as mana was once thought to represent, not least be-

cause "impersonality" is "without meaning within the

archaic spiritual horizon" (Eliade, 1968, p. 129). All

these critics, however, have tended to attribute to Mar-

ett extreme opinions that were actually those of Durk-

heim.

It remains to be noted that Rudolf Otto, in his cele-

brated book Das Heilige, produced a theory of the ori-

gin of religion in an ineffable sensus numinis, in the

course of which he praised Marett for coming "within a

hair's breadth" of his own views. Otto, too, was criti-

cized by Baetke and Widengren, who used arguments

very similar to those they had used against Marett and

the preanimists. Otto's numen could hardly be called

"impersonal," however.

Preanimism and the debate about preanimistic reli-

gion belong less to the world of religion as such (and

hardly, it would seem, to the area of primal religion at

all) than to the intellectual history of the early twen-

tieth century in the West. Possibly the popularity of the

concept was not unrelated to the West's growing es-

trangement from fixed forms of religious belief and doc-

trine and its simultaneous maintenance of a sense that

there might be "something" (rather than "someone") in

charge of the world's destiny. It involved the evolution-

ists' conviction that religion had emerged out of some-

thing other than, and simpler than, religion. It also

made assumptions about personality and (at least after

Durkheim) impersonality that later critics found it all

too easy to demolish. The critics, however, may have

gone too far in the opposite direction. In their desire to

disassociate themselves from the evolutionists, they

have frequently misrepresented and misinterpreted

them, without realizing that the evolutionists them-

selves were quite capable of raising objections—often

the same objections—to their own work. Preanimism as

such can be neither proved nor disproved as a rudimen-

tary stage in the evolution of religion. There may, how-

ever, remain an area of religion within which supernat-

ural (or at least uncontrollable) power is sensed, while

remaining inchoate and unconnected with any firm no-

tion of deity. This need not be a stage out of which more

precise notions emerge. It is just as likely to be found at

the end of a long process of decline, and thus to be as

much posttheist as preanimist. We have no word that

can be used as a technical term to describe this. Prean-

imism clearly will not do, because of the implicit se-

quence involved. Some use might however still be

found for the term mana in this connection. In 1907

Marett wrote that "the last word about mana has not

been said" (p. 219). By 1965, mana had almost been dis-

missed from the technical vocabulary of the study of re-

ligion. It may be high time for its reexamination.

[See also Evolutionism.]
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PREDESTINATION. See Free Will and Predestina-

tion.
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PREHISTORIC RELIGIONS. [This entry consists

of three articles on the religious expressions of prehistoric

peoples:

An Overview

Old Europe

The Eurasian Steppes and Inner Asia

The first considers the notion of prehistory and its appli-

cability in the study of religion. The companion pieces fo-

cus on two areas where study of prehistoric cultures has

been particularly fruitful.]

An Overview

The term prehistory refers to the vast period of time

between the appearance of humanity's early hominid

ancestors and the beginning of the historical period.

Since the invention of writing is used to mark the tran-

sition between prehistory and history, the date of this

boundary varies greatly from region to region. The

study of prehistoric religion, therefore, can refer to re-

ligious beliefs and practices from as early as 60,000 bce

to almost the present day. Generally, however, the term

prehistory is defined by its European application and

hence refers to the period from the Paleolithic period,

which occurred during the Pleistocene epoch, to the

protohistoric Neolithic period and the Bronze and Iron

ages.

The biases of a literate culture are apparent in the

term. Clearly, a people's literacy bespeaks their acces-

sibility by a literate culture, but it is not, as has often

been assumed, an adequate criterion for determining

intellectual or cultural depth and complexity. To divide

human cultures by the single invention of writing sug-

gests that literacy somehow marks a specific stage of

mental development or a radical turning point within

the development of human culture conceived of accord-

ing to an evolutionary scheme. Neither such a radical

break nor such an inevitable evolutionary development

can, however, be demonstrated.

This division notwithstanding, it should be noted that

prehistory is understood to be singularly human. In his

Philosophical Investigations, Wittgenstein quips, "If a

lion could talk, we could not understand him." Wittgen-

stein is suggesting that language would not enable us to

understand a "world," or perspective, that was so radi-

cally distinct in kind from our own. In contrast to Witt-

genstein's lion, prehistoric humanity is regarded as un-

derstandable: a psychic unity between prehistorical and

historical humanity is assumed. We believe that with

sufficient evidence the prehistoric "world" can be

grasped. The problem is accessibility, not difference in

kind.

Access to a prehistoric culture, however, is highly

problematic. And when one attempts to understand a

phenomenon such as religion, the problem becomes

acute. We understand religion primarily in terms of

"language," that is, its principal characteristics are its

interpretive meanings and valuations. The wordless ar-

chaeological remains of prehistoric religion—cultic or

ceremonial artifacts and sites, pictures and symbols,

sacrifices—have provided limited access to the religious

"language" of prehistoric cultures. For example, knowl-

edge of how corpses were disposed during the Neolithic

period does not reveal why they were so disposed. Con-

sequently, even when there is clear evidence of a prehis-

toric religious practice, interpretation of the nature of

prehistoric religions remains highly speculative and

disproportionately dependent upon analogies to con-

temporary "primitive" cultures.

Our knowledge of prehistoric religion is therefore the

product of reconstructing a "language" from its silent

material accessories. Among the oldest material forms

of cultic practice are burial sites, dating from the Mid-

dle Paleolithic. [See Funeral Rites.] One can trace, from

the Upper Paleolithic on, a growing richness and diver-

sity of grave goods that reach extravagant proportions

during the Iron Age. The practices of second burials, the

burning of bodies, and the ritual disposition of skulls

are also common. Megalithic graves date back to the

Neolithic period. Despite the cultic implications of

these massive stone constructions (e.g., ancestor cults),

a uniform religious meaning remains undemonstrated.

Evidences of sacrifices from the Middle Paleolithic pe-

riod in the form of varied quantities of animal bones

near burial sites suggest offerings to the dead. Sacrifi-

cial traditions that were associated with game (e.g.,

bear ceremonialism) date back to the Upper Paleolithic.

There is no evidence of human sacrifice prior to the

Neolithic period, and hence this practice is associated

with the transition from a hunter-gatherer culture to an

agrarian culture and, consequently, with the domesti-

cation of plants and animals. [See Sacrifice.]

Prehistoric works of art dating back to the Paleolithic

period—paintings, drawings, engravings, and sculp-

ture—are the richest form of access to prehistoric reli-

gion. The primary subjects of these earliest examples of

graphic art were animals; humans, rarely depicted,

were often drawn with animal attributes. The intimate

and unique role of animals in the physical and mental

lives of these early hunter-gatherers is clearly demon-

strated. (This role is also evidenced in the sacrificial tra-

ditions.) Though some form of animalism is suggested,

the religious significance of these animal figures is dif-

ficult to interpret. [See Animals.]

Shamanistic practices are also reflected in this art, es-

pecially in the paintings of birds and of animals that



506 PREHISTORIC RELIGIONS: Old Europe

have projectiles drawn through their bodies. Common
in prehistoric sculpture is the female statuette. Al-

though frequently related to fertility, these figurines are

open to numerous interpretations of equal plausibility

(e.g., spirit abodes, ancestor representations, house

gods, as well as spirit rulers over animals, lands and

other physical or spiritual regions, hunting practices,

and natural forces). [See also Lord of the Animals.]

It is unlikely that we shall ever be able adequately to

interpret the "language" of prehistoric religion. The ma-

terial evidence is too scarce and the nature of religious

phenomena too complex. There is, however, a meaning

in these wordless fragments that is itself significant for

any study of religion. The power and depth of these si-

lent archaeological remains cause one to recognize the

limitation of written language as a purveyor of religious

meaning. The connections one is able, however ten-

uously, to draw between the evidences of religious life

among prehistoric peoples and the beliefs and practices

of their descendants address the conditions that have

inspired human beings, from our beginnings, to express

our deepest selves in art and ritual.

[See also Paleolithic Religion and Neolithic Religion.]
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Old Europe

The term Old Europe is used here to describe Europe

during the Neolithic and Copper ages, before it was in-

filtrated by Indo-European speakers from the Eurasian

steppes (c. 4500-2500 bce). The Indo-Europeans super-

imposed their patriarchal social structure, pastoral

economy, and male-dominated pantheon of gods upon

the gynecocentric Old Europeans, whose millennial tra-

ditions were officially disintegrated. Nonetheless, these

traditions formed a powerful substratum that pro-

foundly affected the religious life of European cultures

that arose during the Bronze Age. Western Europe re-

mained untouched by the Indo-Europeans for one mil-

lennium longer; Crete, Thera, and other Aegean and

Mediterranean islands maintained Old European pat-

terns of life until about 1500 bce.

The agricultural revolution spread gradually to

southeastern Europe about 7000 to 6500 bce. A full-

fledged Neolithic culture was flourishing in the Aegean

and Adriatic regions by 6500 bce. The Danubian basin

and central Europe were converted to a food-producing

economy circa 6000 to 5500 bce. Around 5500, copper

artifacts first appeared, leading to the creation of a fully

developed copper culture in the fifth millennium bce.

The rise of agrarian cultures in western and northern

Europe occurred about two millennia later.

The Old European religion of southeastern Europe

and the Danubian basin persisted through three millen-

nia, 6500-3500 bce; the Neolithic period extended from

6500 to 5500 bce, the Copper Age from 5500 to 3500 bce.

In northern Europe, the Neolithic period continued to

about 2000 bce. (Dates given here are calibrated radio-

carbon dates.)

Old European beliefs and practices have been recon-

structed primarily through analysis of the archaeologi-

cal record. The evidence examined includes temples,

temple models, altars, frescoes, rock carvings and paint-

ings, caves and tombs, figurines, masks, and cult ves-

sels, as well as the symbols and signs engraved or

painted on all of these.

Cult objects, particularly figurines, provide some
clues to the types of rituals performed by Old Europe-

ans and the deities they worshiped. The richest finds

have been unearthed in southeastern and Danubian

Europe, as far north as the Carpathian Mountains. This

region encompasses present-day Greece, Italy, Yu-

goslavia, Bulgaria, Romania, the western Ukraine, Hun-

gary, and Czechoslovakia, as well as the Aegean and

Mediterranean islands. The second region yielding cult

relics is western Europe (present-day Spain, Portugal,

France, and the British Isles). The best-preserved mon-

uments are megalithic tomb walls engraved with sym-

bols and images of deities, stone stelae, and figurines

associated with burials.

Despite the multitude of culture groups in Old Europe

and the diverse styles of their artworks, the pantheon of

deities was the same throughout the vast landmass. Old

European religious beliefs stemmed from the gyneco-

centric Paleolithic and early agricultural world, created

by a birth giver, mother, root gatherer, and seed planter

and concerned with feminine cycles, lunar phases, and

seasonal changes. Skylight and stars, prominent in

Indo-European mythology, hardly figure in Old Euro-

pean symbolism.

The images of Old Europe are those of the earth's vi-

tality and richness. The transformative processes of na-
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ture are symbolically manifested in sprouting seeds,

eggs, caterpillars and butterflies, and in such "life col-

umns" (symbols of rising and spontaneous life) as trees,

springs, and serpents, which seem to emerge from the

earth's womb. Sacred images represent both the mira-

cle of birth—human, animal, and plant—and the awe

and mystery surrounding the cyclic destruction and re-

generation of life.

Most Old European sacred images symbolize the

ever-changing nature of life on earth: the constant and

rhythmic interplay between creation and destruction,

birth and death. For example, the moon's three

phases—new, waxing, and old—are repeated in trinities

of deities: maiden, nymph, and crone; life-giving, death-

giving, and transformational deities; rising, dying, and

self-renewing deities. Similarly, life-giving deities are

also death wielders. Male vegetation spirits also express

life's transitional nature: they are born, come to matu-

rity, and die, as do plants.

Goddesses and Gods. The Old European evidence re-

veals clear-cut stereotypes of divinities that appear re-

peatedly throughout time and geography in sculptural

art. The stereotypes include anthropomorphic deities

and innumerable epiphanies in the form of birds, ani-

mals, insects, amphibians, stones, and hills.

Goddesses. The principal goddesses are composite im-

ages, encompassing an accumulation of traits from the

preagricultural era.

The water-bird goddess appears with a beak or a

pinched nose, a long neck, a beautiful head of hair or

crown, breasts, wings or winglike projections, and pro-

truding female buttocks outlined in the shape of a duck,

goose, or swan. Her epiphany is a water bird, most fre-

quently a duck. (See figure 1.) There is an association

between this divinity and divine moisture from the

oceans, rivers, lakes, bogs, and the skies. Meanders,

streams, V's, and chevrons are her principal symbols.

(The V sign, duplicated or triplicated in the chevron,

probably derives from the shape of the pubic triangle.)

They can be found on objects that are associated with

her and also as decorations on her images. She is asso-

ciated with the number three (triple source, totality)

and with the ram, her sacred animal. The symbols give

a clue to her function as a giver of life, wealth, and

nourishment. She is of Paleolithic origin. Since the

early Neolithic she also was a weaver and spinner of

human fate and giver of crafts and was worshiped in

house shrines and temples.

A related image of the life-giving goddess appears in

the shape of a water container (large pithos), decorated

with M's, nets, brushes, meanders, and running spirals

(see figure 2). She also appears in figurines marked with

net-patterned pubic triangles and squares, symbolic of

life-giving water.

Figure 1. The Water-Bird Goddess. Terra-cotta duck-

masked deity. Her skirt and crown bear white encrusted mean-

ders and V's. Vinca culture, Vinca, Yugoslavia (near Belgrade);

4500-4000 bce.

The snake goddess has snakelike hands and feet and

a long mouth and wears a crown. The snake spirals and

snake coil are her emblems. She is life energy incarnate.

As a symbol of fertility and well-being of the family she

is worshiped in house shrines. Her crown very likely

was a symbol of wisdom as it still is in European folk-

lore. The horns of a snake, resembling a crescent moon,

link this deity with lunar cycles. In megalithic tomb-

shrines of western Europe, the winding snake figures as

a symbol of regeneration. In symbolism, the snake coil

Figure 2. The Life-giving Goddess as a Water Con-

tainer. Her face appears above an M-shaped sign. The large

bands of running spirals, the parallel lines, and the checker-

board pattern are all symbols of water. Early Vinca culture,

5200-5000 bce.
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is a source of energy comparable to the sun; and both

are metaphors of the regenerating eyes of the goddess.

The birth-giving goddess is portrayed in a naturalis-

tic pose of giving birth. She is well evidenced in Paleo-

lithic art in France (Tursac, c. 21,000 bce) and in all

periods of Old Europe (from the seventh millennium on-

ward). The vulva, depicted alone (known from the Au-

rignacian period, circa 30,000 bce, and throughout the

Upper Paleolithic and Old Europe), may have served as

pars pro toto of this goddess. Her epiphanies were the

doe (both deer and elk) and the bear, stemming from an

early belief in a zoomorphic birth-giver, the primeval

mother.

The nurse or mother holding or carrying a child is

portrayed in hunchbacked figurines or, in more articu-

late examples, as a bear-masked madonna carrying a

pouch for a baby and as a bird, snake, and bear-masked

mother holding a child. Images of her date from the

early Neolithic and appeared throughout the Copper

Age and into historical times.

The vulture or owl goddess, a maleficent twin of the

birth-giving goddess, appears as Death in the guise of

a vulture, owl, or other predatory bird or carrion eat-

er, yet has qualities of regeneration. [See also Birds.]

A vulva, umbilical cord, or labyrinth is painted or en-

graved on her images. Hooks and axes—symbols of en-

ergy and life stimulation—are engraved on western Eu-

ropean stone stelae and on passage-grave slabs

representing the owl goddess. In one of the Catal Htiyuk

shrines of central Anatolia (seventh millennium bce),

the beaks of griffins emerge from the open nipples of

female breasts. The owl goddess's breasts, depicted in

relief on slabs of megalithic gallery graves in Brittany,

also suggest that regeneration is in her power.

The snowy owl appears in a number of engravings on

the Upper Paleolithic (Magdalenian) cave walls of

France, probably already as an epiphany of Death.

There is rich evidence of the owl goddess throughout

the Neolithic, Copper, and Early Bronze ages. During

the last period, the owl form became the usual shape of

urns. Burials of birds of prey as sacrifices to this god-

dess are known from the Paleolithic (Ksar Akil, Leba-

non, mid-Paleolithic; Malta, c. 15,000 bce), earliest Neo-

lithic (Zawi Chemi Shanidar, northern Iraq, more than

10,000 years before our time), the Neolithic, and the

Bronze Age (Isbister, Scotland). It is clear that large

wings had enormous symbolic importance for millen-

nia. (See figure 3.)

The White Lady, or Death, is portrayed with folded

arms tightly pressed to her bosom and with closed or

tapering legs. She is masked and sometimes has a polos

on her head. Her abnormally large pubic triangle is the

center of attention. A reduced image of her is a bone.

Her images are made of bone or of such bone-colored

materials as marble, alabaster, and light-colored stone.

She dates back to the Upper Paleolithic, has been found

throughout Old Europe, and appears in the Aegean

Bronze Age as the Cycladic marble figurines. Most of the

Figure 3. The Vulture Goddess. With tremendous, broomlike wings she swoops down on headless humans. Fresco from Catal

Huyiik (shrine in Level VII, 8), central Anatolia; early seventh millennium bce.
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Figure 4. The Stiff Nude, or the White Lady (Death).

These figurines come from Neolithic and Copper Age graves. (1)

White marble figurine with a phallus-shaped head from a Neo-

lithic Aegean culture, Cyclades; c. 6000 bce. (2) Front and

and back views of a bone figurine with a mask and bound legs;

Karanovo culture, Ruse, northern Bulgaria; c. 4500 bce. (3)

Clay figurine from a young girl's grave; late Cucuteni culture,

Vykhvatintsi cemetery, Moldavian S.S.R.; c. 3500 bce.

White Ladies were recovered from graves and found sin-

gly, in threes, or in groups of six or nine. (See figure 4.)

The goddess of regeneration appears in myriad forms,

the most prominent of which are fish, toad, frog, hedge-

hog, triangle, hourglass, bee, and butterfly. All these ap-

pear in art as amphibians, animals, insects, and hy-

brids: fish-woman, frog-woman, hedgehog-woman,

hourglass with bird's feet or claws, bee and butterfly

with a human head. (See figure 5.)

The peculiar relationship, even equation, of the fish,

frog, and toad with the uterus of the regenerating god-

dess accounts for their prominent role in European

symbolism. The importance of the hedgehog probably

derives from its equation with a wart-covered animal

uterus. As life and funerary symbols, hedgehogs contin-

ued to appear throughout later prehistory and history.

When manifested as a bee, butterfly, or moth, the god-

dess is thought to symbolize reborn life. Frequently,

these images emerge from a bucranium, also the sym-

bol of the female uterus as evidenced from the earliest

Neolithic. (See figure 6.) The key to understanding the

equation of the female uterus with the bucranium lies

in the extraordinary likeness of the female uterus and

fallopian tubes to the head and horns of a bull (Cam-

eron, 1981, pp. 4f.).

The pregnant goddess (Mother Earth) is portrayed

naturalistically as a nude with hands placed on her en-

larged belly. The abdominal part of her body is always

emphasized. She is also depicted as a bulging mound
and oven. In the infancy of agriculture, her pregnant

belly was apparently likened to the fertility of the fields.

Her image was associated with lozenges, triangles,

snakes, and two or four lines. (See figure 7.) Her sacred

animal is the sow. She is the Mother of the Dead: her

uterus or entire body is the grave (hypogea of Malta and

Sardinia, passage graves of western Europe, and court

tombs of Ireland) or temple (Malta).

Although evidence of her exists from the Upper Paleo-

lithic, it was probably not until the Neolithic that she

became the earth mother and bread giver, appearing

enthroned and crowned. She is the dominant figure in

the early phases of the Neolithic. Her figurines are

Figure 5. The Goddess in Her Regenerative and Transfor-

mative Aspects. (1) Fish Goddess (Fish Woman). A consider-

able number of the fish-faced sculptures from Lepenski Vir in

northern Yugoslavia are engraved with labyrinths, which sug-

gests that the goddess represents a generative womb. Lepenski

Vir I c, shrine no. 28, c. 6000-5800 bce. (2) Frog Goddess. A

major Old European and Anatolian archetype is the frog god-

dess. The perforations on this black-stone amulet suggest that

it was meant to be attached to something else. Early Sesklo

culture, Achilleion, Thessaly; c. 6400 bce. (3) Hedgehog God-

dess. The goddess appears here in the form of a sculpted lid.

Karanovo VI culture, Cascioarele on the Danube, southern Ro-

mania: c. 4500 bce.
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Figure 6. The Bee Goddess. The new life arising from a sac-

rificed bull is often portrayed as the goddess in her epiphany

as a bee. Such portrayal may be related to a belief in the spon-

taneous generation of insects from a bull's carcass. Here a

punctate silhouette of the bee goddess is rendered on a bull's

head carved from bone plate. Cucuteni B culture, Bilcze Zlote,

upper Seret River Valley, western Ukraine; c. 3700-3500 bce.

Figure 7. Pregnant Earth Goddess in an Open Shrine

Model. The goddess is depicted with her hands placed on her

enlarged belly. In front of her is a round hole used for libations,

and she is flanked by two schematic male figurines, which may
represent attendants performing a ritual. Undulating lines,

such as those decorating the exterior of this model, are often

associated with the Pregnant Goddess. Ghelaesti-Nedeia,

county of Piatra Neamt, northeastern Romania; Cucuteni cul-

ture, c. 3900-3800 bce.

found on oven platforms (as at Achilleion, Thessaly, c.

6000 bce; author's excavation, 1973), never on altars in

house shrines, which were used exclusively for bird and

snake goddesses.

Pairs of larger and smaller figurines known from all

periods of Old Europe represent both the major and mi-

nor aspects of the goddess, sometimes as a mother-

daughter pair (an analogy to Demeter and Persephone).

Furthermore, the major temples of Malta consist of two

constructions, one larger and the other slightly smaller,

both in the anthropomorphic shape. This suggests again

the dual or cyclical nature of the goddess as both sum-

mer and winter, old and young.

Gods. There are only two certain stereotypes of male

gods: (1) the Sorrowful Ancient and (2) the mature male

holding a crosier.

The Sorrowful Ancient is portrayed as a peaceful man
sitting on a stool, hands resting on knees or supporting

his face. Since the Sorrowful Ancient appears together

with seated pregnant figurines that probably represent

harvest goddesses, it can be assumed that he represents

a dying vegetation god.

The bull with a human mask and the goat-masked

male sculptures of the Vinca culture (fifth millennium

bce) may portray an early form of Dionysos in the guise

of a bull or a he-goat—the god of annual renewal in full

strength. However, lack of documentation from other

culture groups warrants his preclusion as a stereotype.

The mature male holding a crosier and seated on a

throne, from Szegvar-Tiizkoves (Tisza culture, Hun-

gary), may be a relation to Silvanus, Faunus, and Pan,

historical-era forest spirits and protectors of forest ani-

mals and hunters who also are depicted with a crosier.

This image, as well as representations of bearded men,

is probably of Upper Paleolithic origin (cf. bison men
and other half-man, half-animal figures from the French

caves of Les Trois Freres, Le Gabillou, and others). The

type is poorly documented; only single examples of

sculptures are known. The majestic posture of the

Szegvar-Tiizkoves god, however, suggests its impor-

tance in the pantheon.

Other images of the masculine principle, such as nude

men with bird masks in leaping or dancing posture,

were probably portrayals of participants in rituals, wor-

shipers of the goddess. Male images are rare among the

Old European figurines; usually they constitute only 2

to 3 percent of the total number recovered in settle-

ments.

Summary. The concept of a divine feminine principle

is manifested in human, animal, and abstract symbolic

form: woman, water bird, bird of prey, doe, bear, snake,

bee, butterfly, fish,, toad, hedgehog, triangle, and hour-
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glass form. Her manifestations are everywhere; her

worship is attuned to the infinite round of life, death,

and renewal.

Judging by the stereotypes that recur in figurines over

the millennia, the religion of Old Europe was polytheis-

tic and dominated by female deities. The primary god-

dess inherited from the Paleolithic was the Great God-

dess, whose functions included the gift of life and

increase of material goods, death-wielding and de-

crease, and regeneration. She was the absolute ruler of

human, animal, and plant life and the controller of lu-

nar cycles and seasons. As giver of all, death wielder,

and regeneratrix, she is one and the same goddess in

spite of the multiplicity of forms in which she manifests

herself.

The prehistoric Great Goddess survives still in folk-

lore. She appears as Fate (or sometimes as the three

Fates), who attends the birth of a child and foretells the

length of its life. She appears as White Lady (Death)

with her white dog. Sometimes she is recognized in the

toad or frog that brings death and regeneration, in the

water birds and snakes that bring well-being and fertil-

ity, or in the crowned snake, whose crown grants the

power of seeing all things and understanding the lan-

guage of animals.

Although degraded to the status of a witch, the Old

European vulture (or owl) goddess lives on in fairy

tales as an old hag with a hooked nose who flies through

the air on a broom. She can slice the moon in half,

cause cows to go dry, tie blossoms into knots, destroy

human happiness, and inflict illness.

In European folklore as well as in prehistory, witches

and fairies most often appear in groups with one the

most important, the queen or "lady." This pattern re-

flects an ancient gynecocentric and matrilinear social

structure.

As a consequence of the new agrarian economy, the

pregnant goddess of the Paleolithic was transformed

into an earth fertility deity in the Neolithic. The fecun-

dity of humans and animals, the fertility of crops and

thriving of plants, and the processes of growing and fat-

tening became of enormous concern during this period.

The drama of seasonal changes intensified, which is

manifested in the emergence of a mother-daughter im-

age and of a male god as spirit of rising and dying veg-

etation.

Let us note here that fertility is only one of the god-

dess's many functions. It is inaccurate to call Paleolithic

and Neolithic goddesses fertility goddesses, as the fertil-

ity of the earth became a prominent concern only dur-

ing the food-producing era. Hence, fertility is not a pri-

mary function of the goddess and has nothing to do

with sexuality. The goddesses were primarily cre-

atresses of life; they were not Venus figures or beauties

and most definitely not wives of male gods. It is also

inaccurate to call these prehistoric goddesses mother

goddesses, a misconception found often in the archaeo-

logical literature. It is true that there are mother im-

ages and protectresses of young life, as well as a Mother

Earth and Mother of the Dead, but the other female im-

ages cannot be categorized as mother goddesses. The

bird goddess and the snake goddess, for example, are

not mothers, nor are many other images of regeneration

and transformation, such as the frog, fish, and hedge-

hog. They personify life, death, and regeneration; they

represent more than fertility and motherhood.

Shrines and Sanctuaries. Much of the corpus of infor-

mation about the Old European religion comes from

shrines, which have been found as models, within

homes, or standing free. They demonstrate the close

connections between secular and sacred life, especially

in relation to functions performed by women.

Temples. The fifty or more clay models of temples

discovered so far allow us to see the workings of Old

Europe's shrines in striking detail. Usually found in

front of or near the site of a former altar, these minia-

ture shrines, generally small enough to be held in a per-

son's hand, were probably gifts to the goddess of the

temple. They are doubly revealing: in addition to repro-

ducing the temple's configuration, the models are often

elaborately decorated with symbolic designs and in-

scribed with religious symbols. Frequently a divine im-

age in relief adorns the gables, rooftops, or roof corners

of the temple.

Among the earliest models discovered are several

from the Neolithic Sesklo culture of Thessaly in Greece.

Dating from about 6000 bce, they portray rectangular

buildings that have pitched or saddle roofs, painted

checkerboards or striated rectangles on their walls, and

decorated gables. Noteworthy openings in their roofs

and sometimes in their sides make them look, perhaps

not coincidentally, like tiny birdhouses. A group of clay

models from a slightly later date was found in a mound
of the Porodin settlement near Bitola in Macedonia,

southwestern Yugoslavia. Produced by the Starcevo cul-

ture of the central Balkans, dating from about 5800 to

5600 bce, these models are capped with unusual fea-

tures. Cylindrical "chimneys," located in the center of

their roofs, bear the mask of a goddess; a necklace

spreads down over the roof. The temple building below

seems to have been constructed as the literal "body" of

the deity; the structure, with the cylinder head on top,

seems to be essentially a deified portrait bust. Perhaps

for a mythologically related reason, a number of these



512 PREHISTORIC RELIGIONS: Old Europe

FIGURE 8. Temple Model. Reconstructed terra-cotta temple

model from Porodin, Macedonia, with wide, inverted T-shaped

entrances on all sides and a goddess mask on a cylinder on the

roof. Apparently, such models were gifts to the goddess wor-

shiped in the temple.

shrine models have mysteriously shaped entrances, ei-

ther inverted T's or triangulars. (See figure 8.)

Other temple models from the Vinca culture of the

central Balkans (late sixth millennium bce) and from

the Tisza culture (around 5000 bce) in present-day east-

ern Hungary are often distinctly bird-shaped and have

numerous incisions on their sides to indicate plumage.

Their entrances have a round hole on their top half

—

again, like those found in birdhouses. Motifs of a bird

goddess are found throughout the Vinca culture and Old

Europe in general, and it seems likely that these open-

ings were fashioned as symbolic entrances for the visit-

ing goddess in the epiphany of a bird.

An exquisite, unusually large model of a temple with

numerous large, round openings was discovered in the

settlement on the island of Cascioarele on the Danube
River in southern Romania. Dating from about 4500,

this model has dramatically enhanced knowledge of

Copper Age architectural and cult practices. The shrine

model itself consists of a large substructure supporting

four individual temples, each of which has a wide,

arched portal crowned with horns. The facade is pierced

by ten round apertures and is decorated with irregular,

horizontally incised lines. This detailing suggests wood
construction. The top surface of the substructure prob-

ably constituted a terrace that could hold a large con-

gregation. Presumably—if this was, as it seems to be, a

model of an actual structure—the whole temple com-

plex was at least ten meters tall, with the individual

roof temples measuring about three meters in height.

The structure is clearly of European tradition, and no

close parallels to this configuration exist.

Other models of two-story temples have been found

at Old European settlements at Ruse on the lower Dan-

ube River in Bulgaria, Izvoarele in Romania, and Az-

mak in central Bulgaria. Still another model, this time

from the Ros River Valley at Rozsokhuvatka in the

western Ukraine, depicts a two-story sanctuary stand-

ing on four legs, with the second floor constituting a

two-room temple. This model is from the Cucuteni cul-

ture, dating from about 4300 to 4000, the farthest out-

post of Old European civilization in the northeast. This

culture has been made famous through systematic ex-

cavations of entire villages, whose spacious, two- to

four-room houses include altars and platforms, as well

as by its magnificent ceramic art. The model has wide

entrances on both floors and a platform, adorned with

bull horns and perhaps used for worship, in front of the

large portal on the second floor. A round window ap-

pears in the rear, and horizontal beams that support the

roof are indicated in relief.

The walls of many models of temples were painted

and decorated with incisions, excisions, and encrusta-

tions in symbolic motifs. Often these were arranged into

panels in the same manner as on cult vases. The paral-

lels between these forms are often particularly reveal-

ing. One dominant Old European motif, for example,

found repeatedly on the models, cult vases, and other

votive objects, is the meander, or the figurative repre-

sentation of a snake; sometimes an abstract derivative

of this image, in the form of single or pairs of spiraling

lines, will appear.

A model of a Vinca temple unearthed in Gradesnica

in northwestern Bulgaria, dating from about 5000 bce,

is a good example of the use of these symbolic decora-

tions. (See figure 9.) Each wall and roof of this model

constitutes a separate panel, each marked with a differ-

ent design of meanders or sinuous lines, chevrons, and

dotted bands. The vertical panels on either side of the

entrance are inscribed with signs in a configuration that

Figure 9. Temple Model. A terra-cotta model marked with

sacred signs and symbols. The gable and the corners of the roof

are topped with masked heads. Vinca culture, Gradesnica,

northwestern Bulgaria; c. 5000^4500 bce.
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may comprise some sort of formula associated with the

temple's goddess. Above the entrance to the temple are

bands of dots and zigzags—snakeskin designs—further

suggesting that the shrine belongs to a deity, perhaps

the snake goddess. Above the facade, a schematic head

in the center probably represents the actual goddess,

and the masked heads on the corners may symbolize

her divine associates.

Still other models, although otherwise complete, are

roofless, so it is possible to peer into the scene of the

cult activities. Such open models have a dais along the

back wall and a bread oven on the side wall. A model

of a roofless temple from Popudnia, a late Cucuteni set-

tlement north of Uman in the western Ukraine, sits on

four cylindrical legs and consists of a main room and

vestibule; between them is a rectangular entrance with

a threshold. On the right side of the large central cham-

ber are benches and a large rectangular oven on a

raised platform. To the right of the oven sits a female

figurine with her hands on her breasts; near the outer

wall another female figurine is grinding grain, and close

by is a depression for storing flour. Almost in the center

of the shrine stands a raised platform in the shape of a

cross.

Among the actual temples is a two-story temple un-

covered in Radingrad, near Razgrad in northeastern

Bulgaria, by Totju Ivanov of the Archaeological Mu-

seum, Razgrad, from 1974 to 1978. Probably similar to

the four-legged Rozsokhuvatka model from the Ukraine,

this Karanovo culture temple dates from about 5000. Its

first floor had a ceramic workshop with a large oven to

one side; on the other side was a clay platform with

tools for making, polishing, and decorating pots. Flat

stone containers for crushing ocher stood nearby. Ex-

quisite finished vases and unbaked ones were also found

in the room. The second floor, like that of the Rozsokhu-

vatka model, comprised the temple proper. Inside was

a large rectangular clay altar seventy-five centimeters

high, and to its left stood a vertical loom and many fig-

urines and temple models. A number of the vases near

the altar were filled with clay beads.

One important discovery was that of a pillar temple,

unearthed in the village of Cascioarele. Excavated by

Hortensia and Vladimir Dumitrescu of the Institute of

Archaeology, Bucharest, from 1962 to 1969, this Kara-

novo culture sanctuary, found just below the model of

the edifice, dates from the early part of the fifth millen-

nium bce. Rectangular in plan, the sixteen- by ten-me-

ter temple was divided into two rooms by six rows of

posts. The interior walls of one room are painted red

with bands of cream-colored curvilinear designs; above

the entrance is a striking terra-cotta medallion with a

red snake-coil outlined by a thin line of cream. This

room contains also two hollow pillars, both measuring

about two meters in height, that were originally mod-

eled around two tree trunks. The thicker one was encir-

cled by posts and, like the walls, had been painted three

times with different designs. Near it lay an adult skele-

ton in a crouched position. The thinner pillar, measur-

ing about ten centimeters in diameter, stood close to

the interior wall and was painted with cream ribbons

on a reddish brown background. Next to it was a terra-

cotta bench or dais about forty centimeters high with

painted curvilinear ribbons of cream color. Nearby lay

numerous fragments of painted vases and of large ves-

sels decorated with excised motifs. Rituals or mysteries

performed here were probably connected with the idea

of regeneration and the invocation of the vital source of

life. The pillars, decorated with the running angularized

spiral or snake motif, can be interpreted as life col-

umns. The tradition of the life column motif can be

traced as far back as the seventh millennium bce, when

it appeared in Catal Htiyuk frescoes, and in the Sesklo

temples of Thessaly around 6000 bce. In representations

on Old European vases, life columns are usually shown

flanked with horns, whirls, spirals, male animals, and

uterus symbols.

The remains of an early Cucuteni shrine in Sabati-

nivka in the southern Bug River Valley of the Ukraine

present an even more dramatic picture. (See figure 10.)

A rectangular building of about seventy square meters,

this temple has a clay-plastered floor and an entrance

area paved with flat stones. The center of the room con-

tains a large oven with a female figurine at its base.

Nearby stood an incense burner and a group of vessels;

these included a dish containing the burned bones of an

ox and a channel-decorated pot with a small cup inside,

once used for libations. Also nearby was a group of five

concave grinding stones and five seated terra-cotta fig-

urines with their bodies leaning backward. Along the

rear wall, sixteen other female figurines were seated in

low, horned-back chairs on a six-meter-long altar. In

the corner adjacent to the altar stood a clay throne with

a horned back and a meter-wide seat that had originally

been covered with split planks. Altogether, thirty-two of

these nearly identical, armless figurines with massive

thighs and snake-shaped heads were found in this sanc-

tuary. Oddly, several of them had been perforated

through the shoulders, and one held a baby snake.

The Sabatinivka sanctuary demonstrates that bread

ovens, grinding stones, and storage vessels played a fun-

damental role in the cult rites performed at Old Euro-

pean shrines. The seated figurines strongly suggest that

temple worshipers participated in a ritual grinding of

grain and baking of sacred bread and that these cere-

monies were supervised from a throne, at least at Sa-



514 PREHISTORIC RELIGIONS: Old Europe

Figure 10. Shrine. An actual shrine from Sabatinivka, Mol-

davian S.S.R.; dating from c. 4700-4500 bce. Occupying sev-

enty square meters, the building contained (1) a stone slab

floor, (2) an oven, (3) a dais, (4) a clay chair, (5) figurines, and

(6) a group of vases near the oven. Shrines like this, which re-

semble the miniature models of temple shrines often found in-

side them, were the scene of religious rituals in Old Europe.

batinivka, by an overseer, probably a priestess. It seems

likely that sacred cakes were dedicated to the goddess

at the conclusion of the rites. Also the clay figurines on

the altar may have been presented as votive offerings to

the goddess or used as effigies to celebrate her presence.

These images of cult practices are further illuminated

by a site near Trgoviste in northeastern Bulgaria, exca-

vated by Henrieta Todorova of the Institute of Archae-

ology, Sofia, in 1971. This house shrine site at Ovcarovo,

a product of the Karanovo culture, dates from about

4500-4200 bce. The site yielded remains of twenty-six

miniature cult objects, including four figurines with

upraised arms, three temple facades or possible altar

screens, decorated with chevrons, triple lines, and spi-

rals around a central motif of concentric circles—nine

chairs, three miniature tables, three vessels with lids,

several large dishes, and three drums. It seems possible

that this large collection of objects may have been used

in different groupings at various times according to the

required tableau of each particular ceremony.

The four figurines were painted with meanders and

parallel lines. But most interesting was the presence of

drums, which suggests the ritual use of music and

dance in Old Europe. Other cult objects include minia-

ture vessels with lids, found on small tables where they

may have been used as sacrificial containers. Slightly

larger than the figurines, these dishes or basins may
have been used in some form of lustration or spiritual

cleansing during the ceremony. The nine chairs, finally,

may have been used to seat three of the figurines—the

fourth is larger than the others—alternatively at the

three altars, three tables, or the three drums. These

miniature replicas are particularly important because

life-size Old European altars and tables holding sacrifi-

cial equipment have rarely been preserved.

A very interesting cache of twenty-one figurines, prob-

ably used for the reenactment of earth fertility rites,

came to light in an early Cucuteni shrine at Poduri-

Dealul Ghindaru, Moldavia, northeastern Romania. The

figurines were stored in a large vase. In addition, there

were fifteen chairs or thrones on which larger figurines

could sit. The figurines are from six to twelve centime-

ters in height. The different proportions, workmanship,

and symbols painted on the figurines suggest a clear hi-

erarchy in this tableau. The three largest ones are

painted in red ocher with symbols that are typical of

Mother Earth: antithetic snakes coiling over the abdo-

men, lozenges on the back, and dotted triangles and loz-

enges over the ample thighs and legs. The medium-

sized figurines have a striated band across the abdomen

and stripes across their thighs and legs. The small figu-

rines were rather carelessly produced and are not

painted with symbols. Such differences may reflect dif-

ferent cult roles ranging from dominant personages

(goddesses or priestesses) to assistants and attendants.

Although merely a selection in themselves, these Old

European temple sites demonstrate that a long and var-

ied list of cult paraphernalia—sacrificial containers,

lamps, altar tables and plaques, libation vases, ladles,

incense burners, and figurines—could have been em-

ployed in worship rituals. While the sacred rite of

breadmaking appears to have been among the most

consecrated and pervasive practices, there may well

have been many additional distinct categories of reli-

gious ceremonies.

Caves. In the tradition of their Upper Paleolithic

ancestors, the people of Old Europe used caves as sanc-

tuaries. [See also Caves.] An excellent example of an Old

European sanctuary is the cave of Scaloria in southeast-

ern Italy, which dates from the mid-sixth millennium

bce. It consists of a large cave that is connected by a

narrow tunnel to a lower-level cave containing a pool of

water. The upper cave, which shows signs of seasonal
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occupation, contains a mass grave of 137 skeletons. The

cave yielded stalagmites, stalactites, and pottery deco-

rated with crescents, snakes, plant motifs, and egg or

uterus shapes. These decorative symbols indicate that

the cave was a sanctuary where funerary and/or initia-

tion rites of mysteries took place, associated with the

idea of regeneration and renewal. Many as yet unex-

plored cave sanctuaries have been discovered along the

Adriatic coast and Greece's Peloponnese Peninsula.

Tomb-shrines. In central Europe, a sacred place of

tombs and shrines has been discovered at Lepenski Vir

in the Iron Gate region, northern Yugoslavia, during the

excavation of 1965-1968 (Srejovic, 1972). The trapeze-

shaped (i.e., triangular with the narrow end cut off)

structures with red lime plaster floors of Lepenski Vir,

dating from the late seventh to the early sixth millen-

nium bce, are dug into an amphitheater-like recess in

the bank of the Danube. The essential feature of the

shrine is the rectangular altar built of stones, which has

an entrance in the shape of the open legs of a goddess,

similar to that found in Irish court tombs. At the end of

the altar stood one or two sculptures representing the

fish goddess and a round, or egg-shaped, stone en-

graved with a labyrinthine design.

Fifty-four red sandstone sculptures were found. The

dead were buried in similar triangular structures; they

were placed on the red floor with their heads in the nar-

row end and positioned so that their navels were in the

very center of the structure.

The main activities at Lepenski Vir were ritual sacri-

fice and the carving and engraving of sacred sculptures

and cult objects. Paleozoologists were astonished to find

a very high proportion of dog bones in the early phases

of the site, when there were yet no herds to be watched

by dogs. The bones were not broken up, indicating that

dogs were not used for meat, and the often intact skel-

etons lay in anatomical order. Large fish bones (carp,

catfish, sturgeon, pike) were identified in almost all

structures; one exceptionally large catfish may have

weighed from 140 to 180 kilograms! Twenty shrines

contained a red deer skull or shoulder blade, which

often was associated with the bones of dogs and boars.

In three cases human bones were found in hearths. It

can be seen from the above that the sacrificial animals

at Lepenski Vir were fish, deer, dogs, and boars—the an-

imals known from prehistory and early history to be as-

sociated with the life-giving aspect of the goddess (deer,

fish) and with her death aspect (dog and boar).

Summary. That the preponderance of figurines found

in Old European shrines are female suggests that reli-

gious activities during this period were largely, if not

exclusively, in the hands of women. Although men
participated in religious ceremonies—for instance, as

bird- or animal-masked dancers—it is women who are

portrayed in the overwhelming majority of figurines as

engaged in cult activities or as supervising these events

from thrones. Furthermore, the rituals mirror daily sec-

ular tasks associated with women, most importantly,

preparation of bread from grains, manufacture of ce-

ramics, and weaving.

In the process of sacralizing their creative lives,

women in Old Europe developed many religious prac-

tices whose occurence in later periods is taken for

granted. For instance, the four elements so central to

ritual historically—air (incense), earth (bread and clay

objects), fire (lamps and ovens), and water (liquid con-

tents of vessels)—were represented in Old Europe. Also

integrated into rites were music and dance, the use of

masks, sacrificial offerings, lustration, and rites involv-

ing bread and drink.

[See also Goddess Worship and Megalithic Religion,

article on Prehistoric Evidence.]
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The Eurasian Steppes and Inner Asia

During the Aeneolithic epoch of the fifth to the third

millennium bce two types of cultures developed in the

steppe zone of Eurasia. One was a sedentary culture of

primitive agriculturists and livestock breeders. They

lived in clay-walled dwellings that were grouped in for-

tified settlements. To this type belong the Anau (Jeytun)

culture of southern Turkmenia, whose scientific study

was inaugurated with the excavations made by Raphael

Pumpelly's American expedition to the Anau mounds

near Ashkhabad, and the Tripolye-Cucuteni culture be-

tween the Dnieper River and the eastern Carpathian

Mountains. (The Tripolye-type remains were identified

by the prerevolutionary Russian scholar V. V. Khvoiko.)

These cultures are known in detail today primarily

through the work of Soviet scholars.

The Aeneolithic cultures were closely connected with

the oldest centers of agricultural civilization in the

Near East—the Anau culture directly so, and the Tri-

polye-Cucuteni through the medium of the archaeologi-

cal cultures of the Balkans. Adjoining the Aeneolithic

cultures were those of livestock-breeding steppe tribes.

In the steppe areas around the Caspian and Black seas,

from the Urals to the Crimea, was the Pit-Grave cul-

tural community; in the south of Siberia, in the Minu-

sinsk Basin, was the Afanas'evo culture. The tribes of

these two groups of cultures were closely related.

Tripolye-Cucuteni Religion. The religious concepts of

the Tripolye-Cucuteni tribes are revealed by analysis of

amulets, paintings on pottery, anthropomorphic and

zoomorphic statuettes, models of dwellings and uten-

sils, altars, and so on. The clay models of dwellings are

in the form of two-storied houses with an accentuated

rounded or quadrangular upper story. Inside is a rep-

resentation of a bread-baking oven, with an anthropo-

morphic idol next to it. Excavations of the settlements

have revealed that some houses contained clay altars in

the form of a female figure, sometimes with a bird's

head or a head in the shape of a chalice or cylinder.

There were also ritual clay dippers. Sanctuaries ad-

joined the dwellings and were entirely separate from

them, and the cult they housed was evidently a fertility

cult. In the sanctuaries were distinctive clay "horned

thrones" whose backs imitated bulls' horns.

The most abundant source for understanding the Tri-

polye ideology are the pottery with its paintings and

moldings, and the statuettes. The paintings on Tripolye

vessels are divided into three vertical zones that evi-

dently represent a tripartite concept of the universe. In

mythological depictions the sun is associated with the

bull, and also, at times, with the female principle (the

female breast). This apparently symbolizes a cosmo-

gonic configuration of the world that combined the

male and female principles. The snake as well occupied

a high position in the mythological hierarchy. The

world was thought to. have the form of a square or a

circle, and a female deity may have taken part in the

process of creation, as suggested by a vessel with a fe-

male figure in relief embracing it, as it were, with both

arms. A parallel is the Sumerian goddess Ninhursaga,

who gives form as "mistress creator" or "mistress pot-

ter." Religious customs included ritual dances; dancing

female figures are depicted on several vessels. The

dances may be Dadolaic ceremonies for bringing rain,

or magic fertility rites.

Anthropomorphic plastic art, especially statuettes, is

combined with ornamental designs and portrayals.

There are several types of female statuettes, some with

signs of pregnancy. One group of statuettes has designs

with a diamond shape—a sexual symbol. In this way,

the female principle and the idea of fertility were em-

phasized, as also seen in depictions of a snake on the

stomachs of clay female statuettes that were clearly

pregnant. The snake is a frequent motif in the oldest

European art, and this motif often has a cosmogonic

meaning. But on these statuettes the snake, as in Crete,

appears as an attribute of a female deity; everywhere in

the ancient East the snake symbolized fertility- [See also

Snakes.] Direct evidence of this is given by a group of

statuettes in which the clay is mixed with flour or

grains, and by another group with depictions of plants

or animals. Thus, the cult of fertility and the deity (de-

ities?) of fertility were prominent in the religion of the

Tripolye-Cucuteni tribes.

Anau Religion. A complex system of religious beliefs

existed among the Anau tribes. Both dwellings and cul-

tic structures expressed spatial concepts, with squarish

and rectangular buildings predominating. Structures at

the center of a group of buildings had a special type of

hearth, in which a fire was lit for cultic ceremonies. At

Karadepe two sanctuaries, side by side, have squarish

hearths. Adjoining are auxiliary structures. This cult

center may be regarded as a proto-temple, although it

also served as a granary. Together with large sanctu-

aries there were domestic ones, with traces of large fires

inside, raising the hypothesis that they were deliber-

ately burned down.

Vessel paintings show clear-cut spatial and geometric

concepts and relationships. Goat and tree (vegetation)

motifs testify to a fertility cult; sometimes the goat is

next to the tree. Unquestionably, there was a cycle of

beliefs associated with the reproductive power of the

goat, which in general serves as a symbol of the fructi-

fying powers of nature and which may function as an

attribute or embodiment of a corresponding deity. The
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goat motif is one of the most widespread in ancient

Eastern glyptics; association of the goat with vegetation

(the tree) also signifies a connection with the earth. [See

also Sheep and Goats.] Another mythologem reflected in

the designs is a bird with the sun disk.

Equally important for revealing religious concepts

are the earthenware statuettes. Most are of sitting

women with arms schematically raised at the sides,

with well-defined facial features, and with markedly

emphasized breasts, pelvis, and buttocks. The sitting

pose itself was evidently evoked by fertility concepts

and an association with the chthonic principle. It sym-

bolized birth and, more generally, the birth and orga-

nization of the cosmos. The marks and depictions on the

statuettes confirm and develop this symbolism. Some of

the statuettes are holding a child and perhaps a goat.

The back and bosom of one statuette are covered with

numerous female breasts; other statuettes are covered

with schematic depictions of trees, and sometimes of

snakes. It is not possible to formulate concretely the re-

ligio-mythological cycles reflected by these statuettes,

but one may surmise that they were connected with

communal cults. The feminine protectors of earthly

births and the ancestors of communal groups were wor-

shiped. These female deities had created an orderly

world out of chaos and had established cosmic and ter-

restrial law and order. On them, then, depended the

continuation of humankind, the reproduction of wild

and domestic animals, and the fertility of fields.

Cult Centers. In the Late Bronze Age (end of the third

through the second millennium bce), large cult centers

with monumental edifices appeared in the agricultural

and livestock-breeding communities of southern Central

Asia. One such center, at Altyn-tepe in southern Turk-

menia, consisted of a stepped towerlike edifice, a burial

complex, dwellings ("the house of the priest"?), and

household buildings. Most grandiose was a four-stepped

towerlike edifice with a facade 26 meters in length and

an estimated height of 12 meters. In configuration it re-

sembled a Mesopotamian ziggurat. In one of the build-

ings of the burial complex was an altar, together with a

gold bull's head, a wolf's head, and a plaque with astral

symbols. The bull's head is akin to analogous but ear-

lier Mesopotamian depictions, although it is more sche-

matic. Characteristically, the Altyn-tepe bull has on its

forehead a moon-shaped lapis lazuli laid-plate. The cult

and image of the bull were widespread among early ag-

ricultural cultures (such as £atal Hiiyiik), especially in

Mesopotamia. A "heavenly bull" or a moon deity may
have been worshiped at Altyn-tepe. Much later, in Zo-

roastrianism, the moon was called gao dithra ("having

bull semen"). It was from this semen that all animals

had been born, whereas from the semen falling on the

ground domesticated plants had arisen. The mythic

First Man had stood on one side of the Mythic River,

and on the other side was the First Bull (Greater Bun-

dahishn la. 12-13, 6e.l-3; Yashts 7.3-6).

Another, later, cult center, Dashly 3 (second half of

the second millennium bce), has an entirely different

structure. In the center of a square enclosure (roughly

150 meters on each side) is a round edifice in the form

of a circumambulatory gallery, its interior divided into

compartments and its exterior having nine salient tow-

ers. Three passageways lead into this gallery, whose in-

terior includes chambers with fire-bearing altars. Par-

allel to the central edifice and outside it are two

concentric walls that divide the space into three circles.

All the enclosing walls are very thin and were clearly

not used as fortifications.

This cultic ceremonial center mirrors in its structure

a cosmogram of a ritual universe (Indie mandala), as

well as a sociocosmic model of society with its tripartite

division. The central part is the spiritual center of the

universe, and the three outer rings must correlate with

a tripartite universe. The tripartite division of Indo-Eu-

ropean (in this case, proto-Indo-Iranian) communities

was clearly reflected in this plan. In the center—the fo-

cus of the entire composition—are reflected again the

sacred triads (three gates, nine small towers). During

rituals the sacred altars were lit and animals were sac-

rificed. This group of tribes evidently combined the idea

of a tripartite world with a concept of the four sides of

the world joined in a square. There is a certain corre-

spondence with the ancient Iranian concept of vara and

the divine fortress of the Kafirs.

Burial Grounds and Rites. A significant migration of

tribes took place in the Eurasian steppes during the sec-

ond millennium bce. Indo-Iranian tribes left the area of

the Timber-Grave culture (the steppes between the

Urals, the Volga, and the northern Black Sea region)

and the western area of settlement of the Andronovo

tribes (western Kazakhstan). They migrated south to

Central Asia, spreading through that region in several

waves and bringing in Indo-Iranian language, social in-

stitutions, and beliefs.

The rites performed at the Sintashta burial ground (in

the southern Ural region, northeast of Magnitogorsk)

had a pronounced Indo-Iranian character. The tribes

that used this and related burial grounds from the eigh-

teenth to the sixteenth century bce carried out both in-

dividual and group interments. The wooden burial

cover was held up by wooden posts; the most ancient of

Indian scriptures, the Rgveda, makes reference to a sim-

ilar practice. In the graves are massive finds of the

bones of sacrificial animals. For example, in Pit I five

horse skulls were in a row along a wall; along the op-
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posite wall were four skulls of hornless oxen and a horse

skull. In another grave were seventeen skulls of cows,

rams, and horses. There were also dog bones. In a num-

ber of graves horse skulls and leg bones were laid at one

end of the burial chamber, and a chariot, complete with

wheels and spokes, stood at the other end. Horse skele-

tons were generally laid either behind each other or

with skulls and legs facing each other. Many of the bur-

ied were warriors. On the earth-covered tombs, long-

burning fires had been built. The chariots and steeds re-

flect the beliefs that the soul departs for the world be-

yond on a chariot and that the steed is the fire deity's

companion. The same may be said of the dog. The sac-

rifice of animals is reminiscent of another ancient In-

dian sacrificial custom, the Agnicayana. [See also Ve-

dism and Brahmanism.]

The Sintashta burial ground reflects a stage of an-

cient Indian beliefs earlier than that found in the

Rgveda. Moreover, elements of the funeral rites have

parallels to those in a wider area. For example, many
steppe tribes of western Europe used burial covers on

posts and cremated the deceased. In the Bronze Age,

cremation and the corresponding cycle of beliefs existed

in a vast area of the Eurasian steppes, particularly

among the Fedorovo tribes of Kazakhstan and the Tim-

ber-Grave tribes of the Volga and northern Black Sea

areas.

These Bronze Age beliefs were also widespread in

Central Asia. In the Tigrovaia Balka burial ground, one

central kurgan (burial mound) was surrounded by a ring

of twenty, and another by forty-one, small mounds un-

der which hearths were found. During the burial ritual,

a ring of fire was lit around the entombed persons. This

fiery barrier bore witness simultaneously to a belief in

a circular universe (isomorphic with the ancient Indian

belief) and to its fiery essence. This group of beliefs was

further developed in the religion of the Saka peoples of

the Eurasian steppes.

Saka Religion. The vast area of the steppe and moun-

tain-steppe zones, from the Aral Sea in the west to the

Minusinsk Basin in the east and including Mongolia,

Sinkiang, and Central Asia, was inhabited by tribes re-

lated culturally, and probably ethnically, to the East

Iranians—the Saka group, mentioned in Old Persian

and Greek sources. They spoke an East Iranian lan-

guage. The tribes of Central Asia and of southern, west-

ern, and central Kazakhstan are termed Saka; those far-

ther to the east are called Saka-Siberian.

In the Greco-Roman sources, references to the Saka

beliefs are very scant. They may be supplemented by

material from the ancient sacred works of the Indo-Ira-

nians, especially the Avesta and the Vedas; from Middle

Persian Zoroastrian works; and from the religious con-

cepts of contemporary East Iranian and Indo-Aryan

peoples. On the other hand, the archaeological materi-

als of the Saka tribes, dating from the seventh century

bce to the beginning of the common era, are unusually

abundant, especially the burial grounds and works of

art. They are the main source for our assessment of the

Saka religion, which had an overall similarity to that of

the Scythians, although the two were by no means iden-

tical.

Divine gifts. An important mythological isogloss

uniting the religious beliefs of the European Scythians

and the Asian Saka is the motif of divine gifts. Accord-

ing to the account of Quintus Cortius Rufus, a Latin

biographer of Alexander the Great, the Saka received

from the gods the yoke, plow, spear, arrow, and chalice

(7.8.17-18). The first two are associated with obtaining

the fruits of the earth; the spear and arrow, with the

defeat of enemies; and the chalice, with libations to the

gods. The three-layered social condition emerges here

with absolute clarity.

Sun cult. In the Histories of Herodotus, Queen Tomy-

ris of the Massagetae pronounces the formula "I swear

by the sun, the lord of the Massagetae" (1.212). Oaths

by the sun and by fire were widespread among Iranians

in antiquity and in medieval times. But even until re-

cently the inhabitants of the Pamir, who formerly called

the sun "great," swore by the "sun's head" as their

strongest oath. They perceived the sun as an anthropo-

morphic being. The ancient Iranians had the same an-

thropomorphic concept of the great luminary. To them

the sun was the visible form of the supreme deity,

Ahura Mazda—his child or his eye. The fact that these

concepts were those of the Saka as well is made evident

by the word for "sun" in the medieval language of Kho-

tan, which is, as in the Pamir dialects, urmaysde (cf. Old

Iranian Ahura Mazdah). [See also Ahura Mazda and An-

gra Malnyu.]

Concerning the beliefs of the Massagetae, Herodotus

wrote: "The only god they worship is the sun, to whom
they sacrifice horses. The idea behind this is to offer the

swiftest animal to the swiftest of the gods" (1.216). Ac-

cording to the Avesta, the ancient Iranians repeated:

"We worship the shining sun, the immortal, the rich,

[who owns] swift steeds (aurvat-aspem) ." They con-

ceived of the sun's movement across the sky as that of

a gleaming carriage to which heavenly steeds were har-

nessed. In the Rgveda as well, that is, among the ancient

Hindus, the theme of white heavenly steeds in connec-

tion, with the sun god (Surya) is elaborated in great de-

tail. Thus, in the Rgveda the sun repeatedly appears in

the form of a horse, Dadhikra (Dadhikravan).

After the beginning of the common era, the solar cult

in India greatly increased in importance because of the
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arrival there of the Central Asian Saka and the related

Yueh-chih. By the first millennium ce there were tem-

ples honoring the sun in various places in Central Asia,

particularly Merv and Ferghana. Nothing is known

about their structure. Some edifices in the south of Si-

beria give us an idea of the cult places associated with

the sun and with steeds, the sun's attribute.

The Arzhan kurgan (in Tuva), a very ancient monu-

ment of Scytho-Siberian culture (eighth and seventh

centuries bce), had a round stone platform mound
about 110 meters in diameter and 3 to 4 meters high.

Under the mound was an enormous wood edifice, in

whose center was a square (8 by 8 meters) wooden

frame. In the middle of this structure was a smaller one

with a king and a queen interred in coffins, surrounded

by six wooden coffins and two small enclosures in

which the king's courtiers were interred. Here too were

the king's personal horses. Lines of logs, like spokes of

a gigantic wheel, came radially out of the central struc-

ture. The entire surface was divided into seventy trape-

zoidal compartments by cross-pieces forming concen-

tric lines. Some of these compartments had additional

divisions. In nine of the compartments there were mass

burials of horses; burials of humans and horses were

found in a number of other compartments. The king

was dressed in a rich garment of wool and one of sable;

both he and his female companion had numerous gold

ornaments. The ground in the royal compartment was

covered with horse tails and manes. The courtiers too

were clothed in costly garments and had gold orna-

ments. The mass horse-burials included groups of fif-

teen or thirty old stallions, evidently gifts to the king

from tribal units subordinate to him.

The Arzhan kurgan clearly testifies to a developed cult

of the sun. The king is at the center of a gigantic wheel,

which symbolized the solar chariot or, rather, the sun

itself. The concept of the "solar wheel" is widespread in

Indo-European thought. Not only is the king equated

with the sun, at the center, but the steeds accompany-

ing the sun are placed, both individually and as a body,

in strictly defined groups within the construction. This

clearly indicates that they are immediate participants

of the myth depicted by the Arzhan kurgan. The horses

of the kurgan enter, as it were, the inner essence of the

sun on the one hand, and on the other they indicate the

way by which souls may reach this luminary.

Such sepulchral "temples of the sun" were not iso-

lated instances. Another, simpler, variant is the Ulug-

Khorum kurgan (also in Tuva), in whose center is a semi-

spherical stone mound 22 meters in diameter. Thirty-

three meters from the mound's center is a stone wall.

The ring between the foundation of the mound and the

wall is divided into sections by thirty-two radial spokes

made of stone. On the stone are incised depictions of

horses. [See also Sun.]

Cult of the horse. Throughout the entire Scythian,

Saka, and Saka-Siberian areas there are burials of

horses, both individual and collective, and either with

or without human burials. In Central Asia and Kazakh-

stan there were until recent times a number of variants

of the custom of dedicating a horse to the deceased. The

Kafir of Nuristan retained the practice of setting up on

the grave a wooden statue of a horseman, and in Cen-

tral Asia, dolls on a wooden horse were set up. All this

reflects a perception of the chthonic nature of the horse

and, on the other hand, of its functions as an interme-

diary between worlds—an animal hastening to the up-

per worlds and conveying the soul of the deceased

there.

The cult of the horse was associated with its other-

wordly nature, and this cult was reflected in numerous

depictions of horses. Very frequently these were made
on cliffs and mountains, as the Oglakhta pictograph in

the Yenisei region, and the pictograph on the Aravan

cliff in Ferghana. In Chinese sources, Central Asian, and

especially Ferghana, horses are termed "heavenly," evi-

dently reflecting local concepts. A "heavenly steed" was

said to live in a mountain cave in Tokharistan. Wher-

ever there were many horse depictions in mountainous

areas, as at Oglakhta, there were sanctuaries dedicated

to the heavenly steed.

In ancient Central Asian legends, sacred horses dwell

in a lake, a motif that may be traced back to ancient

Iranian beliefs. In the Avesta, the deity of water and

river streams, Aredvl, was drawn by four horses,

whereas the rain deity, Tistrya, appeared in the form of

a white horse with golden ears and muscles who re-

ceived rainwater from the celestial lake, Vourukasa. It

is possible, however, that the concept of the horse as a

water steed has an even older, Indo-Iranian, foundation.

[See also Horses.]

Thus, the Saka tribes had a cult of a supreme deity

with pronounced solar coloration. Originating in the

ancient Iranian pantheon, which is known from Zoroas-

trian works, this deity may have been Ahura Mazda,

Mithra, or perhaps Mithra Ahura; moreover, different

hypostases of this deity may have had primary signifi-

cance among different Saka tribes. The cult of the horse

and the cult of fire in its various manifestations (see be-

low) were associated with the worship of this deity.

Cult of fire. The cult of fire played a large role in fu-

nerary ritual. In the Uigarak and Tagisken burial

grounds (Aral Sea region); in those of Besshatyr (the Se-

mirech'e region of Kazakhstan), Kokuibel (the Pamirs),

and Tashkurgan (Sinkiang); and in the Sauromatian

burial grounds of the North Caucasus the funerary
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structure was sometimes burned, either with total or

partial cremation of the deceased, or without such cre-

mation. Funerary pyres were sometimes burned over

the deceased or around the funerary platform, and

sometimes the deceased was covered with coals from a

pyre that had been lit to one side of him.

In the Pamirs, the Aral Sea area, and among the Sau-

romatians the deceased was colored red or red paint

was placed in the grave. The color red functions as a

symbol and substitute for fire. Perhaps this was based

on a deeper stratum of beliefs with a universal cosmo-

logical dichotomy, in which red denoted the world of

the beyond, and painting the deceased red led him from

the world of the living and joined him to the world of

the dead. All these customs are echoes of Indo-European

beliefs in the necessity of cremation. A number of Saka

tribes believed that burning the deceased and his prop-

erty was a sacrifice to the gods. For the deceased him-

self it was a "blessing," since the tongues of the flames,

like horses, would perforce carry him off to heaven.

The Saka world had other manifestations of the cult

of fire, differing among the groupings of the Saka tribes.

The tribes of the Semirech'e and adjoining regions of

Sinkiang had censers and sacrificial altars with depic-

tions of animals, processions of beasts, and scenes of

battle between beasts. The censers reflected the my-

theme of the "tree of the world" and the tripartite divi-

sion of the universe. They constituted a sacred cosmo-

gram whose functions, realized in the ritual of the fire

cult, were denoted by animals and their groupings. [See

also Fire.]

Myths. The available data confirm that the Saka had

a well-developed (although less complex than among
the ancient Hindus) system of myths. It united deities

and their animal incarnations with the cosmological

concept of the triadic nature of the universe (and of all

that existed) and that of the "tree of the world." These

deities and concepts were united with the sacred act

isomorphic to the Hindu yajna (lit., "worship of the

god"; later, any sacred act). In these beliefs, in complex

oblique ways, the earthly and the divine, the profane

and the sacred, were interwoven. Through sacrifices as-

sociated with fire and animals, a socially defined hu-

man being became a participant in a series of transfor-

mations. When the small sacred area of the sacrificial

altar extended to the limits of the entire universe, the

person making the sacrifice was embodied in the altar

itself (an emanation of the deity), in the sacred fire, and

in the animals associated with the deity or deities. In

this way he merged with the infinite.

On a felt rug from Pazyryk kurgan V (Altai), there is a

frequently repeated scene: a goddess with the appear-

ance of a man sits on a throne, wearing a long-sleeved

garment covering her to the feet. On her head is a

spiked crown. Her left hand is raised to her mouth, and

in her extended right hand is a flowering sacred tree.

Before her is a mounted archer with a quiver. This is

one of the feminine deities of the Saka pantheon. If she

originates in the Scythian pantheon, she is most likely

Tahiti or, perhaps, Api. The scene is a divine wedding,

with the king acquiring divine status.

Cult of gold. According to Ctesias (see Diodorus

2.34.1), the Saka built a sepulcher above the grave of

their queen, Zarina, in the form of a huge pyramid. On
top of it "they set up a colossal gold statue, to which

they rendered heroic homage." Archaeological excava-

tions have not unearthed the gold statue, but "golden

burials" have been found. At the Issyk kurgan, not far

from Alma-Ata, a princely burial dating from the fourth

or third century bce has been discovered. The deceased

wore a headdress richly decorated with gold clasps and

plaques; his clothing and footgear were almost solidly

covered with gold plaques. More than four thousand

gold objects, as well as two silver vessels, were found at

this burial. In northern Afghanistan, at the Tillya-tepe

mound, princely graves of the first century bce to the

first century ce were found. The deceased wore gold-em-

broidered clothing decorated with small gold plaques.

Each grave contained from twenty-five hundred to four

thousand of these plaques. The deceased were indeed

clad in gold; they also wore gold crowns, and under

their heads gold or silver chalices had been placed.

In ancient Iran, in Parthia, only the king could sleep

on a golden couch. The Achaemenid kings, including

Cyrus II, were buried in gold sarcophagi. Gold symbol-

ized royal power in ancient India (Satapatha Brahmana

13.2.2.17). In Kazakhstan and Afghan "golden" burials

the idea that gold is the symbol of the king—of his

power, his fate, and his good fortune (fam)—was the

dominant one in decorating royal corpses with an enor-

mous quantity of gold, a literal "wrapping" in gold.

These concepts are underlain by deeper ones, accord-

ing to which gold is the inner content and the outer en-

vironment of divinities, for example, Agni and other

gods of ancient Indian mythology. In the Hindu epics

there are "golden-eyed" and "golden-skinned" gods. The

newly born Buddha Sakyamuni's body was radiant like

the sun and shone with gold (Asvaghosa, Buddhacarita

1.1.14, 1.1.45). The ancient Iranian god Vainu wore red

clothing decorated in gold, and in medieval Iran a per-

son whose skin had a golden hue was thought to be di-

vine. The wrapping of a corpse in clothing covered with

gold distinguished it from ordinary corpses, making it

a divine being from another world, for the deceased
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ruler was like the setting sun. The same beliefs gave rise

to the custom of setting up gold statues on the graves of

the Saka kings or covering their corpses with gold.

The Issyk royal headdress. Our knowledge of the re-

ligious beliefs of the Saka tribes facilitates analysis of

the complex spiked headdress of the Issyk prince. Above

the diadem are two horse's heads turned in different di-

rections but with a single body. In back are two more

horse heads, as well as vertical arrow shafts and bent

plates that imitate birds' wings. The decorations on the

sides have a distinct zonal character, with mountains,

trees with small birds on them, mountains with snow

leopards, and medallions with depictions of goats and

snow leopards. On top of the headdress is a figurine of

a snow leopard. This cosmogram is the Saka variant of

the sacred macrocosm and also a depiction of the "tree

of the world." It is undoubtedly associated with the

texts of rituals, invocations, and myths, and was an

iconographic embodiment of some of these.

The Saka king undoubtedly functioned also as a

priest. He was believed to know and to personify the

cosmological structure of the world; it was he who cor-

related it with the social structure of the tribe or tribes.

The axis mundi went through the king, as embodied in

his head and crown. This was the most sacred point in

space, corresponding with the sacred space and axis of

the sacrificial altar.

Still more concrete conclusions may be made. Double

horse heads with a single body may reflect beliefs in

divine twins that are akin to beliefs widespread among
different Indo-European traditions. Their contrast with

depictions of ordinary earthly horses laid out side by

side sets off and emphasizes the former's unearthly

power. The facial part of the headdress is associated

with symbols of royal power in the form of birds' wings

with feathers. This may stand for the ancient Iranian

god of victory, Verethragna, who was symbolized by the

bird of prey varegna. An amulet made of feathers from

this bird gave khvarenah, in this case "royal good for-

tune." For the ancient Hindus, the eagle was the person-

ification of Indra, and Agni the "eagle of the heavens."

The symbolism of royal power is reinforced by the ver-

tical arrows and by the figurine, atop the headdress, of

a ram—the symbol of Farn, the Iranian deity of royal

destiny and good fortune.

The depictions on the sides of the headdress are in

three tiers, which reflect the concept of a tripartite

model of the world. The bottom layer, in turn, is in

three parts, recalling the ancient Indian belief that

there are three worlds, this one and two beyond. The
idea of triplicity permeated the Saka cosmogony and
was its essence; however, each of the component ele-

ments was not homogeneous. The concept of a tripartite

universe corresponded to the tripartite structure of

Saka society.

Thus, the depictions on the Issyk royal headdress

linked together the kings earthly and sacred power (as

portrayed on the frontal part) and his cosmic essence

(as portrayed on the sides). All this is united with the

diadem below and the figurine of the ram above—the

pole toward which everything strives and which em-

bodies the divine attribution of the king.

Burial customs. Mircea Eliade has established that

after a mythic, cosmic catastrophe only devout people,

shamans, and so on may ascend to the heavens, with the

help of a "sacred cord" (tree, cliff, etc.). To facilitate

their ascent, at the interment of these persons wooden

stakes are set up in the burial pits, or stone columns are

placed on the burial mounds (as in the Pamir).

Burial rituals and customs varied considerably

among the different Saka tribes. Among the large kur-

gans of the Pazyryk group, a chamber made of logs was

sometimes set on top of the stone foundation of the bur-

ial pit, which was about 4 meters deep. On top of the

chamber, the pit was packed with logs and stones. Its

surface was covered with rounded earth, topped with a

stone mound that had a diameter of 36 to 46 meters.

The burial pit was quadrangular, oriented to the cardi-

nal directions. The largest kurgans had a double log

chamber, protected from pressure by a wooden cover-

ing resting on posts. In the northern third of the burial

pit, horses (up to ten) were buried and carts were

placed. In the largest kurgans, human burials were in

log coffins with covers. One such sarcophagus was dec-

orated with roosters cut out of leather, another with

reindeer cutouts. The chamber walls were draped with

felt rugs. The burial chambers and rites of the Bashadyr

and Tuekta kurgans, also in the Altai, were similar. Al-

though the kurgans were robbed in antiquity, the ob-

jects were so diverse and their remains so amazingly

well preserved, owing to permafrost, that they give a

clear impression of the ancient inhabitants' appearance,

their material culture, and, in part, their beliefs.

In Scythian times in the Altai region, deceased per-

sons of outstanding importance were embalmed, by

rather complex methods. Evidently, these deceased

were believed to play a special role in the world be-

yond. The Scythians, for example, embalmed the

corpses of their kings (Herodotus 4.71).

Some of the Altai princely burials have preserved

traces of the removal of muscle tissue. Hecataeus of Mi-

letus (fl. 500 bce) wrote of the Massagetae: "They con-

sider it the best kind of death, when they are old, to be

chopped up with the flesh of cattle and eaten mixed up



522 PRESBYTERIANISM, REFORMED

with that flesh" (Strabo, Geography 11.8.6). Similar evi-

dence is found in Herodotus (1.216). Classical sources

and the Avesta hint at the ritual killing, among a num-

ber of Iranian-speaking peoples, of aged men. In the Al-

tai, small pieces of the deceased's flesh were apparently

eaten; in this way his spiritual and physical qualities

and his social rank were acquired. If a woman con-

sumed one of these pieces of flesh, her subsequent chil-

dren would inherit the outstanding qualities of the de-

ceased. A deeper stratum of these animistic beliefs is

the totemic one. Also associated with animistic beliefs

was the custom of placing in the grave nail parings

from the deceased and small sacks containing his hair.

The burial was accompanied by purifying and ecstatic

rites, particularly the smoking of hemp.

The religious worldview of the Saka was reflected in

the artworks of the animal style. Analysis of these works

and of the materials associated with funerary rituals

confirms the existence of shamanistic beliefs and prac-

tices, especially in Siberia. The origins of the heroic

epos of the Inner Asian and Siberian peoples date to

Saka times. The greatest Iranian epic hero, Rotastahm

(Rustam), had the epithet Sagcik, "from among the

Saka." His name is a symbol of the hero.

[See also Indo-European Religions, overview article;

Iranian Religion; Indus Valley Religion; Scythian Reli-

gion; and Sarmatian Religion.]
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able attention is devoted to the Saka religion in two outstand-

ing works by D. S. Raevskii: Ocherki ideologii skifo-sakskikh pie-

men: Opyt rekonstruktsii skifskoi mifologii (Moscow, 1977) and

Model' mira skifskoi kul'tury (Moscow, 1985).

B. A. LlTVINSKII

Translated from Russian by Demitri B. Shimkin

PRESBYTERIANISM, REFORMED. The word

presbyterian refers both to a particular form of church

government and, more generally, to churches that are

governed by presbyters but have many other character-

istics. The word reformed defines a theological perspec-

tive. The two words usually but not always belong to-

gether. Most Reformed churches are presbyterian, but

they may also be congregational and occasionally epis-

copal in governance. [See Church, article on Church

Polity.]

Historical Origins of Presbyterianism. Presbyterians

are catholic in their affirmation of the triune God and
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of the creeds of the ancient catholic church: the Apos-

tles' Creed, the Nicene Creed, and the Chalcedonian def-

inition. They are Protestant in the sense of Martin Lu-

ther's treatises of 1520. Their Reformed roots are in the

Reformation at Zurich, under the leadership of Ulrich

Zwingli (1484-1531) and Heinrich Bullinger (1504-

1575); at Strasbourg, under Martin Bucer (1491-1551);

and at Geneva, with the work of John Calvin (1509-

1564).

Reformed theology at the time of the Reformation.

Reformed theology was a type of Protestantism—as dis-

tinct from Lutheranism, Anglicanism, and the theology

of the radical Reformation—that originated in Switzer-

land, the upper Rhineland, and France. Most of the

early Reformed theologians had a background in Chris-

tian humanism. [See Humanism.] They were more en-

ergetic and radical in their reform of medieval Catholi-

cism than were the Lutherans. The Lutherans' practice

was guided by the principle that everything in church

life contrary to the word of God should be eliminated.

The Reformed church insisted upon positive scriptural

warrant for all church practice.

Reformed theology was characterized by its emphasis

upon the doctrine of God, who was conceived not so

much as beauty or truth but as energy, activity, power,

intentionality, and moral purpose. Reformed theolo-

gians believed that all of life and history is rooted in the

decrees or purposes of God. They emphasized the lord-

ship of God in history and in the salvation of the Chris-

tian as emphasized in the doctrine of predestination.

They shared the Lutheran doctrine that no one ever

merits salvation and that salvation is always grace, al-

ways forgiveness. Yet they understood the Christian life

as obedience to the law of God and as the embodiment

of the purposes of God. As far as the relation of Chris-

tian faith to society was concerned, they neither with-

drew from society nor identified Christian faith with

culture. They were converters of culture and transform-

ers of history, at least in intention.

A central theme of Reformed theology was the glory

of God. The salvation of souls and concern for one's own
condition was subordinate to giving God the praise, ac-

knowledging his grace, and fulfilling his purpose in per-

sonal life and history. The Reformed churches were also

characterized by an emphasis on the life of the mind as

proper service of God. John Calvin, the most influential

of Reformed theologians, was not a speculative thinker.

While rejecting curiosity as destructive of faith, Calvin

insisted that Christians should know what they be-

lieved; the way a person thinks determines action. Cal-

vin also placed high value upon verbal expressions of

faith. The sermon became the focus of Reformed wor-

ship. Through its example of disciplined, logical think-

ing, the sermon became a factor in influencing culture

in Reformed communities. [See the biography of Calvin.]

The major theological works that shaped Reformed

theology in Presbyterian churches were Calvin's The In-

stitutes of the Christian Religion (1536), Institutio Theo-

logiae Elencticae (1688) of Francis Turretin, and System-

atic Theology (1871-1873) of Charles Hodge. The most

influential creeds have been the Scots Confession of

1560 and the Westminster Confession and Catechisms.

Reformed liturgy. In liturgy the Reformed churches

placed a premium upon intelligibility and edification.

As with life generally, Calvin insisted that worship

should be simple, free from theatrical trifles. The sac-

raments were limited to the Lord's Supper and bap-

tism, which were believed to have been instituted by

Jesus Christ. Within the Reformed tradition some em-

phasized a preaching service, intending only an occa-

sional celebration of the Lord's Supper. Others believed

that the normative service united preaching and the

Lord's Supper. Among the more prominent documents

of the liturgical tradition are Huldrych Zwingli 's Lit-

urgy of the Word, Guillaume Farel's The Order Obser\>ed

in Preaching, Calvin's The Form of Church Prayers, John

Knox's The Form of Prayers, The Westminster Directory

of Worship, the Book of Common Order (Church of Scot-

land), and the Book of Common Worship (Presbyterian

Church in the USA). [See the biographies of Zwingli,

Farel, and Knox.]

Presbyterian polity. The word presbyterian has its pri-

mary reference not to theology or liturgy but to church

government. The prominence of the word in the names

of churches has two sources. First, the Reformed

churches all believed that the way a church is ordered

is important. This was especially the case with Calvin,

who devoted long sections of the Institutes as well as a

major part of his active life to questions of church gov-

ernance and order. He believed that order is determined

by theology and, in its turn, shapes life. Second, Eng-

lish-speaking Presbyterians were involved in lengthy

and at times bitter struggles over the order of the

church, sometimes with those who shared their theol-

ogy. This was true in the sixteenth- and seventeenth-

century Church of England, which included in its mem-
bership Congregationalists and Presbyterians as well as

Episcopalians and in which many Episcopalians were

also Reformed in theology. The Congregationalists and

Presbyterians formed dissenting churches in England.

Presbyterians in Britain and Northern Ireland never

forgot these controversies, especially the attempts to

impose episcopacy by governmental authority in Scot-

land and Ulster. The word presbyterian first began to be

used in Scotland in the first half of the seventeenth cen-

tury. Since then it has been the designation of English-
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speaking, Reformed Christians who maintain a presby-

terian polity. Reformed churches on the European con-

tinent with presbyterian polities are called Reformed

after their theology.

Presbyterianism is not a fixed pattern of church life

but a developing pattern that has both continuity and

diversity. Many features of the system vary from time

to time and from place to place. In the United States,

for example, Presbyterianism developed from the con-

gregation to the presbytery, to the synod, to the General

Assembly. In Scotland, Presbyterianism grew out of a

gradually evolving notion of how the church should be

governed, out of conflict with episcopacy, and from the

General Assembly down to the congregation.

Presbyterians find the roots of their polity in the re-

forming activity of Calvin. With the reform of doctrine,

the city council in Geneva had also driven out the

bishop and the whole clerical establishment. This gave

the reformers greater freedom in shaping the order of

the church than in places where so much of the tradi-

tional structure remained intact. Calvin gave special at-

tention to the organized life of the church partly be-

cause of his personal inclinations as a trained lawyer

and also out of the theological conviction that proper

order was necessary for both the piety and the purity of

the church.

In his doctrine of the church, Calvin's primary em-

phasis was on the action of the Holy Spirit, who created

the church through word and sacrament. Jesus Christ is

the only head of the church, and under him all are

equal. In addition, Calvin struggled all his life for a

church that was independent of state control. He held

to the notion of a Christian society with a magistrate

whose work in the civil order is a vocation from God,

but ideally Calvin wanted church and state to work to-

gether under God yet in independence of each other or-

ganizationally. Calvin placed great emphasis on the

minister, who interprets and applies the word of God.

On occasion Calvin refers to the preacher as the "mouth

of God." The importance of the minister in leading wor-

ship, in preaching, in teaching, and in pastoral care is

one of function not of status. Calvin insisted that the

government of the church should be in the hands of a

consistory (council) composed of ministers and elders

chosen from the congregation. (In Geneva the choice

was limited to members of the city council.) He was op-

posed on theological grounds to government by individ-

uals who were neither good nor wise enough for such

responsibility, and he was likewise opposed to rule by

the masses, who were not sufficiently qualified to gov-

ern. In both church and state, Calvin advocated govern-

ment by an aristocracy, in the Aristotelian sense of the

qualified, tempered by democracy. In representative

government the will of God was more likely to be done.

With few exceptions (Hungary, for example), Reformed

churches that looked to Geneva for leadership were gov-

erned by a council.

Calvin also worked for a disciplined church. Disci-

pline was the primary responsibility of the consistory.

Calvin located the exercise of discipline at admission to

the Lord's Table. The consistory examined communi-

cants on knowledge based on catechetical instruction

and on manner of life. Another of Calvin's achievements

was the restoration of the office of deacon as exercising

the church's ministry of compassion to the sick and

needy.

Calvin developed a polity only for Geneva and the

surrounding countryside; hence, in his own work he left

the full development of church structure open-ended.

Some have argued that Calvin's polity is compatible

with episcopacy, but the most that can be established is

that Calvin did not oppose existing administrative and

judicial episcopal structures.

Although some Calvinists became Congregationalists,

Calvin's successor in Geneva, Theodore Beza, was an ar-

dent Presbyterian. Beza guided the Reformed church in

France as it worked out the first presbyterian church

government on a national scale, with local, district, pro-

vincial, and national assemblies composed of ministers

and elders. [See the biography of Beza.] Presbyterianism

also became the form of church government in the

Netherlands and other Reformed churches on the con-

tinent. It received its great emphasis, however, in Scot-

land, where the controversy about the structure of the

church, whether it should be congregational, presbyte-

rian, or episcopal, was vigorously contested and re-

ceived an importance not given to questions of polity

elsewhere.

There are four basic principles of presbyterian polity.

The first is the authority of scripture. Some Presbyteri-

ans, such as Thomas Cartwright in Puritan England and

James Henley Thornwell in American Presbyterianism,

contended that presbyterianism was the biblical form

of church government. Most Presbyterians have argued

that presbyterianism is agreeable to scripture. Tradi-

tionally, Presbyterians have wanted to test government

as well as doctrine by scripture. They have always sub-

ordinated church government to the gospel and have

never made the form of government a test of the reality

of the church.

The other three principles of presbyterian polity re-

late to form of governance and relations among clergy

and between clergy and laity. Presbyterians have em-

phasized the unity of the church governed by a graded

series of church courts. These assemblies are composed

of ministers and elders elected by the people. The word



PRESBYTERIANISM, REFORMED 525

church applies both to the local congregation and to the

whole body of believers. There is no local congregation

without its participation in the whole body of believers,

and no church without local congregations. It is in the

governance of the church through assemblies that pres-

byterianism most clearly differs from episcopacy and

Congregationalism. A third principle is the parity of

ministers, who have the same and equal authority un-

der the one head of the church, Jesus Christ. Finally, the

fourth principle is the right of the people to call their

pastors and to elect those who govern them. Sometimes

this right has been limited by circumstance to approval

or consent, but the demand to exercise the right of the

people has continually reasserted itself.

Among the primary documents of Presbyterian polity

are book 4 of the Institutes; Ecclesiastical Ordinances of

Geneva; the First Book of Discipline and the Second Book

of Discipline of the Church of Scotland; the Book of Dis-

cipline of the Elizabethan Presbyterians. Also primary are

the Westminster Assembly's Form of Presbyterian Gov-

ernment and The Form of Government of American Pres-

byterian churches.

The Presbyterian Churches. The Church of Scotland

continues the tradition in which English-speaking Pres-

byterianism was first established. The Congregational

church in England and Wales and the Presbyterian

Church of England became the United Reformed

Church in 1972. By 1982, the United Reformed Church,

the Church of Scotland, and the Presbyterian churches

of Ireland and Wales had approximately 3.4 million

members.

The Presbyterian churches in the United States have

their origin in emigration from Scotland and Northern

Ireland. Puritan influences were also strong. The Pres-

byterian Church at Hempstead and later Jamaica, Long

Island, was composed largely of Puritans and is proba-

bly the oldest continuing Presbyterian Church in the

United States, dating from 1644. The first presbytery

was organized under the leadership of Francis Ma-

kemie, who had come from Ulster, at Philadelphia in

1706. The organization of a synod followed in 1717, and

the adoption of the Westminster Confession and Cate-

chisms as theological standards occurred in 1729. The

General Assembly held its first meeting in 1789. Ameri-

can Presbyterians have divided on three occasions. The

Old Side-New Side division (1741-1768) had to do with

the accommodation of the church to the American fron-

tier; the New School-Old School division (1837-1864

and 1869) was concerned with doctrinal and ecclesias-

tical issues; the Presbyterian Church in the U.S.A. and

the Presbyterian Church in the Confederate States (later

the Presbyterian Church in the U.S.) split in 1861 and

reunited in 1983. The Presbyterian Church in the U.S.A.

had a uniting membership of approximately 3.2 million

in 1983.

The Cumberland Presbyterian Church originated in a

split from the main body of Presbyterians during the

revivals in the first decades of the nineteenth century. A
major portion of the Cumberland Church reunited with

the Presbyterian Church in the U.S.A. in 1903. The Sec-

ond Cumberland Church, with a predominantly black

membership of 10,000 in 1978, exists independently but

in close cooperation with the main body of Cumberland

Presbyterians.

The Associate and the Reformed Presbyterians, who
originated in secessions from the Church of Scotland,

continued their existence in the immigration to the

United States. The major body of Associate and Re-

formed Presbyterians, having become the United Pres-

byterian Church (1858), merged with the mainstream of

Presbyterians in 1958, becoming the United Presbyte-

rian Church in the U.S.A. The Associate Reformed Pres-

byterian Church, located largely in the South, and the

Reformed Presbyterian Church of North America con-

tinue the traditions of the Scottish secession Presbyte-

rians.

Other Presbyterian churches originated out of the

controversies generated by the conservative and liberal

theologies of the twentieth century. The Orthodox Pres-

byterian Church, a withdrawal from the Presbyterian

Church in the U.S.A. in 1936, the Bible Presbyterian

Church, a split from the Orthodox in 1938, and the Pres-

byterian Church of America, organized in 1973 in a

pullout from the Presbyterian Church in the U.S., have

their origins in these controversies.

Presbyterianism came to Canada chiefly through em-

igration from Scotland and represented all the divisions

of Presbyterianism there. In 1875 they united in one

church. The majority combined in 1925 with Congrega-

tionalists and Methodists to form the United Church of

Canada. The Presbyterian Church in Canada reported a

membership of 186,584 in 1970.

Presbyterian churches in Australia and New Zealand

were also established by Scottish immigrants. In the

1961 census, 9.3 percent of Australians declared them-

selves to be Presbyterian. In 1977 the Presbyterians,

Methodists, and Congregational churches formed the

Uniting Church in Australia (1,194,088 members in

1982). The Presbyterian Church of Australia Continuing

in 1982 had 150,000 members. Scottish immigration

and the Church of Scotland's support of immigrants are

the basis of the Presbyterian Church of New Zealand

(500,000 members in 1982).

Presbyterian churches have been established through-

out the world by the missionary movement of the nine-

teenth and twentieth centuries. Strong Presbyterian
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churches exist especially in Korea and also in Brazil,

Mexico, and Africa. The World Alliance of Reformed

Churches, which is now organized on the basis of the-

ology rather than polity, reports a worldwide member-

ship of 40 million in 1985. This includes younger

churches in Africa, South America, and Asia with Re-

formed theologies but not necessarily presbyterian pol-

ities.
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PREUSS, KONRAD T. (1869-1938), German eth-

nologist and historian of religions. Konrad Theodor

Preuss was born on 2 June 1869 in the Prussian city of

Eylau (present-day Bagrationovsk, U.S.S.R.). Shortly

after completing school in Konigsberg in 1887, he began

studying history and geography at the university there

and in 1894 received his doctorate from these depart-

ments. In 1895 he took a position at the Berlin Ethno-

logical Museum; during his career there he first became

head of the North and Middle America department

and, eventually (in 1920), director of the museum.

He received a professorship from the University of

Berlin in 1912, and from that time on he conducted lec-

tures and seminars in North and South American eth-

nology and archaeology. He also conducted an interdis-

ciplinary colloquium in religious history. In accordance

with regulations, Preuss retired from his positions in

1934; his retirement did not, however, hinder his scien-

tific work. Preuss's publications, which appeared on a

regular basis throughout his career, concentrated on

American ethnology and linguistics.

Within the anthropological study of primal religious

traditions, Preuss became known as the foremost Ger-

man exponent of the "preanimist" theory of magic.

Preuss, along with those who followed his theoretical

course, held that there had been a stage in human reli-

gious development prior to the stage named "animism"

by evolutionist anthropologists. During this "preani-

mist" stage, human beings had construed causality in

nature in accordance with belief in the efficacy of mag-

ical practices in influencing the environment. [See

Preanimism.] In this connection, Preuss spoke of the

"primal ignorance" of mankind.

The preanimist hypothesis was quickly disputed and

has since been thoroughly rejected (see, e.g., Adolf E.

Jensen's Myth and Cult among Primitive People, 2d ed.,

1969). Deities of later religious eras, even after the ex-

istence of an impersonal power came to be accepted,

were attended with the same magical methods that

Preuss had indicated had been employed by people of

an earlier age. But Preuss had already recorded his the-

oretical construct in a series of articles entitled "Der Ur-

sprung der Religion und Kunst" {Globus 86 and 87,

1904-1905), and he retained these principles through-

out his life.

The experience Preuss gained on two field-research

expeditions furnished additional information. The first

of these expeditions (1905-1907) brought him into con-

tact with the Cora, Huichol, and Mexicanos tribes of the

Sierra Madre of Mexico's Pacific coast. The second jour-

ney (1913-1915) was devoted to the study of the Witoto

in the lowlands and the Cagaba in the highlands of Co-

lombia. In the religion and mythology of the Witoto, es-

pecially, Preuss was able not only to recognize corre-

spondences between various myths and the particular

cults that enact them but also to see the roots of these

correspondences in an ancient period (see Religion und
Mythologie der Uitoto, 2 vols., 1921-1923; cf. Der reli-

giose Gehalt der Mythen, 1933). The cultic religions that

followed the preanimistic stage were the direct result of

these deep-rooted sentiments; they were later su-

perseded by religions in which prayers, not magical

practices, were employed.

These later religions were built around a central su-

preme deity. The form taken by this deity became a ma-

jor concern for Preuss in his work Glauben und Mystik

im Schatten des Hochsten Wesens (1926). In contrast

with Wilhelm Schmidt's view that there had been a uni-

versal Urmonotheismus ("primitive monotheism") at the

earliest stage of human religious evolution, Preuss did

not believe that the supreme being was a predominant

element during the initial stage of religious develop-

ment.

According to Preuss's view, religion is more than the

"expressive repetition of prayers of thanksgiving and

humble obedience to a supreme deity" (see "Fortschritt

und Riickschritt in der Religion," Zeitschrift fur Mis-

sionskunde und Retigionswissenschaft 47, 1932, p. 241).
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Like that of other gods, the supreme deity's origin can

ultimately be traced, Preuss thought, to perceptual

impressions of nature. Beside the theoretical problems

surrounding the question of the origin of the idea of

God, Preuss devoted the remainder of his career to the

study of ancient Mexican religion and history.
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Otto Zerries

Translated from German by John Maressa

PRIAPUS was an ithyphallic deity of ancient Greece

and Rome. He is known mainly as the god of Roman
gardens, where images of him, usually holding up his

fruit-laden garment to exhibit his outsize sexual organ,

were often placed. However, from the time of his ap-

pearance at the dawn of the Hellenistic age well into

the Christian Middle Ages, Priapus (Gr., Priapos) may

have a basis in some very different realities. From Ptol-

emy II Philadelphus (Athenaeus, 5.201c), for whom Pria-

pus occupies a mythico-political position, to the epi-

grams in the Greek Anthology or to the kitchen gardens

of Priapea in the Corpus Priapeorum, this god—whom
Horace makes into an obscene scarecrow (Satires 1 .8)

—

finds no place among the theological definitions pro-

posed by the ancients. Neither do they seem to have as-

signed him his own place in their pantheon, even

though he was traditionally considered to be the son of

Dionysos and Aphrodite and could have been part of the

Dionysian thiaseii ("revels"). There is, however, one no-

torious exception: in the system of Justin the Gnostic,

the ithyphallic Priapus becomes central to cosmogony;

indeed, he is the supreme being, "the one who made cre-

ation, even though nothing existed before" (Elenchos

5.26.33).

The fate that history has dealt this divus minor ("mi-

nor god"; Corpus Priapeorum 53) is therefore surprising,

for both ancient and modern authors have ceaselessly

confused him with other figures of sexuality: Pan, the

satyrs, and Hermaphroditus, as well as his own father,

Dionysos. This confusion is perhaps due to the fact that

Priapus's congenital feature is his oversize and perpet-

ually erect penis, so that authors have often tended to

identify everything hypersexual with him. It is as if his

excessive sexuality has confused the erudite mythogra-

phers. Also, when Diodorus Siculus (4.64) and Strabo

(13.1.12) try to describe Priapus, they can do so only by

mentioning his "resemblance" to the Attic gods Ithy-

phallos, Orthnes, Konisalos, and Tychon, all ithyphallic

powers about whom almost nothing is known except

the priapic resemblance that defines them.

However, in spite of these frequent confusions, the an-

cient sources give this divinity a specific character. Un-
like his phallic colleagues, Pan and the satyrs, who are

hybrids, Priapus is fully anthropomorphic. He has nei-

ther horns nor hoofs nor a tail. His sole anomaly and
unique pathology is the immense sexual organ that de-

fines him from birth. Fragments of myths tell how the

newborn Priapus was rejected by his mother, the beau-

tiful Aphrodite, for no other reason than his deformed

ugliness (amorphos) and his disproportionate virile

member. It is this oversize organ, described by the

Latin texts as "terribilis" (Columella, De re rustica

10.33), that allows Priapus to be recognized in images

and that identifies him in writings by giving him the

form necessary to one of his major functions, that of

protecting small-scale cultivations against the evil eye

or against thieves by threatening sexual violence to all

who pass near the domain he guards (Planudean Anthol-

ogy 241; Corpus Priapeorum 11, 28, 44, 59, 71).

In both Greek and Latin epigrams, it is the ithyphal-

lic effigy of the god, often carved from the ordinary

wood of a fig tree and daubed with red, who is the

speaker pronouncing obscene threats. But Priapus is all

talk and no action. In guarding his little gardens, as

well as in his amorous adventures, he is often ineffec-

tual. Ovid (Fasti 1.391-440, 6.319-348) relates how
Priapus failed in his courtship of the beautiful Lotis (or

Vesta in another version) and found himself empty-

handed every time, his sex up in the air, derided by an

assembly laughing at the obscene spectacle of the god

frustrated and obliged to flee, his heart and his member
heavy.

But it is perhaps the ancient physicians who, in their

nosology, best illustrate certain aspects of this impotent

phallocrat. Priapism is the term they use to name an

incurable disease in which the male organ persistently

remains painfully erect. The medical texts of Galen

(8.439, 19.426) and Caelius Aurelianus (3.18.175) also in-

sist on an important point: priapism must not be con-

fused with satyriasis, a comparable disease in which the

pathological erection does not exclude either seminal

emission or erotic pleasure, which is not the case in

priapism.

This difference between the ithyphallism of Priapus

and that of the satyrs may indicate still another divi-

sion: Priapus, the citizen of Lampsacus, whose repre-

sentations are always anthropomorphic, can be classi-

fied close to humans, whereas the satyrs, who are

hybrids between men and beasts, belong with demons
and the wild. It is as if immeasurable sexuality, which
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is impossible for a human, is viable for beasts and half-

humans.

Aristotle specifies in his biological writings that na-

ture has endowed the virile member with the capacity

to be or not to be erect, and he wryly notes that "if this

organ were always in the same state, it would be an

annoyance" (De partibus animalium 689a). This, how-

ever, is precisely the case of Priapus, who, always ithy-

phallic, never knows the slightest sexual relief. The an-

cients considered such phallic excess to be a kind of

deformity. The same kind of ugliness characterizes the

functional aspects of apotropaic objects that, like Pria-

pus, evoke laughter (Aristotle, Poetics 5.1449a) in order

to distance evil. This also holds for those amulets that,

as Plutarch reminds us, "draw the bewitcher's gaze"

with their strange aspect (atopia).

Given his laughable ugliness, which turns people

away, and the Dionysian milieu he belonged to, Priapus

remained for a long time a vulgarized figure of ancient

fertility. Yet, the appeal of this little god of gardens has

endured across the centuries. In the late Middle Ages he

was known even to the Cistercians (Chrotiique de Laner-

cost, 1268); he was rediscovered by the artists and

craftsmen of the European Renaissance; and his image

has continued in use as guardian of gardens down to the

present day.
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PRIESTHOOD. [To explore the religious significance of

priesthood, this entry consists of seven articles:

An Overview

Jewish Priesthood

Christian Priesthood

Hindu Priesthood

Buddhist Priesthood

Shinto Priesthood

Taoist Priesthood

The first article presents a cross-cultural overview of the

types, roles, and religious functions of priests and priest-

esses, with examples drawn from various religious tradi-

tions. The companion pieces deal with six traditions in

which the priesthood is a central feature of cultic life.]

An Overview

Cross-cultural use of the terms priest and priesthood is

an example of a familiar pattern in modern description

of religion. Frequently, terms with European meanings

and linguistic derivations are pressed into service for

the description of a range of phenomena worldwide. If

we pay attention to this fact, we can often enhance our

appreciation not only of the terminology itself but of

the material to which it is applied.

Usage in the West. In the case of priest, we can dis-

cern a "core" meaning in the Western use of the term.

At this core, one may argue, are two identifying factors.

The priest, first, performs a sacrificial ritual, usually at

a fixed location such as an altar. Second, the priest does

so as a specialist on behalf of a community or congre-

gation. When both of these factors are present, we have

priesthood in a strict or narrow sense.

In fact, the strict sense of the meaning of priest pre-

vailed prior to modern times, while looser and more in-

clusive applications of the term have come into use

more recently. This development has to do with reli-

gious and conceptual horizons of the Christian West, in

which the vocabulary of Latin and its derivatives has

been dominant. In the traditions of the Judeo-Christian

West, our point will become clear when we consider cir-

cumstances in which the term priest has not been used.

The two principal cases are the Jewish and the Protes-

tant.

For Judaism, priesthood is a well-defined and central

role in the biblical tradition. The performance of sacri-

fices was one of its essential characteristics. The priests

carried out the sacrificial ritual at altars, and from the

seventh century bce onward such ceremony was cen-

tralized at the temple in Jerusalem. When, however, the

Jerusalem temple was destroyed, the sacrificial prac-

tices lapsed, and there were no longer active priests,

even if there were hereditary priestly families. Reli-

gious leadership in the synagogue, which replaced the

temple, passed to the rabbis in their role as teachers.

The only continuation of ancient Israel's animal sacri-

fice is among the small community of the Samaritans,

whose officiants to this day are referred to as priests. As

far as the Hebraic context is concerned, the terms we
translate by priest regularly imply the performance of

sacrifice, and in the absence of the sacrifice the concept

has been considered inapplicable.
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Protestants do not generally refer to their clergy as

"priests" either. (In this context, the Anglican commu-
nion's usage is closer to a Roman Catholic than to a

Protestant understanding of things.) But Protestants do

have a conception of priesthood, referred to as "the priest-

hood of all believers." Each member of the community,

in this view, is his or her own priest, with direct access

to God. The salient feature of priesthood which this

Protestant understanding illustrates, then, has not so

much to do with sacrifice as such but with the priest's

role as an officiating intermediary. In avoiding the term

priest as a designation of their own clergy, most Protes-

tants have implied a repudiation of the notion that

priestly ordination should elevate any man above his

fellow human beings or confer on him any access to the

divine that is denied others. Protestants did differ from

Rome on the senses in which the Lord's Supper, the

eucharistic meal of the Mass, might be considered in

itself a sacrifice, for they held that Jesus' self-sacrifice

was commemorated rather than repeated. But the

truly sore point was the privileged, controlling status

enjoyed by the officiating Roman clergy. In the Refor-

mation context, then, an essential characteristic of

priesthood was its privileged role of mediating bene-

fits and requests between the divine and the human
community.

Before we leave the historical meanings of priesthood

we may take note of the derivation of the term priest

itself. Etymologically, the word in English comes from

the French pretre and ultimately from the Greek pres-

butes. In Greek, however, that term means "elder";

hence in the course of Christian usage the semantics of

the term shifted from the ordained person's place in ec-

clesiastical polity to his role as a cultic celebrant. Se-

mantically, on the other hand, the chief words whose

meaning corresponds to "priest" are hiereus in Greek,

sacerdos in Latin, and kohen in Hebrew.

Description of Priesthood in Non-Western Religion. A
great many other activities and attributes of priests in

the European Christian tradition have built up a range

of connotations of the term and role extending far be-

yond the two critical factors we have reviewed so far.

Priests in the West generally wear ceremonial robes

while officiating and have distinctive details of street

clothing; hence, Western visitors to Japan, for instance,

termed the robed personnel of temples "priests,"

whether Shinto or Buddhist. Priests in the Latin Chris-

tian tradition are unmarried; hence the disposition of

visitors to Sri Lanka, Burma, or Thailand sometimes to

refer to Buddhist monks as "priests," even if the status

of their ritual as a sacrifice is debatable. Priests are in-

ducted into their office through ordination; hence the

tendency to view tribal societies' ritually initiated spe-

cialists in divination, exorcism, healing, and the like as

priests. Priests deliver sermons and moral injuctions;

hence, presumably, occasional references to the 'ulama
,

or religious scholars of traditional Islamic lands, as

priests, despite the fact that they are neither ordained

nor do they perform ritual sacrifice.

In the extended, cross-cultural uses of the term priest,

then, a priest is any religious specialist acting ritually

for or on behalf of a community. With a term used in so

broad and flexible a general sense, one excludes little

from the category. Ritual activities as such, however, do

not make the laypeople who perform them priests; a

priest, in any useful sense of the term, is characteristi-

cally an intermediary set apart by a recognized induc-

tion into office and functioning on behalf of others. Nor

does religious specialization or professionalism on be-

half of a lay clientele necessarily constitute someone as

a priest; there are healers, teachers, and the like who
function as professionals but whose activity is not tied

to the ritual of a sanctuary.

Eligibility for Priesthood. The world's priests in var-

ious traditions can be divided into what one might term

hereditary priesthoods and vocational priesthoods. In the

first case, the priestly prerogatives and duties are the

special heritage of particular family or tribal lineages.

The ancient Hebrew priesthood, for example, was re-

served to the Levites, or descendants of Levi. Levi does

not figure in the list of Israelite tribes in Numbers 1

(where Ephraim and Manasseh as sons of Joseph each

have a place on the list of twelve), but the Levites ap-

pear to have gained tribal status in the tradition of Gen-

esis 49 (also a list of twelve, including Levi and Joseph

but not Ephraim or Manasseh).

Similarly, hereditary is the priesthood in Zoroastri-

anism, the national religion of pre-Islamic Iran, which

today still claims a hundred thousand Iranian and In-

dian adherents. Traditionally, fathers who were practic-

ing priests trained their sons in the proper recitation of

the prayers. More recently, madrasahs (schools) for the

training of priests have been established. A priest's son

may exercise the option to become a priest, and even if

he does not do so, the grandson may; but after two or

three generations of inactivity the eligibility of the line

lapses.

The brahman class of India constitutes another im-

portant example of priests whose eligibility is heredi-

tary. The traditional Indian social scale known as the

caste system places the priests in the highest rank in

terms of prestige and respect, ahead of the warrior-rul-

ers. Not surprisingly, the warrior class had already

gained greater practical power by the time documented

by extant historical records. The other strata continued

nonetheless to behave in the apparent confidence that
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their own positions might be legitimated, confirmed, or

blessed by the brahmans, however impoverished the

brahmans might become.

It is generally expected that the clergy in hereditary

priesthoods will marry, so that the line may be perpet-

uated. Indeed, the genealogical awareness of hereditary

priesthoods is often as carefully documented as is that

of royalty, and for similar reasons. Families claiming

the right to officiate in a particular location are known
to record their descent back a number of centuries in

order to substantiate their legitimacy. Hereditary con-

trol of certain temples, whether in Japan or India or

elsewhere, can imply some financial advantage, such as

access to housing on the premises or to the temple's rev-

enues as income.

Many professions and lines of work are reflected in

people's surnames, and a family association with priest-

hood is no exception. The Jewish surname Cohen is an

example, as is also Katz (an acronym for "righteous

priest"), even though the temple sacrifice has not been

performed for nineteen centuries. Among Lebanese and

other Arabic-speaking Christians a common surname is

Khoury, an Arabic word for "priest," and another is Kis-

sis. Common among the Parsis, the Zoroastrian com-

munity of India, is the family name Dastur, meaning

"high priest."

What one may call a vocational priesthood, on the

other hand, recruits its members from the pool of prom-

ising young people in the community. [See Vocation.] It

has the potential advantage of selectivity for devotional,

intellectual, or moral qualities. All branches of Chris-

tianity recruit their personnel on a vocational basis, of-

ten promising challenge rather than comfort as the re-

ward of the priestly life. Celibacy is something that a

tradition of vocational priesthood can require, as does

the Roman Catholic Church, but many vocational

priesthoods still permit marriage, such as those of the

Greek Orthodox, Russian Orthodox, and other Eastern

Christian churches.

Even in the case of vocational priesthoods, the notion

of lineage is not absent, but it is expressed in terms of

the transmission of legitimacy from teacher to pupil or

from ordaining authority to ordained, as, for example,

in Tibetan Buddhist lineages or the Christian notion of

apostolic succession.

In the vast majority of the world's religious tradi-

tions, eligibility for priesthood has been restricted to

males. The Hindu, Buddhist, Taoist, Zoroastrian, and

Christian traditions have had exclusively male clergy

until modern times. Judaism likewise restricted the

rabbinate (its equivalent to the more inclusive current

sense of the term priest) to males. In today's world var-

ious branches of both Christianity and Judaism have

begun to ordain women to serve as the ritual and spiri-

tual leaders of congregations. To the extent that Islam

has leadership analogous to priests, it too has been ex-

clusively male. Only in some "primitive" tribal tradi-

tions such as in Africa and some "archaic" traditions

such as Shinto and the religions of ancient Greece,

Rome, and pagan northern Europe do we find much evi-

dence of priestesses. In most of the world religions there

are analogous but supporting roles for women as nuns,

deacons, or other assistants. Contemporary initiatives

calling for equality for women have raised serious ques-

tions concerning the subordination that these roles

imply.

Another feature of eligibility for priesthood is a sound

physical and mental condition. Apart from practical

considerations of community leadership, this require-

ment is frequently supported by a notion of perfection

as appropriate to the sacrificial ritual. Just as a sacrifi-

cial animal is expected to be whole and without blem-

ish, so should the sacrificer himself be. Traditional Ro-

man Catholic custom has required in particular that the

hands of a priest, which perform the sacrament, be

without deformity.

Training and Ordination. A wide variety of instruc-

tion, training, and initiation for work as a priest exists

among the world's religious traditions. [See Ordina-

tion.] The content of the training is generally a blend of

three components that one could term the practical, the

theoretical, and the disciplinary.

The practical side of a priest's training includes most

saliently the skills the community expects for correct

performance of ritual. In a great many traditional set-

tings the efficacy of a prayer or incantation has been

held to depend on the acoustic correctness of its utter-

ance. To tap divine power, the formula may need to be

invoked in the right language, in the right words, with

the right pronunciation, and even with a precise musi-

cal intonation. The Hindu concept of mantra as a verbal

formula entails such training on the part of those who
will pronounce mantras, and in the view of many Zo-

roastrians the exactness of the priests' pronunciation of

the liturgical prayers in the Avestan language is what

makes the prayers effective.

Consequently the appropriate priestly training

amounts to rote memorization of the text of the Vedas

in the Hindu case and of the Avesta in the Zoroastrian.

This may be begun at a quite early age, and the course

is sometimes completed before the candidate reaches

puberty. It is knowledge of the text, rather than under-

standing, that is cultivated. Achievements of memori-

zation in premodern societies can be quite impressive;
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the Hindu surname Trivedi, for example, etymologi-

cally means "one who has committed to memory three

of the Vedas."

Besides the formulas of the ritual text itself there is

much else for a priest to learn: where the ceremonial

objects and the officiant should be placed; how the

right time for an observance is to be determined; and

so on. Where the celebration of a ritual has depended

for its timing on direct observation of the sun, moon, or

stars, the training of a priest has necessitated mastering

a certain amount of practical astronomy. Where the

means of divination have included the bones or entrails

of animals, the priest has of necessity had to be a prac-

tical veterinary surgeon. Indeed, it is instructive to ob-

serve in the history of cultures that many professions

that became independent specializations have had their

origin as branches of priestly learning. But this should

not distract us from the fact that priestly training that

is merely rote in nature, and oriented only toward rit-

ual performance, may not be sufficient for the demands

of the modern world.

What can be termed theoretical training stands at the

other end of the spectrum. The world's major religious

traditions have all at one time or another undergone

challenges of critical inquiry, often philosophical in

character. Their scholars have wrestled with the epis-

temological and metaphysical implications of religious

cosmologies, and the ethical and psychological assump-

tions entailed by religious views of human nature and

personality. Some of these traditions have come to ex-

pect of their officiating clergy that they not only per-

form rituals but also minister to the intellectual life of

their congregations. Training for priesthood thus may
contain a substantial component of historical and philo-

sophical study, in which the prospective congregational

leader is given at least a rudimentary exposure to the

results of scriptural and doctrinal scholarship.

The perceived need for competence in theoretical

matters has generally led religious communities to de-

velop courses of formal academic instruction for their

priests (or comparable personnel) in theological studies.

Throughout the Islamic world, religious scholarship

flourished in a type of school known as a madrasah

meaning etymologically "place of study." In small

towns these institutions might be modest, but many of

the madrasahs in the chief cities of medieval Islam were

substantially endowed, and to this day certain of their

buildings are numbered among the finest monuments of

traditional Islamic architecture. In medieval Europe,

the origin of universities as institutions was frequently

closely tied to the need to educate the Christian clergy,

and in a number of northern European countries since

the Protestant Reformation both Protestant and Roman
Catholic theological faculties have continued to be in-

tegral parts of the older universities.

In eighteenth- and nineteenth-century America, the

founding of many of the older colleges and universities

was based on a similar desire to insure that there would

be an educated clergy. The American principle of sepa-

ration of church and state, however, contributed to the

emergence, in the state universities, of curricula in

which Christian theology played no part. Religious de-

nominations trained their clergy in separate seminaries,

but mainline Protestant bodies by the late nineteenth

century were presuming a university bachelor's degree

as a prerequisite for entry into them. The normal ordi-

nation course emerged as three years following the B.A.,

roughly from the age of twenty-one to twenty-four. The

development of comparable three-year post-B.A. rab-

binical curricula from the late nineteenth century on-

ward is one of the marks of Jewish acculturation to the

American environment. And the entry of Roman Catho-

lic institutions into close ecumenical cooperation from

the 1960s onward made the three-year post-B.A. theol-

ogy degree standard for Catholic priests as well. The

creation of cluster arrangements among Protestant and

Catholic theological seminaries has resulted in a signif-

icant sharing of resources and experiences in the edu-

cational preparation of Christian clergy.

Under the heading of "discipline" can be considered a

third kind of preparation for priesthood. {See Spiritual

Discipline.] In various cultures, from tribal to modern,

the priest-to-be is expected to undertake regimes of

physical or spiritual self-cultivation—the better to be

worthy of, or effective in, the practice of his role.

The concept of purity seems to be associated with a

great number of these disciplinary practices and is ex-

pressed in a variety of forms. Bodily cleanliness is a fre-

quent requirement, so that the candidate before ordi-

nation, or the celebrant before a ritual, may need to

undergo a bath in water, or the ablution of some parts

of the body, to remove any polluting substances of a

physical nature. Or the washing of the body may be a

symbolic act, in which magical, mental, or spiritual

pollutants are contained or eliminated. Among some
peoples, semen, as a product of sexual desire or activity,

is held to be polluting. For instance, a certain prepara-

tion of a Zoroastrian priest for the conduct of cermonies

involves a ritual extending over several days, which is

invalidated and must be started over if the candidate

shows signs of sexual excitement.

Celibacy for priests is a discipline for which a number
of rationales have been offered. There is, of course, the

just-mentioned notion of sexual activity as a physi-
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cal pollution. Beyond this may lie a cosmological or

metaphysical view most characteristic of gnostic and

Manichaean thinking, that the very perpetuation of

physical existence in this world hinders the eventual re-

lease of pure spirit from its imprisonment in inherently

evil matter. The early Christian rejection of gnostic

teachings made procreation a positive good and an ob-

ligation—but for the laity. Other rationales for priestly

celibacy have had to do with eliminating contenders for

one's allegiance: the celibate priest, it is held, can give

all his time to his ecclesiastical duties, can move when-

ever and wherever the need arises, and can take per-

sonal risks in the cause of his community which a hus-

band or parent might feel constrained to avoid. Finally

there is the justification of discipline for discipline's

sake: the very confronting of a challenge, even if that

challenge itself be arbitrary, makes one a stronger or

more worthy individual who can hope to be found wor-

thy and acceptable by God.

The most nearly universal discipline among the

world's priesthoods is probably the discipline of medi-

tation. To speak of this, we must deal with the question

of whether a common "core" or set of identifiable char-

acteristics of meditation exists such that we can speak

of it cross-culturally. Leading candidates for such char-

acteristics are three: some formal physical posture

(such as sitting or kneeling), a suspension of conversa-

tion with other individuals (though one may be ex-

pected to chant or pray aloud), and a concentration of

the awareness on divine or transcendent power (some-

times aided by facing an image or symbol). The priest

in his exercise of his role may be expected to lead others

in meditation; in his training, he is prepared by its

practice. A general feeling of well-being or decisiveness

can be a personal benefit of meditation to those who
practice it; but as a spiritual discipline, meditation

needs to serve an unselfish goal, the control of the self

and dedication of the priest's personal identity to a

power or cause beyond himself.

Upon completion of his training, the priest is cere-

monially inducted into the exercise of his role, a process

to which Westerners often apply the Christian term or-

dination. Essential here is an ordaining authority such

as a senior priest or a religious council. What results

over time is a succession of priests, transmitting the

role from generation to generation and basing its au-

thority on the legitimacy of the founder of the line.

Thus, among Christians, the notion of "apostolic succes-

sion" implies that each priest has a pedigree of ordina-

tion going back to the apostles, the first generation of

Jesus' followers. Buddhist lineages are similar in that

monks or pupils trace their ordination back for centu-

ries to earlier teachers.

The process of ordination generally involves some
sort of examination or ritual test to ascertain that the

candidate is properly prepared. Where formal schools

and curricula exist, it ' is seldom the diploma of the

school as such that certifies the candidate, for the

school may be distant or its curriculum or methods the

subject of dispute. Rather, the local religious jurisdic-

tion conducts its own examination, satisfying itself as

to the candidate's dedication and competency.

The actual ceremony of ordination may involve the

first wearing of clothing or an ornament or emblem
which sets priests apart from others in the society. It

generally includes some symbolization of the transfer of

power; notable in Christian ordination is "the laying on

of hands," in which clergy place their hands on the

head of the new ordinand. Another common feature of

the ordination process is the ordinand's first perfor-

mance of a ritual act reserved to priests, such as cele-

brating a sacrifice or invoking divine pardon or blessing

on the worshipers.

Priesthood and the State. Any consideration of the re-

lationship of priesthood to the political governance of

society must encompass a diversity of cultures. In this

context, variation from one time and place to another is

so great that the distinctiveness of individual cases

probably outweighs in importance the generalizations

that can be ventured. Nonetheless, certain types of pat-

terns can be observed that are reflected in more than

one historical and social context. For schematic pur-

poses, we shall designate them as follows: the priest as

chaplain, the king as priest, the priest as king, and the

priest as critic.

By "the priest as chaplain" we mean the many cases

in which the priest is a functionary attached to the rul-

ing circles. In tribal societies this may take the form of

the frequent presence or attendance of the sacrificer,

dancer, diviner, or healer at the hut of the tribal chief-

tain. In such situations, the priest is on call in sup-

porting roles in the conduct of the affairs of the tribe,

and he receives contributions in return from the chief-

tain or from the tribe as a whole. Essentially the same

professionalization is manifested in many of the great

ancient empires. Priests were kept as part of the palace

retinue, serving both to maintain the ritual worship at-

tended by the court personnel and to deliver omens or

otherwise to pronounce auspicious the acts of the royal

house. Royal patronage could establish one religious

tradition in preference to another, as in the case of Iran

in the third century ce, when an ambitious Zoroastrian

high priest, Karter, eliminated rivals such as the Mani-

chaeans. Established religion implies a subsidized

priesthood, as is evident in the chapels of European pal-

aces and castles dating from medieval to modern times.
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It suggests a divine sanctioning of a nation's institu-

tions, even in relatively secularized contexts. Although

the Christian tradition maintains a theoretical distinc-

tion between what one is to render to God and what to

Caesar, Christian priests have frequently asked God to

bless the Caesar of the day. An instructive contempo-

rary example is found in the prayers of invocation of-

fered by clergy on behalf of religiously diverse public

constituencies—state functions such as the opening of a

legislative session or the graduation ceremonies of a

tax-supported university.

Under the heading "the king as priest" may be

grouped those situations in which the chief ruler him-

self performs ceremonial acts of a religious nature.

Some of these may be directed toward his own benefit

as an individual, but in far more cases the purpose of

the ritual is the welfare of the community as a whole.

When this is so, the king's priestly role is demonstrably

that of a cultic intermediary between the divine and the

community. The New Year observances in ancient Bab-

ylonia are an example. In them, the king participated in

an annual reenactment of the divine creation of the

world, recalling the narrative in which the chief god

slays the primordial watery chaos-monster and, by

splitting its carcass, structures the world into water-

surrounded heavens above and water-surrounded earth

below. The drama served as a charter of rights and re-

sponsibilities for the king as the god's representative or

intermediary, maintaining an order in society conso-

nant with the divinely established order of the physical

universe. Not very different in its function was the rit-

ual practiced in ancient China, at the sanctuary in Bei-

jing known as the Temple of Heaven. In this, the king

performed the annual sacrifices on an open-air altar,

symbolically mediating the unity of the cosmic order

with that of society.

There are few instances of "the priest as king" that

are not in some way debatable. In some cases, leaders

have come to political power through having gained a

spiritual following first. Muhammad's career as a

prophet is one example; but his leadership as an inter-

tribal negotiator or as a military commander can

hardly be called priestly. The American black civil

rights movement of the 1960s and the Iranian revolu-

tion of 1979 offer two cases in which the professional

religious leaders were the principal leadership pos-

sessed by people who were excluded from the ruling es-

tablishment; but once having gained power, each of

these movements relied on other bases than the cultus

for its maintenance and extension. Among the Jews in

the Hellenistic era, the Hasmoneans were kings from a

priestly lineage; but as a dynasty, they behaved as kings

rather than as priests. On the whole, indeed, priests in

the exercise of their cultic role seem to have become
chaplains more often than kings, losing real political

power and economic status rather than gaining it, as in

the case of the brahmans of India. Perhaps the notion

that priests might gain power to become kings is an elu-

sive dream of priestly writers in much the way that the

ideal of the philosopher-king is the philosopher's wish-

ful thinking.

To speak of "the priest as critic" is to locate situations

in which the priest's voice is one calling for penance or

reform. To consider reform part of the vocation of a

priest is in keeping with much current Christian discus-

sion. It does, however, raise a semantic issue that calls

for a historical answer. For were not the ancient He-

brew reformist critics characteristically referred to as

prophets, while the priests were more the cultic chap-

lains of the establishment? This is indeed true for the

period of Israel's religion before the sixth-century bce

Babylonian exile. Thereafter, however, prophecy tend-

ed to lapse as an institution, and it consequently be-

came the mandate of others, particularly the clergy, to

be "prophetic" in the moral sense. However much
prophets and priests may have had clearly differen-

tiated functions in antiquity, the role of the prophet as

the voice of conscience in the community has become

part of the portfolio of the priest in the centuries since.

Struggles for justice and protests for peace throughout

the Christian world today bring us constant reports of

priests who summon up the courage to defy the current

regime, as part of their calling as priests. Activist

priests in other communities, such as the Buddhist,

have sometimes made a similar contribution.

The Future of Priesthood. The challenge of maintain-

ing an ancient ritual tradition in a modern secular and

technological age is a major one. In most of the modern
world's religious communities, recruitment of priests is

a pressing problem. The celibate life, for instance,

surely deters many Roman Catholic males from opting

for a priestly vocation, and the desire to marry is

clearly a major impetus in the case of many who leave

the priesthood. Economic considerations are also a fac-

tor: the offerings of the faithful sometimes no longer

support a priest in the comfort, compared with other

lines of work, that they once afforded. Priests have been

reduced to mendicant roles even in those communities

which have not characteristically expected priests to be

poor. Among the Zoroastrian Parsis of India, most

priests are paid on a piecework basis for prayers said,

as opposed to being salaried; this fact has contributed

to a certain distaste for priests as peddlers of their rit-

ual services, though the community has left them little

alternative.

Even more serious than this is a widespread decline
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in intellectual respect for priests throughout the con-

temporary world. The factors operative here are proba-

bly both philosophical and sociological. Philosophi-

cally, modern secularist criticism of traditional religous

affirmations has to a certain extent called the content

of the priest's affirmations into question, and the re-

sponse from the pulpit has unfortunately sometimes

been pietistic obscurantism. But at least as important

has been the sociological fact of the growth of other

skills and professions around the world. Formerly,

priests often enjoyed status as the only educated, or the

most educated, persons in small communities. For-

merly, as we have suggested, skills and institutions as-

sociated with priesthood were the basis from which

other professions and institutions were launched. To-

day, however, it is not unusual for the spiritual leader

of a congregation to count among his flock scientists,

engineers, or other professionals whose training is

much more highly focused than his own. Some com-

mentators suggest that priesthood as a vocation is in a

vicious circle of decline in status, in that the caliber of

personnel now being attracted is hardly such as to serve

as models for recruiting the best minds of the next

generation to a priestly vocation. The challenge of life's

ultimate questions, however, persists. Priesthood will

probably attract able personnel in significant and per-

haps sufficient numbers for many generations to come.

[See also Ministry.]
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Jewish Priesthood

[This article discusses the nature of ancient Israelite

priesthood. For discussion of the subsequent and contem-

porary religious leadership of the Jewish people, see Rab-

binate.]

The most common biblical term for "priest" is the

Hebrew word kohen (pi., kohanim). It is a West Semitic

term known in other ancient societies, and although it

is a primitive noun, not derived from any verbal root,

its meaning can be established from context. The term

levi (pi., leviyyim), on the other hand, often used to des-

ignate certain types of priests, has eluded precise defi-

nition, but is translated as "Levite." It seems to be a

North Israelite term for "priest" in its earliest biblical

occurrences.

The problem that has faced historians in reconstruct-

ing the history of Israelite priesthood is the character of

the biblical literary evidence, itself, which confronts us

with two alternative traditions of Israelite history. In

the first, that of the Torah in general, and the Priestly

tradition in particular, priests are the tribe of Levi, one

of the twelve tribes of Israel, descended from and

named after one of Jacob's twelve sons, though usually

represented as being different from the other tribes in

certain respects. The Levites had no territory of their

own, were counted separately in the census, and relied

on cultic emoluments, most notably the tithe, for their

support. According to some biblical traditions, the Le-

vites became collectively consecrated, or were collec-

tively chosen for sacred tasks because of their loyalty to

the God of Israel when others were wayward. In this set

of traditions, the Levites were at one point demoted,

relegated to maintenance functions and the like. Only

one family of priests—the Zadokites according to Eze-

kiel 44, and the Aaronites according to Leviticus 8-10

and other priestly texts—were retained as proper

priests, fit to officiate in the cult. Another set of biblical

traditions, less systematically presented but apparently

authentic, portrays priestly groups as professional as-

sociations in their initial stages, which became consoli-

dated along family and clan lines through the usual ten-

dency of families to inhabit the same towns and locales

and to transmit esoteric skills within the family or clan.

Clans, however, were not exclusively ancestral; they ad-

mitted outsiders to the study of their skills and eventu-

ally to full membership. These processes eventually led

to the emergence of identifiable priestly, or Levitical,

families, inhabiting towns throughout the land. Biblical

writers could thus speak of "Levites" as a tribe, albeit a

tribe different from other tribes.

Throughout the period of the northern Israelite and

southern Judahite monarchies and even prior to that

time, priests were appointed by heads of families, mili-

tary commanders, kings, and other leaders, and served

in their employ. During the period of the Second Tem-

ple, when Judaea and Jerusalem were under the domi-

nation of foreign empires, the priesthood of Jerusalem

played an important political role, the priests serving

also as leaders of the Jewish communities.

This is one dimension of priestly status. In religious

terms, priests were consecrated persons, subject to laws

of purity and restricted in all matters, including mar-

riage and the performance of funerary functions. Priests

also wore distinctive vestments.

Common to both dimensions is the factor of skilled

training. Priests were taught from torot (sg., torah), "in-

struction" manuals for cultic officiation, instruction of
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the people, adjudication, and oracular and therapeutic

functions. Priests also administered temple business

and maintained temple facilities. In the postexilic pe-

riod of the Second Temple of Jerusalem, after the status

of the city had changed from a national capital ruled by

native kings to a temple city under foreign imperial

domination, the priests of Jerusalem assumed quasi-

political functions as well. They managed community

affairs, while leading priests represented the Judean

community to the imperial authorities, first Persian,

then Ptolemaic and Seleucid.

Preexilic biblical sources refer to chief priests (sg., ko-

hen ha-ro'sh, Jer. 52:24) and their deputies (sg., kohen

ha-mishneh, 2 Kgs. 23:4), whereas the Priestly tradition

provides the title "the high priest" (ha-kohen ha-gadol,

Lv. 21:10) which was more widely used in the postexilic

period. We learn about the internal organization of the

priesthood from later biblical literature and from the

writings of Josephus Flavius (fl. first century ce), as well

as from the Mishnah (second-third centuries ce). Priests

were assigned to tours of duty called mishmarot,

"watches," usually of one week's duration, during

which they lived in the Temple complex. The Mishnah

mentions priestly officials, such as ha-segan ("the direc-

tor") and ha-memunneh ("the priest designate"), who
were in charge of specific temple functions in offices of

the day.

Priests were supported by levies and donations to the

Temple (or temples, in the earlier period) and were re-

quired to partake of sacred meals within the Temple

precincts. There are indications that, especially in the

postexilic period, but perhaps earlier as well, priestly

families amassed independent wealth and owned large

estates.

Priestly functions may be summarized in the follow-

ing five categories: (1) cultic functions, (2) oracular

functions, (3) therapeutic functions, (4) instructional

and juridical functions, and (5) administrative and po-

litical functions.

1. Cultic functions. The indispensable role of the

priest was to officiate in the public sacrificial cult, a

role for which only priests were fit. In addition to offi-

ciating, priests were involved in the preparation of sac-

rificial materials and the examination of sacrificial ani-

mals and their assignment to specific rites.

2. Oracular functions. Both early sources on priestly

activity and the subsequent Priestly codification of

priestly functions lend prominence to oracular inquiry.

The only permitted type of divination was by means of

casting lots to secure a binary, or yes or no, response.

Often mentioned in this connection is the efod, a finely

embroidered vestment with a pouch in which the two

stones called Urim and Tummim were most likely kept

(Ex. 28:6, Lv. 8:7). Although it is the general view that

such oracular inquiry was more characteristic of the

earlier periods, their inclusion in the Priestly codes of

law, and in certain postexilic references to priestly ac-

tivity suggests that their utilization persisted (Ezr.

2:63). The Urim and Tummim could determine inno-

cence or guilt, and lots are recorded in the Priestly tra-

dition as the means for assigning territories to the

tribes.

3. Therapeutic functions. Leviticus 13-15 prescribes a

quasi-medical role for the Israelite priest relevant to the

treatment of certain skin diseases, which also appeared

as blight on leather and cloth and on plaster-covered

building stones. The purificatory priest combined med-

ical procedures such as symptomatic diagnosis, quar-

antine, and observation, with magical and sacrificial

rites dealing with the threat of these afflictions. Al-

though nothing is said of this role elsewhere in the Bi-

ble, comparative evidence of similar functions in Meso-

potamia and Egypt suggests that this was a realistic

function of priests.

4. Instructional and juridical functions. The priest was

brought into contact with the people through his role as

one who taught the people the torah ("instruction"), the

correct procedures in religious and legal matters.

Priests usually served as judges, and the high courts

were traditionally located in the Temple complex of Je-

rusalem at certain periods. This was true of the Sanhe-

drin of Hellenistic and Roman times. The key verb often

used in characterizing this priestly activity is the He-

brew horah ("to teach").

5. Administrative and political functions. Priests man-

aged the business of the Temple, which involved ac-

counting, assessing the value of donations in various

forms, maintaining the Temple plant, and carrying out

periodic inspections and purifications. At times, espe-

cially in the postexilic period, but perhaps earlier as

well, priests did double duty as tax collectors in royal

outposts and later as traveling collectors.

In the postexilic period Levites, as distinct from

priests, performed nonsacral tasks in maintaining the

Temple, and the later biblical books speak of them as

gatekeepers and temple singers or musicians (e.g., Neh.

7:1). This latter role is also suggested by the captions

attached to many psalms, attributing them to Levitical

clans.

The various biblical traditions, including the Priestly

traditions themselves, agree on the view that not ritual

but rather obedience to God's command in all things,

especially in relations "between man and man," is the

ultimate goal of religious life. And yet it was the priest-
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hood that made it possible for the individual Israelite

and the community as a whole to experience the near-

ness and presence of God.

[For further discussion of kohanim and leviyyim, see

Levites.]
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Christian Priesthood

Christian priesthood is rooted in the priesthood of Je-

sus Christ. Like the doctrines of the Trinity and the pa-

pacy and the christological definitions of the early

church councils, the doctrine of Christian priesthood is

a later development of teaching and evidence found

only in germ in the New Testament.

The Gospels show that Jesus during his earthly min-

istry gave some of his followers a share in his mission

of proclaiming God's kingdom in word and deed (Mk.

3:13-15, 6:7-13, and parallels). [See Apostles and Disci-

pleship.] They were to be his representatives by repro-

ducing in their own lives the central characteristics

of Jesus himself: poverty, obedience to the Father's

will, and total commitment to the service of God and

neighbor.

The post-Resurrection understanding that those so

commissioned continued the mission of Jesus himself

(Jn. 20:21), and that they could pronounce forgiveness

and judgment with divine authority (Jn. 20:23, Mt.

18:18), is a development of the authority given by Jesus

to the disciples during his public ministry: to proclaim

in word and deed the imminent coming of God's king-

dom. After Jesus' resurrection the apostles continued to

exercise this commission by proclaiming that in Jesus'

life, death, and resurrection God's long-awaited king-

dom had already come.

The letters of Paul, who was considered by the an-

cient church to be "the apostle" par excellence, contain

the earliest reflection on ministry in the Christian com-

munity. Consistent with Mark's report that Jesus

"called to him those whom he desired" (Mk. 3:13), Paul

often emphasizes his own divine call (1 Cor. 1:1,2 Cor.

1:1, Gal. 1:1). In 2 Corinthians Paul counters criticisms

from within the Corinthian community by saying that

he has a "dispensation of the Spirit" (3:8) to which he

has been constrained by "the love of Christ" (5:14) re-

vealed to us in his death and resurrection, the redemp-

tive event in which "the old has passed away, behold,

the new has come" (5:17). This is the work of God who
"through Christ reconciled us to himself and gave us the

ministry of reconciliation" (5:18). In this single sentence

Paul speaks both of the central event of God's redemp-

tive work and of his own role in this "ministry of rec-

onciliation." Paul clearly sees his ministry not as the

result of human initiative, but as something instituted

by God in the saving event of Christ's death and resur-

rection. Thus Paul feels justified in calling those who
have received the ministerial commission "ambassadors

for Christ, God making his appeal through us. We be-

seech you on behalf of Christ, be reconciled to God"

(5:20). God alone is the one who accomplishes reconcil-

iation. He does so, however, through Christ and through

the ministry of those who have received Paul's commis-

sion as "working together with him [God]" (6:1).

These "ambassadors" do not represent an absent

Christ, however, for he is present in the Christian com-

munity (Mt. 18:20). Rather, they are commissioned to

make Christ's presence a tangible reality through the

preached word, through the sacraments (which are

means of personal encounter with Christ), and through

their example of Christian living. Their representative

function resembles that of Christ himself. Christ's words

do not substitute for an absent Father, but make the Fa-

ther present (Jn. 14:9f.). Similarly, Christ's ministers

mediate his word and work, not by standing between

the community and Christ, but by making his saving

message and action present in, and available to, the

community.

Such an understanding of ministry makes it possible

for Paul to treat his own human weaknesses as unim-

portant (2 Cor. 3:5-6, 12:9-10), while criticizing those

who claimed personal qualifications for ministry but

lacked the divine call (2 Cor. 2:17). Conscious of his hu-

man inadequacy, Paul exercised his ministry in the

power of the Spirit (1 Cor. 2:3-5) while asserting divine

authority to judge those who claimed special charis-

mata (1 Cor. 12-14), and to compel obedience (/ Cor.

14:37, 2 Cor. 13:10, Phlm. 8), since "Christ is speaking in

me" (2 Cor. 13:3).

Despite this divine authority, Paul remains totally de-

pendent upon Christ's saving work (/ Cor. 4:13, 15:9),

and upon the community's prayers (Phil. 1:19, Col. 4:3).

His commission is to serve both Christ and the com-
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munity by speaking only what Christ has commanded
(Rom. 15:18), conscious that he must give an account of

his stewardship (J Cor. 4:4f.), and by building up the

community's faith, not lording it over them but work-

ing "with you for your joy" (2 Cor. 1:24).

Priestly terminology is never applied in the New Tes-

tament to ministers of the Christian community. They

are described in functional terms taken over from Greek

profane usage: episkopos (overseer, superintendent),

apostolos (messenger, ambassador), presbuteros (elder,

chairman), diakonos (servant). The New Testament uses

the cultic term hiereus (priest) for Jewish and pagan

priests, for all the baptized collectively (/ Pt. 2:5, 2:9;

Rev. 1:6, 5:10, 20:6), and for Jesus Christ (e.g., Heb. 4:14,

7:24, 7:26).

Hebrews, alone of the New Testament books, offers a

developed doctrine of Jesus as the one Christian priest,

whose priesthood has replaced the Levitical priesthood

of the Jerusalem Temple. Originally the Jewish priest

had more than the cultic, "godward" function empha-

sized in Hebrews, however. He interpreted God's will to

the people (a function later taken over by the prophets).

The priest taught the Torah (a function that by New
Testament times was assigned to the scribe). His cultic

function was to place on the altar the blood and parts

of the animals that were killed by the worshipers. A bal-

anced theology of Christ's priesthood, and of ministerial

priesthood in the Christian community, must reflect the

two-way interchange between God and man present in

the original, Old Testament notion of priesthood, and

not merely the narrower, cultic, and purely "godward"

function prevalent in the time of Christ.

The earliest Christians, being Jews or Jewish prose-

lytes, thought of themselves as the renewed (and not as

the new) Israel. They continued to worship in the Tem-

ple and to regard its priesthood as valid (see, e.g., Acts

3:1). The idea of a new Christian priesthood that re-

placed the Levitical priesthood emerged only after the

destruction of the Temple in ad 70, when gentiles be-

came numerically dominant in the Christian commu-
nity. In a parallel development the synagogue became

less tolerant of doctrinal diversity in the decade from

80 to 90 and excommunicated sectarians, including

Christians. The writing of Hebrews is generally assigned

to this period.

Even Hebrevjs does not associate Christ's priesthood

with the Last Supper or the Eucharist, however. This

required a further development: the emergence, at the

end of the first century, of the explicit teaching that the

Eucharist was a sacrifice, presided over by a Christian

priest (see, e.g., Didache 14.1-3). From the beginning of

the second century, Christian writers increasingly ap-

plied cultic, sacerdotal terminology to the church's

ministers. Two factors encouraged this development:

the desire to present the church as the new Israel, in

which God's promises to the old Israel were fulfilled;

and the desire to show the pagan world that Christians

possessed a priestly system and worship superior to all

others.

An enormous literature has attempted, with small

success, to trace back into the first century the distinc-

tion clearly visible in the second century between bish-

ops and presbyters. While the apostles lived, their per-

sonal authority, and the expectation of Christ's

imminent second coming tended to render questions of

church governance moot. These questions became acute

as the apostles died and Christians increasingly realized

that the church would continue in history, perhaps for

a long time.

The classic thesis that Jewish-Christian churches

were governed by presbyters, and gentile churches by a

bishop or deacons, is a simplification of slender and

often conflicting evidence. All that can be said with con-

fidence is that the presbyteral and episcopal systems

merged in the decades following the death of the apos-

tles, and that by the mid-second century the threefold

ministry of a "monarchical" bishop, assisted by pres-

byters and deacons, was established practically every-

where.

Several factors favored the acceptance of this system

of monarchical episcopacy. Local churches wanted a se-

nior presbyter to represent Christ at the Eucharist, to

ordain others, and to represent the community in cor-

respondence with other churches, in general church

gatherings, and in disputes with gnostics and other dis-

sidents.

This second-century bishop was the chief pastor not

of a diocese, however, but of an urban congregation, ex-

ercising what would today be regarded as the normal

pastoral and sacramental functions of a priest. Close

contact with his presbyters (who were more like mod-

ern curates), and with his flock, softened the unlimited

authority ascribed to the bishop by Ignatius of Antioch

at the beginning of the second century.

The celebrant of the Eucharist is nowhere in the New
Testament designated with certainty. The claim that

originally any Christian could preside at the Eucharist

is as unproven, however, as the older hypothesis that

members of the Twelve always presided when present,

until they began to pass on this power to others by or-

dination. The silence of the New Testament on this

point proves only the absence of any dispute about the

celebrant significant enough to have left its trace.

In the year 96, the author of / Clement seems to have

referred to bishops as eucharistic celebrants (44.4). Ig-

natius of Antioch, writing about 110, clearly assumes
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that the celebrant is a bishop or a presbyter whom he

delegates (Smymaeans 8.1). By the end of the second

century the full-blown concept of the Christian priest is

clearly evident, though for some time thereafter reflec-

tions about ministry, as well as the cultic term sacerdos

(from Latin sacer, "holy," and do, a variant of dare, "to

give"; thus, "one who offers sacrifices"), refer to the

bishop and not to presbyters.

Cyprian (d. 258), the first of the Fathers to apply on

any large scale texts about the Old Testament priest-

hood to Christian priests, is also the first to extend the

term sacerdos to presbyters {Epistles 61.3, 72.2). Yet as

late as the mid-fifth century we still find traces of the

older usage (for example, in Leo's Sermons 59.7), which

limited this term to bishops. Presbyters became the nor-

mal, rather than merely delegated, celebrants of the Eu-

charist from the third century on, with the establish-

ment of churches in the countryside and the erection of

several churches in major cities.

Rapid clericalization of the priesthood followed the

proclamation of Christianity as the official religion of

the Roman empire by Constantine in 313. Civic privi-

leges granted to the clergy encouraged the development

of a clerical caste system and obscured the servant role

that is prominent in the Gospels (see, for example, Mk.

10:42-43 and parallels). Bishops began to become prel-

ates, more remote from their clergy and flocks than

their predecessors had been in the days of persecution.

The multiplication of church buildings, served by pres-

byters, and the decline in missionary activity favored

the development of a more cultic image of the priest.

The Middle Ages saw the climax of this development.

With the known world already evangelized (except for

Jews and Muslims, who were assumed to have heard

the gospel and rejected it), the priest became above all

a cultic functionary who offered the sacrifice of the

Mass and (in the case of some priests, but by no means
all) administered other sacraments as well.

From the twelfth century on an unconscious but fate-

ful reversal of the terms corpus Christi (verum) and cor-

pus Christi mysticum led to the further sacerdotalization

of priesthood. According to long-standing consensus,

the priest was ordained for the corpus Christi, or "body

of Christ" (Paul's term for the church). In reaction to

the spiritualizing eucharistic doctrine of Berengar of

Tours (d. 1088), theologians began to emphasize that

corpus Christi, now usually amplified with the suffix

verum ("true" or "real"), designated Christ's eucharistic

body. This previously was called the corpus Christi mys-

ticum (Latin mysticum from Greek musterion, signify-

ing the sacrament). Once the corpus Christi for which

the priest was ordained was understood to be the Eu-

charist; his transition from the minister of the gospel to

the cultic servant of the altar was complete.

The Reformation criticism of priesthood focused on

the priest's cultic role. Luther, followed by the other re-

formers, violently attacked the doctrine of eucharistic

sacrifice, claiming this view contradicted the teaching

in Hebrews that Christ's sacrifice on Calvary was

unique, unrepeatable, and all-sufficient. The priest's

function, according to the reformers, was to proclaim

Christ's sacrifice and in the Mass to offer the memorial

of it that Christ had commanded at the Last Supper.

The Catholic apologists, fatally handicapped by centu-

ries of concentration in eucharistic theology on ques-

tions regarding the real presence and transubstantia-

tion, were (with rare exceptions) unable to counter this

attack with the notion of sacramental memorial found

in Thomas Aquinas. They merely reiterated that the

Mass was a sacrifice and the principal work for which

the priest was ordained. [For further discussion, see Ref-

ormation and Eucharist.]

The Roman Catholic response in the Council of Trent

to the Protestant reformers' positions on priesthood was

brief, stating only as much of "the true and Catholic

doctrine" as was necessary "to condemn the errors of

our time" (twenty-third session, 15 July 1563). In its

dogmatic decrees the council emphasized the priest's

cultic role, rejected the proposition that priests who did

not preach were no longer priests, but still managed to

speak of them, in Luther's words, as "ministers of the

word and sacraments." The council's reforming decrees,

on the other hand, had much to say about the priest's

pastoral role and made the ability to preach one of the

conditions normally required for priestly ordination.

[See Trent, Council of.]

The deliberately limited scope of Trent's dogmatic de-

crees on priesthood was quickly forgotten, however.

During the four subsequent centuries of mutual po-

lemic, Catholics and Protestants alike assumed that

Trent had stated the whole of Roman Catholic belief

about ministerial priesthood, rather than only those ar-

ticles of belief that had been disputed by the reformers.

In consequence the Catholic priest was understood to be

primarily the cultic dispenser of sacraments, even if he

also preached. The Protestant pastor on the other hand,

even when called "priest" as in Anglicanism, was under-

stood to be above all the preacher of the word, even if

he also administered sacraments. The waning of po-

lemic, a consequence of better historical knowledge

about the positive concerns both of the sixteenth-cen-

tury reformers and their Catholic opponents, and of the

decision of the Catholic church at the Second Vatican

Council (1962-1965) to participate in the modern ecu-
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menical movement, has made it possible to discover the

considerable measure of consensus in Catholic and Prot-

estant views of Christian priesthood.

Forsaking a tradition dominant in Catholic theology

since the thirteenth century, which defined priesthood

in terms of the presbyterate, Vatican II returned to the

older view, never lost by Eastern Christianity, that the

"fullness of the sacrament of orders is conferred by epis-

copal consecration" (Constitution on the Church 21). No
less important was the council's rediscovery of the an-

cient idea of collegiality. Instead of viewing ordination

as merely the conferral of cultic "powers," the council

saw it as incorporation into a collegial body of minis-

ters with a special role in building up Christ's body, the

church.

While insisting strongly on the priest's presiding role

at the Eucharist and as minister of other sacraments,

the council gave special emphasis to the ministry of the

word, saying that presbyters and bishops alike have

"the primary duty of proclaiming the gospel" {Decree on

Priests 4; cf. Constitution on the Church 25). The contrast

with the anti-Protestant polemic of the previous four

centuries could hardly be more striking.

Growing convergence from the Protestant side has

been aided by rediscovery of the biblical notion of re-

membrance (anamnesis) as the making present and ef-

fective in the present, through liturgical celebration, of

an unrepeatable past event. This has helped to resolve

the Reformation impasse over eucharistic sacrifice and

to promote a view of the priest's cultic-sacerdotal func-

tion that respects the uniqueness of Christ's sacrifice.

[See Anamnesis.]

Eastern Orthodoxy has avoided the clericalism prev-

alent for centuries in the West by viewing ordination

not as the conferral of cultic powers but as incorpora-

tion into one of the church's constitutive orders (laity,

diaconate, presbyterate, episcopate). The East views the

priest in his relationship to the congregation he is or-

dained to serve and has never known the Western sys-

tem of "private masses" or the theology they produced.

Consensus statements of official ecumenical bodies

since Vatican II representing besides Catholics, Angli-

cans, Lutherans, those of the Reformed-Calvinist tradi-

tion, and the World Council of Churches, include agree-

ment that the church's ordained ministry is different in

kind and not merely in degree from the common priest-

hood of all the baptized; that the priestly ministry of

the word and sacraments reaches a special intensity

when the ordained minister presides at the celebration

of the Eucharist; and that although ordained ministers

represent the church before God in worship, they are

not the church's representatives in a modern demo-

cratic sense, but represent Christ to the church and to

the world.

[See also Ministry.]
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Hindu Priesthood

Hindu priesthood has its origins primarily in the

Vedic religion, in which the primary focus was the rit-

ual tradition. The Indo-Aryan-speaking invaders of

northwestern India in the middle and late second mil-

lennium bce were apparently divided into a threefold
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hierarchy of social classes with religious as well as eco-

nomic functions, the priestly class being uppermost and

distinct from the warrior, and both of these relatively

small echelons ranking above the masses, the pastoral,

artisan, and agricultural producers. Kings and chief-

tains were evidently drawn from the warrior tradition,

but the function of sovereignty itself involved divine-

human relationships perceived as sacrificial exchanges

and therefore the sacred work (karman) of an elite

priesthood, whose members came from the priestly so-

cial class (brdhmana). That this sacerdotal elite was di-

versified according to long tradition, being responsible

not only for a wide range of cultic functions but also for

the composition and preservation of the sacred tradi-

tions of oral poetry, is documented from comparative

study of the Rgveda, the oldest of the Vedic texts, com-

posed c. 1200 bce, and the Avesta of ancient Iran. Sim-

ilarities in the functions not only of Vedic brahmans

and Iranian magi but also of Celtic druids and Roman
flamens have led some scholars to discuss a proto-Indo-

European priestly tradition. In the absence of interpret-

able literary records from the Indus Valley, it remains

undetermined what contribution a hypothetical Harap-

pan priesthood may have made to subsequent South

Asian religions.

Vedic Priesthood. The expansion of the priesthood

during the period of composition of Rgvedic hymns and

subsequent texts has a complicated history. The initial

verse of the Rgveda identifies Agni, god of fire, as divine

priest and hotr, or invoking priest, originally the

"pourer" of libations (his Avestan counterpart in name
and function being the zaotar). The Rgveda itself came
to serve as the handbook of this essential priest, who
called the gods to the sacrifices. Rgveda 2.1.2 honors

Agni not only with the hotr's office but also with those

of the adhvaryu, or administrative priest, and the brah-

man (possibly indicating brahmanacchamsin), potr,

nestr, agnidh, and prasdstr, with the householder, grha-

pati, as eighth priest. In several respects this staff cor-

responds to ancient Iranian sets of seven or eight

priests. But the fully developed Vedic staff for the great

soma rituals consisted of four major officiants, or rtvij

(a number including the udga.tr with the hotr, adhvar-

yu, and brahman from the above group), and allowed

each to employ three assistants for a total of sixteen,

occasionally seventeen if an additional priest was re-

quired. Just as the Rgveda was the manual from which

the hotr recited, so the three subsidiary Samhitas even-

tually came to be specific texts for the other principal

rtvij and their assistants, the adhvaryu instructing and

proclaiming from the Yajurveda, the udga.tr and his

acolytes singing as a quartet from the Sdmaveda, and

the brahman serving as proctor or monitor for the ritu-

als, silently observing and listening for errors in need of

expiation, his relationship to the Atharvaveda being only

nominal since his training necessarily included cover-

age of all three primary Vedas. Rgveda 10.71.11 alludes

to the tasks of the four major priests, that of the brah-

man being the relating of knowledge (vidyd), a signifi-

cant clue to the nature of this important figure who, as

transcendent fourth, represents the totality of priest-

hood. As brahmdn (masculine) he is one who knows
brdhman (neuter), the cosmic word in poetic formula.

He "knows" and applies to the human world this vidyd

of cosmic correspondences, his efforts being simulta-

neously ritual, speculative, intuitive, even magical. The

brdhman as cosmic revelation is thus the sacred respon-

sibility of the brahmdn priest, and by extension, of the

entire social class (varria) of brdhmanas.

In the early centuries of the first millennium bce,

Vedic civilization expanded across North India, and

sacerdotal literature explored new genres beyond the

four Vedic Samhitas, including Brahmanas, or theolog-

ical and ritual discourses, and sutras, treatises for both

levels of rituals, the great public (srauta) ceremonies re-

quiring three fires and a staff of priests, and the domes-

tic (grhya) ceremonies dependent upon a single fire and

priest. There developed an interactive system of schools

(sdkhds) to safeguard and transmit oral traditions, each

linked to one of the Vedas just as priests claimed de-

scent from one of the traditional seven rsis. Partly com-

petitive but largely cooperative, these schools produced

a specialized, highly skilled priesthood that was even-

tually to be found throughout the Indian subcontinent,

and fragments of which exist in marginal areas, partic-

ularly in South India, still today. Prayogas and paddha-

tis developed as combinative handbooks for specific rit-

uals, as, for example, in detailing the procedures for the

morning and evening milk-offering known as the Agni-

hotra, or for funerary and ancestral rites.

In ancient and classical India the sacrificer (yaja-

mdna), belonging to any one of the three high varnas,

engaged one or more priests for the performance of his

rites. His family priest was the purohita, an office

known already in the Rgveda. The purohita 's spiritual

guidance as guru or dcdrya came to be regarded as

highly as his textual skill as srotriya or his ritual exper-

tise for life-cycle rites (samskdras). The purohita linked

to a king could become a powerful state figure, as illus-

trated by Kautilya, court chaplain to the emperor Can-

dragupta Maurya (late fourth century bce) and author

of the influential political treatise known as the Artha-

Sdstra.

Hindu Priesthood from the Classical to the Modern

Period. From the middle of the first millennium bce, the

Vedic sacrificial structure and its priestly custodians
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had faced competition from renunciant movements (in-

cluding the Jains and Buddhists), Upanisadic specula-

tion, and yogic techniques, all dispensing with or "inte-

riorizing" the sacrifice. Then emergent Hindu theistic

movements promoted devotion (bhakti) and worship

(pujd) above yajna, the Vedic sacrifice. The great srauta

system enjoyed a revival in the classical Gupta period,

but began to disappear as an institution after the fifth

century ce, while the Vedic domestic ritual system was

absorbed into Hindu faith and practice, as indeed was

its priesthood; the brahmans were now divided into

temple officiants in villages, towns, and cities, or linked

as purohitas in traditional hereditary exchanges of ser-

vices with twice-born classes, known as the jajmdni

relationship (in the vernacular, from Vedic yajamd-

na, "sacrificer-patron"). Increasingly, brahman priests

found themselves to be one category among special-

ists of the sacred as "Hinduism" slowly broadened its

base to accommodate virtually every religious expres-

sion of the multicultural subcontinent. Still the most

versatile of priests by virtue of their paramount social

position and range of linkages across classes and caste

groups (jdtis), brahmans nevertheless gave significantly

more space to nonbrahman religious specialists, who
doubtless had long been part and parcel of religious life

but had been accorded neither prominence nor legiti-

mation in Vedic and Sanskrit Brahmanic literatures.

By the early medieval period the "priesthood" of Hin-

duism could be said to have included at least three dis-

tinct groups, each with its own interior hierarchy: a

remnant of Vedic brahmans (Vaidikas) whose textual

and ritual locus remained one or another Vedic school;

a larger segment of brahmans whose textual and ritual

base was not the Vedas but largely the Sanskrit epics,

Puranas, and Agamas, and whose recourse was increas-

ingly toward regional vernacular renditions of these in

Tamil, Konkani, Bengali, Hindi, and so forth; and a far

larger representation of nontextual priests, unlettered

but not unlearned, drawn largely but not exclusively

from the lower castes and marginally Hindu tribal

peoples, connected with an inexhaustible variety of lo-

calized shrines and cult phenomena, and more likely

than their brahman counterparts to be concerned with

village boundary, hero and goddess cults, spirit posses-

sion, exorcism, divination, healing, sorcery, astrology,

and shamanic calls to office. Villages afforded priestly

roles within virtually every caste or even subcaste.

Temples in urban areas displayed wide latitude in the

range of priests, including (to cite one eleventh-century

example) some fifty priests among a staff of hundreds,

all ranked in office and salary from the brahman
pandita down through lesser priests appointed to serve

acolyte deities in the temple or perform animal sacri-

fices, and even listing as part-time priests specialists in

the Rgveda, Sdmaveda, and Yajurveda.

Hindu priesthood in the twentieth century retains

many features of the past, including the hereditary

jajmdni relationship, the location of brahman priestly

subcastes near the top of the jdti hierarchy (although,

interestingly, not as high as most nonpriestly brahman
subcastes), a strong emphasis on purity and consecrated

ritual status, a hierarchical organization as well as a

sectarian one, and a bewildering range of specialization

from every caste group, from the incongruously high-

caste but low-ranking brahman funeral priest of North

India (the mahdpdtra) to the low-caste barber who per-

forms the same function in parts of South India, to the

priests from a wide range of brahman and nonbrahman

castes who frequent the great holy centers and engage

as patrons the incoming pilgrims. The village or urban

brahman purohita and his nonbrahman counterpart

may find themselves jacks-of-all-trades, called upon to

recite mantras, perform or advise on life-cycle rites, in-

augurate a new house, provide horoscopes, sanction

marital arrangements, advise on illnesses, counteract

the evil eye, arbitrate disputes, perform accounting, or

administer the age-old ritual attentions to the images

in the household shrine. The urban brahman priest of a

famous Vaisnava or Saiva temple, like the nonbrahman

piijdri of the crudest roadside rock shrine, will find his

role more circumscribed than that of the domestic

priest, yet still fixed in the same office of mediation be-

tween the human and divine worlds.

[Priesthood in other Indo-European traditions is dis-

cussed independently in Druids; Flamen; and Magi. For

the etymology and various usages of the Sanskrit term

brahmana, see Brahman; see also Vedism and Brahman-

ism.]
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Buddhist Priesthood

The English word priest is frequently used by both

Buddhists and non-Buddhists alike to refer to the

Buddhist holy men of various Asian cultures. The use of

the term is due more to the concomitant presence of

Roman Catholic priests in Asia during the early periods

of colonial history than to Buddhistic understandings of

the religious vocation per se. Normatively, Buddhist

holy men are fundamentally more concerned with

cultivating wisdom (prajna), mental concentration (sa-

madhij, and ethical virtue (ilia) in pursuit of personal

spiritual attainment than with the performance of me-

diating ritual actions for the religious or material ben-

efit of the laity. Moreover, it is clear from studies of the

early Buddhist scriptures that early Buddhism was

originally antagonistic to the performance of rites as a

means for spiritual advancement. In one sutra (Sam-

yutta Nikdya 4.218-220), for example, the Buddha ridi-

cules ritualistic practices of brahman priests who, by

the recitation of mantras (magical incantations), believe

that they are assisting the dead by empowering their

progress through a heavenly afterlife sojourn. In con-

trast to this practice, the Buddha specifically identifies

the power of performing moral actions in this lifetime

to determine the quality of life in the next. Further-

more, clear distinctions between Buddhist holy men

and priestly ritual specialists are found in the religious

vocabularies of most Buddhist peoples. In Tibet,

Buddhist holy men are known as bla-mas, while local

priests involved in the manipulation of occult powers

are known as Bon-pos, or adherents of the indigenous

Bon religion. In Sri Lanka, kapuralas officiate at deva-

layas (shrines to gods) where they chant their ydtika (en-

treaties) to the devas (gods) on behalf of lay petitioners.

This practice is in contrast to that of Buddhist bhikkhus

(monks), who formally do not become involved with the

supernatural powers attributed to deities. In virtually

every Buddhist culture, Buddhist holy men have been

more clearly associated with the cultivation of spiritual

qualities within than with the orchestration of divine

powers operative at various levels of the external cos-

mos. Indeed, the Sanskrit and Pali terms used for

Buddhist clerics are, respectively, bhiksu and bhikkhu;

these terms literally mean "beggar" or "mendicant,"

and do not connote a priestly role as such.

In the canons of early Buddhist literature, however, it

is also clear that the Buddha was a compassionate

teacher who foresaw the need for a priestly or minister-

ial dimension of Buddhist mendicancy. While this

priestly dimension was not expressed through the cler-

ical performance of rites, it is nevertheless evident in

the Buddha's injunctions to "wander for the benefit of

the many," to become a "field of merit" (punyaksetra)

for the laity, and to preach dharma (truth, doctrine,

teaching) to those seeking understanding. When these

injunctions are understood in relation to the altruistic

ethic of ddna (the perfection of giving) and the meta-

physical centrality of anatman (non-self, self-lessness),

the basis for a mediating priestly role of service within

the context of the Buddhist religious vocation becomes

evident.

The priestly dimension of the Buddhist religious vo-

cation assumed greater degrees of importance and spec-

ificity as the tradition spread beyond India to East and

Southeast Asia. In the process of acculturation, Bud-

dhist holy men actually assumed many of the responsi-

bilities and functions of ritual specialists indigenous to

those areas. Today, it is not uncommon to find Buddhist

holy men in Tibet who are experts in exorcism, or

monks in Sri Lanka who are highly proficient in astrol-

ogy, or, until recently, Buddhists in China who played

roles similar to Taoist priests in performing funeral

rites for the dead. In both Theravada and Mahayana

traditions Buddhist holy men have become ritual spe-

cialists who serve the laity through popular ritual prac-

tices whenever specific needs have arisen. They have

also ministered to the needs of the laity in nonritualized

ways. Specific examples of sacerdotal functions clarify
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the manner in which we may regard the vocation of the

Buddhist holy man as priestly.

Chinese religion has been characterized from ancient

times to the present by an exceedingly deep reverence

for ancestors. It is the duty of the living to remember

and venerate their deceased kin. In light of the fact that

renunciation of social and family ties is incumbent

upon Buddhist holy men, Buddhism came under severe

criticism, especially from Confucian quarters, during its

early history in China. To mollify critical Chinese,

Buddhists quite consciously popularized the legend of

Mu-lien (Maudgalyayana), one of the Buddha's closest

disciples, who, according to tradition, dramatically and

heroically attempted to save his deceased mother, who
had been reborn in hell due to her inadvertent con-

sumption of meat. Buddhist apologists stressed that

Mu-lien endured many forms of torture and in the pro-

cess suffered vicariously for his mother in a variety of

miserable hells. At the moment of his greatest need,

however, he was succored by the Buddha, who an-

nounced the happy news that his mother could be saved

if a body of monks would come together and perform a

mass for her soul. This legend became the basis for the

widespread practice of Buddhist monks offering masses

for the dead of their lay supporters. These masses were

also popularized by disseminating the mythologies of

the bodhisattvas Ksitigarbha (Chin., Ti-tsang; Jpn.,

Jizo), who vowed to delay his own entry into nirvana

until he saved all suffering souls dwelling in the many
hells, and Avalokitesvara (Chin., Kuan-yin; Jpn., Kan-

non), who wandered through the hells of the damned
preaching dharma for their eternal benefit. Masses for

the dead were held to transfer to Ti-tsang the positive

karmic power derived from sacrificial and moral ac-

tions in order to assist him in his salvific endeavors,

and/or to call upon Kuan-yin to bring the suffering of

the damned to an end.

In modern Japan, the chanting of scriptures on behalf

of the dead remains one of the preeminent responsibili-

ties of the Buddhist holy man. In this manner, Buddhist

clerics share priestly duties regarding primary rites of

passage with Shinto priests, who are generally called

upon to officiate at birth or naming ceremonies and

weddings. When priestly duties are seen in this fashion,

it is apparent that Buddhist clerics share a complemen-

tary role with priests of other religious traditions. In Ja-

pan, the ritual responsibility of caring for the dead has

fallen to Buddhist clerics, while their Shinto counter-

parts ritually assist the living during occasions of social

transition.

The ritual care of the dead also forms an important

part of the priestly role of Buddhist monks in the Thera-

vada countries of Burma, Thailand and Sri Lanka. Fol-

lowing the death of kin, families assemble for commem-
oration rites on the seventh day, after three months, and

after one year. At these times monks are invited by the

family to receive alms (ddna), to preach {band}, or to

chant sacred scriptures (Pali, paritta; Sinh., pirith).

Karmic merit derived from these religious acts is then

transferred to the departed. The subsequent anniversary

dates of family deaths are annually commemorated in

this manner, and it is not unusual for a given family to

undertake a ddna (almsgiving) on the behalf of various

departed family members several times a year. Accord-

ingly, all departed family members of the preceding

generation are continuously "assisted."

The basic religious reason for the continued care of

the departed is rooted in the fundamental concept of

karmic retribution and rebirth. In traditional Buddhist

cultures the ultimate path to nirvana is one that spans

many lifetimes; it is incumbent upon family members

to assist their departed kin in progressing to this ulti-

mate goal. The specific role of the Buddhist monk in

these rites is pivotal: on the one hand, his presence con-

stitutes a worthy object for the performance of merito-

rious actions, inasmuch as he symbolizes the virtues of

the Buddha, the Dharma, and the Sangha (the Buddhist

order); on the other, his sermons invariably focus on the

central reality for Buddhists that all conditioned life in

samsara is temporary, subject to change, and com-

pounded. Whatever is subject to uprising is also subject

to decay. Whatever is subject to birth is also subject to

death. It is the monk's calling to make known this mes-

sage.

Aside from rites pertaining to the dead, the most evi-

dent priestly role in the lives of Theravada Buddhist

monks involves the performance of paritta, the chant-

ing of specially selected Buddhist siitras in Pali, which

when recited are believed to be infused with protective

sacral power. The chanting of these siitras usually lasts

for the duration of a night but in some cases may last

for as long as a week or a month, depending upon the

specific purpose. The chanting is performed by a num-

ber of monks seated under a mandapa, a specially con-

structed canopy. During the chants each monk holds a

sacred thread that has been placed in a water vessel.

The specific texts are believed to be buddhavdcana

("words of the Buddha"), and chanting them therefore

charges the sacred thread with power that protects and

sanctifies one, and that cultivates prosperity and peace.

At the conclusion of the chanting the thread is tied

around the wrists of all who are present, monks and la-

ity alike, an action symbolizing the distribution of sa-

cral power.
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Paritta ceremonies may be held on any occasion that

signifies a new beginning or that needs to be considered

auspicious. In Sri Lanka, the chanting of pirith precedes

the opening of Parliament, the building of personal res-

idences, campaigns for an end to political strife, or be-

fore the Kathina ceremony, in which new robes are

given to members of the sangha at the end of the vassa,

the rain-retreat season. Studies of paritta indicate that

its chief purpose is to establish conditions under which

the individual, family, village, or state can carry out re-

quired duties favorably. Of all the priestly roles per-

formed by Buddhist monks, the chanting of paritta best

epitomizes sacerdotal responsibilities, for it is within

this ritual context that the monk most dramatically

performs the task of mediating sacred power. By artic-

ulating the words of the Buddha through chant, he mag-

ically diffuses sacred power for the benefit of the

faithful.

Buddhist monks have also traditionally filled the

roles of spiritual advisers and teachers of the laity. In

ancient times eminent monks in traditional Asian cul-

tures were selected by the royalty to educate the elite

youth. In medieval Southeast Asia virtually all adoles-

cent males donned the yellow robes of the bhikkhu for

at least one rain-retreat season to be taught the essen-

tials of Buddhist life; this practice still continues in

Thailand and Burma. In modern Sri Lanka, monks

spend most of their poya ("full moon") days educating

the laity about Buddhist precepts and meditation. It is

also not uncommon for monks and "nuns" (strictly

speaking, the bhikkhuni sangha is now defunct) to coun-

sel laity regarding personal or family problems. This is

increasingly true in urban areas where belief in the

power of the gods to intercede on one's behalf appears

to be waning.

The sangha, however, is a refuge not only for the laity

but for its own members as well. An especially poignant

petition made by aspiring monks during the process of

their ordination rite (upasampadd) illustrates how
Buddhist monks serve as priests for one another: "I ask

the sangha, reverend sirs, for the upasampadd ordina-

tion: Might the sangha, reverend sirs, draw me out of

compassion for me" (Vinaya Pitaka 4.122). The life of

the Buddhist holy man has normatively been character-

ized by compassion, and it is out of compassion that he

offers his own services to the wider community of faith-

ful adherents.

It is precisely this ethic of compassion that serves as

the motivating force for new forms of priestly expres-

sion now emerging in Buddhist societies. In more tra-

ditional societies, the Buddhist holy man performed a

variety of ritual tasks for the benefit of the laity in ad-

dition to cultivating the spirituality necessary for ad-

vancing along the path to eventual nirvana. However,

modernization and the influence of other religious tra-

ditions, especially Christianity, have affected the

Buddhist clergy in significant ways. It is now not un-

common to find sangha social services in Theravada

countries like Thailand and Sri Lanka. In Japan, week-

end meditation retreats take place in the center of bus-

tling commercial metropolises and are advertised in lo-

cal papers as therapeutically worthwhile within the

high-intensity pace of the Japanese lifestyle. In virtually

all Buddhist countries, temples and monasteries orga-

nize pilgrimages to famous historical shrines and sa-

cred places. While these new forms of Buddhist priest-

hood have yet to endure the test of tradition, they bear

witness to the vitality of Buddhist clerics endeavoring

to work for the welfare of the many.
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John C. Holt

Shinto Priesthood

The term shinshoku ("Shinto priesthood") is used in

modern Japan to refer to those persons serving at

shrines in the performance of various religious duties.

Prior to the Meiji period (1868-1912) no uniform orga-

nization existed within the Shinto priesthood, with the

result that clerical titles and functions varied widely de-

pending on the period and shrine involved.

Clerical Titles. Religious titles in use since premod-

ern times include the following:

1. Saishu (supreme priest/priestess). The saishu is

highest-ranking priest at the Grand Shrine of Ise, in

charge of all ceremonials and administration relating to

the shrine. In the early historical period, the post was

filled by a member of the Nakatomi family from the

central government's Bureau of Kami (jingikan), but af-

ter the mid-sixteenth century, the post became a hered-

itary office of the Fujinami branch of the Nakatomi

family. From the Meiji Restoration (1868) to the end of

World War II, the post was held by a male member of

the imperial family, and by a female member there-

after.

2. Kuni no miyatsuko (provincial governor). Origi-

nally holding joint political and religious office, these

persons were restricted primarily to ritual functions fol-

lowing the Taika Reforms (645).

3. Guji (chief priest). Originally, the guji was an ad-

ministrative official with a status superior to other cler-

ical ranks who held responsibility for construction and

finance at the largest of shrines. Depending on the sta-

tus of the shrine, a supreme chief priest (daiguji) might

have placed under him a junior chief priest (shoguji) or

associate chief priest (gonguji). At present, the guji holds

joint responsibility for all administrative and ceremon-

ial functions within a shrine.

4. Kannushi (master of divinities). This title refers to

the priest holding chief responsibility for a shrine and

the role of central officiant in divine ritual. In later

times, the term came to be used as an overall synonym

for members of the Shinto priesthood.

5. Negi (senior priest). Deriving from the old Japa-

nese word for "entreat" (negai), the title negi referred to

priests primarily engaged in addressing prayers and

general worship to the deities. The term later came to

indicate a post directly subordinate in rank to the kan-

nushi of a shrine, and was also used as a general syn-

onym for members of the priesthood. At present, it re-

fers to a clerical rank subordinate to guji.

6. Hafuri or hafuribe (liturgist). One of the oldest ti-

tles within the Shinto priesthood, this term was used

variously to refer to a specific priestly office next in

rank to kannushi and negi, or as a general appellation

for members of the priesthood, a usage it retains today

among the common people.

7. Tayu. Formerly an honorific title given to middle-

grade government officials, this term later came to be

used as a general title for Shinto priests, in particular

those religiosi serving the Grand Shrine of Ise. It is still

used among the common people as a general name for

Shinto clerics.

8. Jinin (divine attendant). Formerly, jinin were low-

ranking functionaries of shrines, entrusted with miscel-

laneous duties.

9. Toya. A lay member of a local parish organization

(miyaza), selected from qualified parish members to

serve for a specific period as ritualist for the parish

shrine. Still widely seen in villages around the Kyoto-

Osaka area, the custom of selecting a shrine toya from

the lay community on a rotating yearly basis was ap-

parently a general practice for shrine organizations in

premodern periods. With the development of a special-

ized priesthood, the post has changed in many areas

into that of a lower-ranking, part-time priest, or a lay

role requiring its incumbent to serve only on certain

ceremonial occasions.

10. Shaso. The shaso were Buddhist clerics serving at

shrines as part of the historical phenomenon known as

the harmonization of Shinto and Buddhism (shinbutsu

shugo). Depending on the shrine, such priests were

given a wide variety of titles, but the practice ceased

after 1868 with the governmental policy enforcing the

separation of Shinto and Buddhism.

Women held high ceremonial positions within early

Shinto, but they were gradually relegated to roles as-

sisting the male members of the priesthood. The follow-

ing are representative of roles for females serving at

shrines in the premodern period:

1. Saigu or said (supreme priestess). A saigu was an

unmarried imperial princess sent as the emperor's rep-

resentative to the Grand Shrine of Ise. The practice con-

tinued until the early fourteenth century.

2. Saiin (high priestess). A saiin was an unmarried

imperial princess sent to serve at the Kamo Shrine in
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Kyoto, following the custom practiced at Ise. The prac-

tice continued until the twelfth century.

3. Mikannagi (priestess). This was a general term for

young girls aged seven to eight, selected from the

daughters of kuni no miyatsuko to attend the deities

served by priests from the government Bureau of Kami.

4. Monoimi (abstainer). Monoimi were young girls se-

lected from among daughters of the shrine clergy to

lead lives of exceptional ritual purity. Incumbents could

be found at many of the great shrines under various ti-

tles.

5. Miko. The term miko is a general title designating

female attendants serving at shrines. Formerly ranking

below kannushi, negi, and hafuri as regular members

of the priesthood, miko at present serve exclusively in

supplementary roles, often as sacred dancers.

In addition to the foregoing, numerous other terms

have been used as general referents for the Shinto

clergy, including shake, shanin, shashi, and shikan. In-

dividual shrines might also make use of a variety of spe-

cial titles to refer to specific clerical ranks, such as uchi-

bito, tone, tanamori, gyoji, azukari, and oshi. In the

ancient period, political administrators simultaneously

served as ceremonial officiants; there was no indepen-

dent, professional clergy. For example, the leader of a

clan (uji no kami) would lead his kinship group in ritual

worship of the clan deity. With time, these two roles

became specialized, and as professional clerics became

more numerous the tendency was strong for such indi-

viduals to pass their religious profession on to their de-

scendants.

The Shinto Priesthood from 1868 to 1945. Following

the collapse of the Tokugawa regime in 1868, the au-

thorities of the new Meiji government revived the an-

cient concept of saisei-itchi (unity of worship and rule),

thus placing all shrines and members of the Shinto

priesthood under direct government control. Since

shrines and priests were thus considered to belong

within the public domain, a comprehensive national or-

dering of shrines and priests was instituted to replace

the non-unified ranks, duties, numbers of staff, statuses,

and remuneration that had previously existed indepen-

dently from shrine to shrine.

Under this system, priests of the Grand Shrine of Ise

were given the outright status of national officials, with

the special title shinkan (divine official); the titles and

complement of clergy at Ise included one saishu, one

daiguji, one shoguji, eleven negi, twenty gonnegi (as-

sociate negi), forty kujo (lower-ranking priests), and oth-

ers. Since the saishu was to offer worship in place of the

emperor, a member of the imperial family was ap-

pointed to the post. The daiguji was under the direction

and supervision of the Minister of Home Affairs, assist-

ing the saishu in matters of ceremonial, and exercising

overall control and management of other priests. The

shoguji allotted administrative duties and acted as a

ceremonial assistant to the daiguji. Together, these

three priests directed the activities of negi and other

lower-ranking priests in the various ceremonies and ad-

ministrative responsibilities of the shrine.

Imperial shrines (kanpeisha), and national shrines

(kokuheisha) were divided respectively into three clas-

sifications based on size, and the priests of these shrines

were treated as quasi-government employees (junkanri)

appointed under the jurisdiction of the Minister of

Home Affairs and local magistrates. (The only exception

was the Yasukuni Shrine in Tokyo; the ministers of the

army and navy had the power of appointment for the

priests of this shrine.)

These shrines were allotted one guji, one gonguji (lim-

ited to six major shrines including the Atsuta Jingu), in

addition to one negi, one or two shuten (lower-ranking

priests), and (at Atsuta only) up to thirteen kujo; these

priests were responsible for all ceremonial and admin-

istrative functions at their respective shrines.

Smaller shrines at the level of fu (urban prefecture),

ken (prefecture) and go (district) were allotted one

shashi and several shasho, while village shrines (son-

sha) and unranked shrines (mukakusha) were staffed by

several shasho, who were responsible for all ceremonial

and administrative functions. Shashi and shasho were

priests of low rank, selected by local magistrates from

among candidates recommended by lay leaders of the

parish. These priests were also treated as quasi officials

of the national government.

Individuals selected for these various priestly ranks

were required to be males over the age of twenty who
had either passed a qualifying examination or had re-

ceived an education preparing them for the priesthood

at an approved educational institution. No provisions

were made for female members of the clergy.

The Priesthood since 1945. Following Japan's defeat

in World War II, the Occupation authorities abolished

the system of national shrine control and disestablished

priests from their previous status as public officials.

Shrines were given the same treatment as other reli-

gious bodies; their chief priests were allowed to exist as

religious judicial persons. In February 1946 the Jinja

Honcho (Association of Shinto Shrines) was established

in Tokyo as an administrative organ to oversee the ac-

tivities of shrines; with the exception of a few choosing

independent status, the majority of Shinto shrines in Ja-

pan became members of the association. As a result, the

majority of priests, at present are appointed in accor-

dance with the regulations of the Jinja Honcho. As of 31

December 1983, the number of priests included within
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the association was 19,810, including 1,306 (6.6 percent)

women.

Depending on the size and status of the shrine, the

complement of priests may include a guji, gonguji (gen-

erally one only), a negi (usually one), and several gon-

negi. With a status equivalent to chief director for a re-

ligious judicial person, the guji must be above twenty

years of age and is appointed by the president of the

Jinja Honcho on the basis of recommendations from lay

representatives of the organization. While the guji has

authority to set the number of negi at his shrine, the

approval of the president of the association is required

for the appointment of a shrine's gonguji.

Requirements for individuals appointed as priests in-

clude a specialized education, general learning, and

training at shrines. Qualifications are divided into five

levels and are acquired by passing a qualifying exami-

nation or by graduating from an accredited Shinto in-

stitution with training for the priesthood. Once ap-

pointed, priests are ranked in six grades, based on their

qualifications, performance, and years of service, and

these grades are reflected in the formal costume worn

on ceremonial occasions. With a uniquely revered posi-

tion among Shinto shrines, the Grand Shrine of Ise

maintains an independent system of clergy, based on

the tradition followed previous to World War II.

Members of the Shinto priesthood not only serve in

the performance of formal shrine rituals but also bear

responsibility for such administrative tasks as the up-

keep and management of shrine facilities and finances.

While Shinto ceremonial places heavy emphasis on rit-

ual purification (saikai), priests are also expected to

display a personal culture and character in their every-

day lives consonant with their traditional role as pro-

tectors of the faith and leaders in community worship.

Since the end of World War II, a strong need has been

felt for the active involvement of priests in proselytizing

activities among the parish and community of believ-

ers, and great expectations are placed on them as well

for activities in the areas of social welfare and educa-

tion.

[See also Shinto.]
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Toki Masanori

Translated from Japanese by Norman Havens

Taoist Priesthood

The three traditional components of Chinese religious

life are the ancestor cult, Buddhism, and communal re-

ligion. The Taoist priest (tao-shih) is one of three ritual

specialists in the service of the communal religion. The

other two are called "divining lads" (chi-t'ung) and

"masters of method" (fa-shih); the first is a medium, the

second an exorcist. The function of all three is identical,

namely, to bring the power of the gods to bear on local

problems. What distinguishes them is basically the

number of gods whose power they can bring to bear: the

medium is the mouthpiece—or the amanuensis—of a

single local god; the exorcist is familiar with all the lo-

cal gods; and the Taoist knows how to invite the gods

of the entire universe.

The medium is someone who simply "lends his body

to the gods." The exorcist is the medium's master, be-

cause his technical knowledge of the system of forces

that ordinary people refer to as "gods" and "ghosts" en-

ables him to direct the medium's trance to a useful end.

The Taoist is completely self-possessed: the forces he

uses in the war against evil are not those of a medium
but his own. His chief function, in fact, is not that of an

exorcist, a warrior, but that of a civil official in the

court of the Tao. He has risen beyond mastery of meth-

ods to mastery of the "system" as a whole. According to

that system, the Tao is a vast womb containing within

it three pure energies that, over time, give birth to all

things. The Taoist's real contribution to the war against

evil results from his capacity, by means of his ritual, to

transform his own body into the body of the Tao and

then to conduct all things back to their origin in purity.

His rituals, based on texts written in literary Chinese,

are complex scenarios for the symbolization of this pro-

cess. Combining virtually all the arts—painting, music,

song, dance, gesture, recitation, and visualization—they

make of the Taoist a truly universal man.

Such universal mastery requires long training, and
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this the hereditary character of the position makes pos-

sible: not only does the Taoist grow up surrounded by

all the arts of Taoist ritual; he also inherits a veritable

family treasure of texts and traditions. In addition, he

usually completes what he has learned from his father

by studying with one of his father's colleagues, often a

close relative. Taoists traditionally run temples of the

City God and of the Eastern Peak. Illness and bad luck,

present or anticipated, are the two principal reasons

that bring people to a Taoist in the temple of the City

God. When the right day and hour to make intercession

for a given individual have been determined, the priest

performs a brief ritual to "avert calamity and pray for

good fortune." It consists essentially in the presentation

of a written memorial giving the names and birthdates

of the faithful and calling on the "old man of the walls

and moats," in exchange for a "pure offering of fruit,

rice, and sweets," to "cause the nefarious stars to re-

treat and the lucky constellations to advance." This me-

morial is first read and then transmitted to heaven by

burning.

Mediums, exorcists, and Taoists all work side by side

in the temple of the Eastern Peak. Mediums, operating

in tandem with exorcists, offer consultations with the

dead. Exorcists, sometimes with the help of mediums,

attack hell and deliver souls that are imprisoned there.

Taoists perform brief versions of kung-te ("merit" cere-

monies), whose purpose is at once to deliver souls from

hell and to set them on the road to heaven.

More elaborate versions of these merit ceremonies are

performed in specially constructed tents near the house

of the bereaved family. The minimum sequence of ritu-

als includes the Summons of the Soul, the Opening of a

Road in the Underworld, and the Reimbursement of the

Treasury. In this last ritual a huge mound of mock pa-

per money is burned for the soul's use in the afterlife,

as well as to pay for its sins and other debts so that it

may be liberated from hell and allowed to "ascend to

the hall of Heaven." In the Opening of the Road, the

Taoist, himself an "immortal official," transmits an or-

dination certificate to the soul of the deceased and so,

by making it a posthumous Taoist, enables it to enter

Heaven.

Very simple ritual acts the Taoist priest normally per-

forms in the altar room (t'an) of his own house. A simple

ritual of healing, for example, consists in passing lit

sticks of incense along the patient's body while uttering

an appropriate formula, or in writing and consecrating

a symbolic character—the secret name, not of a god or

the pantheon but of an energy configuration in the

priest's own body—which the client will then carry on

his person to protect himself from harm.

On many other occasions the Taoist works in the

client's house, whether to pacify earth spirits disturbed

by the construction of a new building or to drive out

evil spirits that have caused "soul loss," illness, or a dif-

ficult pregnancy. His basic method is always the same,

consisting on the one hand of appeasement offerings for

the spirits causing the trouble and on the other of the

deployment of his own spiritual armies to drive the

forces of evil into a corner—the "demon gate" in the

northeast—or out of the house and area altogether. This

is often supplemented by scattering purifying agents

such as salt or rice around a room or house, pasting up

symbolic characters to guard entranceways, and sweep-

ing out evil with a broom or swatting it out with a

rolled-up mat. Normally, when the ritual has proven

successful, for example, when healing has occurred, the

priest will return to "gather in his armies," "remove the

symbol," and "reimburse the gods" with an offering.

All ritual acts referred to thus far are performed for

individuals or for families, and parallel forms of most

of them are performed by other specialists. The one rit-

ual domain that is purely Taoist both in origin and in

execution is the Chiao ("offering"). Originally, offerings

were performed on specially constructed altars under

the open sky. The altar was composed of three "steps"

of pounded earth representing the three layers of the

physical universe. The three-stage entry rite represented

an ascension to Heaven, and the ritual itself then took

place "in Heaven."

Nowadays, offerings are usually performed inside

temples of sponsoring communities. The priests convert

the temple into a Taoist "land of the way" (tao-ch'ang)

by hanging scroll paintings along the left, right, and

front walls. On the left and right are represented the

spiritual forces of the Four Spaces, that is, Heaven,

earth, water, and man, as well as various "marshals."

Some of these marshals guard the entry to the altar;

others represent the forces within the body of the

high priest by means of which he communicates with

the Tao.

The forces of the Four Spaces are painted as officers

in the court of the Tao, holding their court tablets and

standing in an attitude of reverence facing the front.

Along the front, which is the honorable north side nor-

mally occupied by the temple divinities, are strung five

portraits: in the center is the Heavenly Worthy of the

Primordial Beginning (Yiian-shih T'ien-tsun); to the

right, from the observer's point of view, is the Heavenly

Worthy of the Potent Treasure (Ling-pao T'ien-tsun);

and to the left is the Heavenly Worthy of the Way and

Its Power (Tao-te T'ien-tsun; i.e., Lord Lao, or Lao-tzu).

They are the Three Pure Ones (San Ch'ing), the so-called

Taoist triad.

Collectively, they represent the Tao, that is, the real
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order of the universe as it comes into being and returns

into nonbeing without disruption or disharmony. Tem-

porally, they represent the three successive stages of the

cosmogony described in chapter 42 of the Lao-tzu: "The

Tao gives birth to the one, the one to the two, the two

to the three, and the three to the ten thousand things."

Spatially, they represent the universe inhabited by

man, that is, Heaven, earth, and man, as opposed to

Heaven, earth, and water. Religiously, they represent

the Three Treasures, defined as the Tao, the revealed

scriptures, and the masters who transmit these scrip-

tures.

The north wall is completed by the hanging, on the

far right, of the scroll of the Jade Emperor (Yii-huang),

who is the head of the popular pantheon (and the guar-

antor of the exorcist's alliance with the gods), and on

the far left, that of the Emperor of the Purple Empyrean

(Tzu-wei), the chief stellar divinity.

The spiritual forces of the Four Spaces along the side

walls are thus being depicted as paying homage to the

order of the universe represented by the five scrolls

along the northern wall. But their gaze is directed in

successive stages from the five to the three to the One,

the Heavenly Worthy of the Primordial Beginning, the

"treasure of the Tao," that is, the Tao insofar as it man-

ifests itself and can be represented: they are going in

"audience before the Origin" (ch'ao-yuan). This is even

clearer when the five scrolls are staggered in height

and/or distance from the central table in the altar area.

Hung in this manner, the five scrolls are also seen to

represent the three "steps" of a sacred mountain. Access

to this sacred world is through a curtain attached to the

back of the central table: it represents the "golden gate"

(chin-ch'ueh) , and it is opened only when the Taoists

themselves are ready to "go in audience before the Ori-

gin," that is, communicate with the Tao.

The central table, around which the Taoist priests

—

occasionally one, but usually three or five in number

—

stand* is called the "cave table" (tung-an). As the stan-

dard gloss of the word tung, "cave," in Taoist texts is

t'ung, "to communicate," it is clear that the Land of the

Way is a mountain containing a cave inside which oc-

curs communication. Across from the cave table, on the

inferior south side, is the table of the Three Realms,

that is, Heaven, earth, and water. On it are placed the

offerings for the spiritual forces of this world. Among
them are the divinities normally worshiped in the tem-

ple itself, and in some areas this is demonstrated by re-

moving their statues from their normal place of honor

to bleachers set up behind the table of the Three

Realms. They become, thus, spectators of the ritual per-

formed by the officers of the Tao, and what they witness

is a representation of the true order of the universe.

On one level, then, Taoist ritual is a portrayal of how
the world works, a reminder to the gods of their place

in the universal order. On another level, it is the com-

munity's communication with the Tao through the in-

termediary of its high priest. This communication takes

the form of a written memorial (shu), which is read

during nearly every ritual in the Offering. It gives the

name, date, purpose, and program of the Offering, to-

gether with the name and religious title of the chief of-

ficiant, the address of the temple, and the names of the

community chiefs. At the very beginning of this docu-

ment, the temple community is described as desiring,

by means of the Offering, to "worship the Tao."

Just as the modern altar is focused on the central

painting, so is the Offering concentrated in the Audi-

ence, a ritual that occurs midway through the program.

This ritual, in turn, depends entirely on the body of the

high priest, whose forces first carry the community's

message to the Three Pure Ones and then return with

the response of community merit. This esoteric Audi-

ence, addressed to the Three Pure Ones and performed

inside the body of the high priest, is the indispensable

prelude to the ritual for the Statement of Merit that is

addressed to the head of the popular—exoteric—pan-

theon and is performed on a stage outside the temple.

The name of this central officiant, in the early texts as

well as in modern times, is kao-kung, "high merit." He
is also called the Central Worthy (chung-tsun) because

he finds himself, like the Heavenly Worthy of the Pri-

mordial Beginning, in the middle of two, four, or even

six assistants.

The highest ranked of these acolytes is the chief can-

tor (tu-chiang). His role is to perform the external ritual,

composed of its visible and audible elements, whereas

the Central Worthy performs the internal ritual, that is,

the exteriorization and reintegration of the forces of his

own body that constitute the real communication with

the Tao. These practices belong to the esoteric tradition

transmitted from master to disciple, beginning with the

revelation of the first master, Lord Lao, to the first dis-

ciple, Chang Tao-ling. The Central Worthy is thus a

link—by virtue of his ordination, when he becomes an

"immortal" certified by the "chancellery of the Three

Heavens" of which Chang Tao-ling is the chancellor—in

an unbroken chain going back to Lord Lao, the third of

the Three Pure Ones who rule the Three Heavens. When
he communicates with the Tao he is recapitulating

what his master taught him, namely, how to use the

second treasure, the sacred scriptures, to "go in audi-

ence before the Origin." [See also Chiao.]

It is in this very precise sense that the modern kao-

kung is the spiritual heir of Lao-tzu's "saint": he knows

how to "embrace the One" (Lao-tzu 22); he knows how
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to imitate the Way, "whose movement is one of return"

{Lao-tzu 40). In his ritual he acts out, and so enacts

—

brings into play—the forces of the Way. The Audience

ritual is therefore described as "walking the Way," a

term that may also be translated "enacting the Way."

In the same vein, Taoists traditionally define their func-

tion as "carrying out transformation in Heaven's stead."

Insofar as the Taoist priest's ritual action, when bro-

ken down into its component parts, may be shown to

involve a variety of techniques, he is also the descen-

dant of the "masters of recipes" (fang-shih) first singled

out as a group in the dynastic history of the Latter Han
(25-220 ce). Among these masters were calendrical ex-

perts, healers, astrologers, magicians, alchemists, and

adepts of the art of long life. All of their techniques, to

lesser or greater degrees, inform Taoist ritual. [See

Fang-shih.] More important, some of these early mas-

ters are described as being capable, like the Huai-nan-

tzu's "real man," of "making ghosts and gods to do his

bidding." According to a commentary on this phrase

from the early third century, "it means he is capable of

transformation: when someone, rather than sharing his

body with ghosts, learns how to put them to work, that

is [or, he is] the Tao."

[See also Worship and Cultic Life, article on Taoist

Cultic Life; Taoism; and Chen-jen.]
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